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 Preface to the Third Edition 

 This third edition of the  Sources of Indian Traditions  represents a much greater 
departure from the second edition (published in 1988) than the second did 
from the fi rst edition (published in 1958). When the second edition was initially 
undertaken, the ideological shifts in the study of South Asia that were brought 
about by postcolonial scholarship and the Subaltern Studies Collective, had 
not yet solidifi ed. The second edition therefore updated the fi rst by adding new 
translations, including some readings representing a non-Brahmanical stand-
point, and by consulting American scholars of South Asia for input. No major 
rethinking of the organization of the two volumes was deemed necessary. 

 Since the late 1980s, mammoth changes in and enrichments of our under-
standing of South Asian history and historiography have occurred—some of 
which challenge the very conception of a “sourcebook” itself, for its privileging 
of certain viewpoints, assuming the primacy of texts (often religious), and per-
force omitting considerations of historical context. Further criticisms of the 
second edition of the  Sources  included its implied divide between the premod-
ern and the modern, mirrored in the distinction between the two volumes, such 
that religion was made to represent the premodern and politics the modern; the 
limited nature of some of the selections; the overrepresentation of some tradi-
tions; the underrepresentation of women, Dalits, and other marginalized voices 
throughout; the lack of attention to texts on ritual and pilgrimage, and the omis-
sion of sources on art, aesthetics, and scientifi c analysis; the lack of suffi cient 
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sources from a variety of non-Sanskritic texts; the presentation of traditions 
as if they were static, fi xed entities, with a lack of attention given to overlap-
ping interests, confl icts, and debates; the separating of Hindus from Muslims 
in both volumes, implying a “Muslim period”; the lack of documents such as 
council reforms, party platforms, and court cases; and the fact that the vol-
umes stopped in the mid-1980s, without mention of Bangladesh or of all the 
postcolonial challenges and issues that inform the contemporary study of 
South Asia. 

 Despite these criticisms, the continued usage over the past thirty years of the 
 Sources  shows that there is nothing quite like them on the market. Instead of 
jettisoning the  Sources , therefore, the fi ve members of the editorial board for 
volume 2 of this third edition have undertaken a complete conceptual revision, 
rather than just an update along the lines established in the fi rst and second 
editions. Nevertheless, as a team we are committed to the original vision of the 
 Sources , as outlined in the preface to the fi rst edition, according to which the 
source readings that are chosen “tell us what the peoples of India have thought 
about the world they lived in and the problems they faced living together. [This 
book] is meant to provide the general reader with an understanding of the intel-
lectual and spiritual traditions, . . . [as well as] the political, economic, and so-
cial thought which other surveys . . . have generally omitted.” 

 We followed fi ve working principles in our revision for the third edition. We 
resolved to write introductions to each section that would be cognizant and 
refl ective of recent changes in historiography and interpretation; to aim 
throughout for a combination of thematic, synthetic ordering and a rough 
chronological sequencing of chapters (the latter being retained for its useful-
ness in teaching); to restrict ourselves, for reasons of space, to textual materials 
rather than attempting to encompass or represent the arts, and to forego the 
temptation to include examples of South Asian transnationalism; to begin vol-
ume 2 in 1707, with the death of Aurangzeb, and to conclude it at the end of the 
fi rst decade of the twenty-fi rst century, three hundred years later; and to rename 
the volumes  Sources of Indian Tradition   s  , to refl ect the plurality of cultures in-
habiting the subcontinent over the ages. In spite of the fact that both Pakistan 
and Bangladesh are covered in the new volume 2, it was decided not to rename 
the sourcebooks  Sources of  South Asian  Traditions , because adding materials on 
Sri Lanka, Nepal, Bhutan, and the Maldives would make an already large book 
completely unwieldy. Additional features of the third edition include updated 
bibliographies; several new maps; an index of themes; and an online website  
 (www.indiantraditions.columbia.edu), where extra readings, color illustrations, 
and additional maps are provided. 

 Volume 2 has been considerably expanded and deepened, with a new orga-
nizing framework and different pedagogical concerns. An added chapter on the 
eighteenth century opens the volume; it offers a wealth of Indian and East India 
Company perspectives on Indian society of the time, and draws upon the latest 
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scholarly thinking on the dynamism of the post-Aurangzeb period. A few selec-
tions from the end of volume 1, in its second edition, have been imported here. 
The readings in chapters 2 and 3 focus on the status of Western education, so-
cial reform, Christianity, women, and debates over the uprising of 1858. Changes 
include the frequent incorporation of selections used in the fi rst edition but 
dropped in the second, and the addition of new voices (some of them women), 
new translations of old selections, and new selections entirely. 

 Chapters 4 through 7 are organized more tightly around single themes: (4) 
the early development of liberal social and political thought, as well as of Indian 
nationalism, including the fi rst decades of the Indian National Congress; (5) 
the politicized use of religion, especially in the Swadeshi movement following 
the fi rst partition of Bengal, and the nationalization of art; (6) Gandhi and his 
contemporaries’ views of his politics; and (7) the road to Partition. Each of these 
chapters incorporates much new material, from Congress presidential addresses, 
patriotic poems, sources on language controversies, and very short stories, to a 
completely revamped section on Gandhi and his critics and a discussion of Parti-
tion that refl ects nearly every conceivable angle. 

 Chapter 8 is, again, almost entirely new, and tries to bring the  Sources  up to 
date, chronologically as well as theoretically, by the inclusion of sources spanning 
the post-Independence period, viewpoints representative of recent scholarship, 
and opinion pieces on developments in the teaching and presentation of Indian 
history. Chapter 9, on Pakistan, brings in new themes and readings, updating 
the 1988 edition, and chapter 10, on Bangladesh, is entirely new (the second 
edition of volume 2, even though published seventeen years after the founding 
of Bangladesh, mentioned the country’s name only once in the entire text). 

 Of note is the fact that chapter 5 of the second edition, “Leaders of Islamic 
Revival, Reform, and Nationalism in Pre-Independence India” (essentially the 
“Muslim chapter”) has been eliminated entirely, with the material therein, plus 
much more, being dispersed throughout the other, thematically arranged 
chapters here. This avoids the pitfall of segregating Muslim authors and failing 
to integrate them properly into the organization of the book. 

 Overall, many but not all of the special challenges of reconceptualizing the 
 Sources  refl ect the fact that, whether the volume is utilized in North America, 
Europe, or South Asia, our intended audience is students, of all ages, who may 
know little about the history of the subcontinent before their exposure to the 
text. Hence we cannot produce a sourcebook whose organization would be con-
fusing to a beginner. 

 The issue of representation has also proven diffi cult. Is the  Sources  supposed 
to offer writings recognized as signifi cant in their own milieus, or are we aiming 
for coverage across ideological, social, or gender boundaries? To take chapter 6 
of volume 2 as an example, while no one would quibble with the importance of 
the responses to Gandhi of Nehru, Ambedkar, or Sarojini Naidu, on what 
grounds does one justify the inclusion of Godse’s “May It Please Your Honor,” 
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from Godse’s trial, since the document was not well known at the time? A related 
question concerns the “primary text.” What makes a text “primary,” in the mod-
ern context? Chapter 8 of volume 2 is full of texts authored by living Indians such 
as Amartya Sen, Jagdish Bhagwati, Madhu Kishwar, and Partha Chatterjee. 
Normally, one would class their work as a secondary resource. Why, then, are 
they part of our sourcebook? 

 In most cases, fi eld-governed principles have dictated our decisions on issues 
such as the above. For the sake of informing students about the commitments and 
methodologies of economists, women’s activists, and authors of subaltern and 
postcolonial studies, we have chosen to include samples of their scholarship 
and Indian voices refl ective of their positions. Likewise, in the main we con-
sider it an important corrective to prior history to include writings by little-
known fi gures—women, members of disadvantaged groups of society, or repre-
sentatives of sectors not usually recognized as representative or seminal. One 
cannot imagine a sourcebook published in 2014 in New York that excludes fe-
male, Dalit, and other non-elite writings merely because they did not have the 
scope, in their own times, for popular broadcast. 

 We join the editors of the fi rst and second editions, from 1958 and 1988, in 
feeling gratitude for and pleasure in this project, as originally spearheaded by 
Columbia University and continually supported by Columbia University Press. 
We hope that, with this third edition, continuing generations of students will 
fi nd in the two volumes evidence for the greatness of Indian—and now Pakistani 
and Bangladeshi—civilizations. 

 Rachel Fell McDermott 
 Leonard A. Gordon 
 Ainslie T. Embree 
 Frances W. Pritchett 
 Dennis Dalton 



 The process of producing the third edition of volume 2 of the  Sources of Indian 
Traditions  has been long and complicated, and the responsibility for the fi nal 
product rests with the fi ve members of the editorial team. However, since 2003, 
when the project was fi rst commissioned by Columbia University Press, we 
have been aided immeasurably by the contributions of a series of teacher-schol-
ars whose wisdom, expertise, suggestions, critiques, new writing, and new trans-
lations have graced the volume’s eventual form. 

 At the start of the process, we were guided by the insightful critiques of the 
second edition produced, as requested by Columbia University Press, by Wendy 
Doniger, Diana Eck, Robert P. Goldman, James G. Lochtefeld, Barbara Metcalf, 
Frances Pritchett, and Gauri Viswanathan. These helped to set the parameters 
of our evaluation of the strengths and weaknesses of the fi rst and second editions, 
as well as of the work that lay ahead of us. 

 While we discussed everything as a team, and made suggestions to each 
other as the work progressed, in the main the chapters were updated, rewritten, 
or produced  de novo  under the direction of individual members of the team: 
chapters 1, 8, and 9 by Ainslie T. Embree; chapters 2, 3, and 10 by Rachel Fell 
McDermott; chapters 4, 5, and 7 by Leonard A. Gordon; and chapter 6 by Dennis 
Dalton. New translations produced especially for this volume were done by Sumit 
Guha (chapters 1 and 2), J. E. Llewellyn (chapter 3), Sukhendu Ray and Bharati 
Ray (chapter 5), Pamela Lothspeich (chapter 5), Frances W. Pritchett (chapter 5), 

 Acknowledgments 



xxx       Acknowledgments

Rajan Krishnan (chapter 6), Jyotirmoy Datta (chapter 7), and Rachel Fell Mc-
Dermott (chapter 10). We are also grateful to Anisuzzaman, who wrote a short 
comment on secularism especially for chapter 10. 

 Special thanks from the other members of the editorial team go to Frances W. 
Pritchett, who created a  Sources  website that will accompany the printed text as 
an online resource. We are pleased to include original artwork by Venantius J. 
Pinto who drew images that begin each chapter. 

 In early December 2005 we presented a progress report on the project at a 
conference at Santa Barbara, hosted by Gurinder Singh Mann. We are grateful 
to the participants for their comments and suggestions. 

 We have received advice from the following people, who have graciously 
lent their time and knowledge to this endeavor: Gurinder Singh Mann, who 
helped us with the Sikh sources in chapters 1 and 7; Brian Hatcher, whose knowl-
edge of the colonial period has enhanced chapters 2–4; Rosalind O’Hanlon, 
who read over the introductions for chapters 4 and 5; Partha Mitter, who sug-
gested sources relevant to art and nationalism; Kamala Visveswaran, who rec-
ommended sources for chapter 6; Matthew H. Baxter, who offered advice on 
the Periyar selections in chapter 6; Veena Oldenburg, who provided insights 
into chapter 8; Hasan-Askari Rizvi, who greatly assisted Ainslie Embree in 
editing chapter 9; Philip Oldenburg, who suggested important improvements to 
chapters 8 and 9; David Lelyveld and Barbara Metcalf, who gave us advice 
throughout on aspects relating to Islamic sources; Clinton Seely, Rounaq Ja-
han, and the late Joseph O’Connell, who suggested valuable materials for 
chapter 10; Judith Walsh, who did a close reading of the entire manuscript; and 
Partha Chatterjee and Ayesha Jalal, who gave helpful suggestions. 

 We also wish to thank the six anonymous reviewers of the manuscript, whose 
detailed, pages-long comments helped us in our last stages of revision, and Stoyan 
Stoyanov, the editorial assistant for chapter 6. 

 We are grateful to William Theodore de Bary, who recommended that Co-
lumbia University Press commission a third edition of the  Sources . Indeed, this 
project would not have been possible but for the vision, patience, and calm 
oversight of Jennifer Crewe and her team at the press: Anne McCoy, Leslie R. 
Kriesel, Milenda Lee, Kerri Cox Sullivan, Kathryn Schell, and Do Mi Stauber. 

 Finally, the fi ve of us want to thank each other—for the intellectual camara-
derie that has made the process of creating this sourcebook both mutually edu-
cational and thoroughly enjoyable. 

 Rachel Fell McDermott 
 Leonard A. Gordon 
 Ainslie T. Embree 
 Frances W. Pritchett 
 Dennis Dalton 



 Two sets of rules govern the presentation of this third edition of the  Sources of 
Indian Traditions . First, the editors have left completely intact the spelling con-
ventions of the published translations utilized in the source excerpts. In other 
words, while acknowledging the potential confusion arising from the bewilder-
ing array of possible spellings, especially of proper names, we have made no at-
tempt to standardize across the primary source material, believing that such 
interference would compromise the integrity of the sources. Where we our-
selves have done the translating, we have chosen to follow conventions recog-
nized by translators of the vernacular language in question. 

 The chapter introductions and headnotes, however, which have been writ-
ten by the volume editors, are crafted according to the following rules: 

 • Our use of diacritics is light. We have maintained the distinction between 
long and short vowels  a / a ,  i / i , and  u / u , but have not tried to differentiate ret-
rofl ex and dental consonants (for example, we write  sh  for  q  and  r  ,  so 
“Krishna,” not “K\rna”). In rendering Muslim names we have opted for sim-
plicity where possible, and have favored certain modern standard Urdu 
forms over others; in almost all cases we have dropped the �ayn. 

 • Proper names of people are almost always rendered without diacritics and in 
an Anglicized form that corresponds to the spelling, if such exists, used by the 
person in question (“Tagore” rather than “Thakur,” “Aurobindo Ghose” rather 

 A  Note on Transliteration 
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than “Arabinda Ghosh”). When there were choices available, we favored 
certain standard Urdu forms over others—for example, “Sayyid” over “Syed,” 
and “Muhammad” over “Mohammad” or “Mohamed.” 

 • Place names are rendered without diacritics and in the form in which they 
would have been spelled during the period being described. So, for in-
stance, “Calcutta” changes to “Kolkata” in our prose when we are describ-
ing events or selections after 2000, “Bombay” to “Mumbai” after 1995, 
“Burma” to “Myanmar” after 1989, “Ceylon” to “Sri Lanka” after 1972, and 
“Dacca” to “Dhaka” after 1971. We have also chosen “Poona,” “Punjab,” 
and “Banaras,” to be more faithful to the spellings of the majority of the 
years under review. 

 • Proper names of Hindu deities are spelled using initial capitals, Roman font, 
and diacritic marks. We spell such names according to Sanskritic conven-
tion (usually with a fi nal  a ), unless we are writing about a regional language 
that does not use the fi nal  a . So, for instance, in Sanskrit “Mahakala” would 
have a fi nal  a , but in Bengali it does not. 

 • The names of groups, defi ned by religion, caste, or political affi liation; the 
names of months; and the names of festivals are all capitalized and rendered 
without italics or diacritics. 

 • Some terms, such as “ahimsa,” “ashram,” “dharma,” “durbar,” “fatwa,” “ha-
dith,” “jihad,” “satyagraha,” and “ulema,” among others, are treated as Eng-
lish words, in which case they are spelled in the lower case, without diacritics 
or italics. Other, less commonly recognized terms are spelled with diacritics, 
typically in the lower case, with italics. 

 • Titles of poems or songs, as well as slogans, are rendered with diacritics, but 
in Roman, and with quotation marks (e.g., “Amar Bhaier Rakte Rangano”); 
titles of journals, newspapers, or magazines are given in italics and without 
quotation marks, but with diacritics, if necessary (e.g.,  Bande Mataram ). All 
texts to which we refer in our prose are spelled with italics and diacritics, un-
less they are part of a generic category, like the Dharmashastras, Smritis, 
Upanishads, or Vedas (e.g.,  Ibratn  a  ma ,  Adi Granth ,  Stri Purush Tulana , and 
 T  a  r  i  kh Kh  afi Kha  n ). 

 • Generic titles—such as “chief minister,” “diwan,” “guru,” “imam,” nawab,” 
and “prime minister”—are capitalized only when attached to proper names. 
“Viceroy,” always capitalized, is an exception. Due to Jinnah’s importance in 
the volume, and the number of authors who write about him, his honorifi c 
title, “Leader of the People,” is spelled in many different ways. When we re-
fer to him in our prose, however, we render his title “Quaid-e Azam.” 

 • Bengali (not “Bangla”) and Panjabi (not “Punjabi”) are languages (a “Pun-
jabi,” in this volume, is a person from the Punjab). 

 • Finally, we follow Indian convention in writing “Centre,” not “Center,” 
when referring to the central government in New Delhi. 



 1556–1605 Mughal Empire is put on a fi rm footing by Akbar 
 1599 British East India Company founded 
 1605–1627 Reign of Akbar’s son Jahangir 
 1628–1658 Reign of Jahangir’s son Shah Jahan 
 1641 Foundation of Fort Saint George, Madras 
 1658–1707 Reign of Shah Jahan’s son Aurangzeb 
 1654 Shivaji proclaims himself an independent king of the Marathas in 

Maharashtra; dies in 1680 
 1665 Bombay handed over to East India Company 
 1690 Founding of Calcutta 
 1707 Beginning of decline of centralized Mughal control after Aurang-

zeb’s death 
 1708 Assassination of the last Sikh Guru, Guru Govind Singh 
 1738–1739 Sack of Delhi by the Persian Nadir Shah 
 1748–1752 Attacks on the Panjab by the Afghan Ahmad Shah Durrani 
 1752 Marathas gain control of Delhi 
 1757 Battle of Plassey 
 1761 Defeat of the Maratha armies in 1761 at Panipat, north of Delhi, by 

Ahmad Shah Durrani 
 1765 East India Company acquires the diwani of Bengal by imperial 

fi rman 

 Chronology 
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 1773 Through the 1773 Regulating Act, British Parliament begins closer 
supervision of the East India Company 

 1773–1784 Warren Hastings becomes the fi rst governor-general of Fort Wil-
liam, and hence of the East India Company, in Bengal 

 1773 Sannyasi Uprising 
 1784 Founding of the Asiatic Society by Sir William Jones, judge of the 

High Court of Calcutta 
 1793 The “Permanent Settlement” in Bengal; charter of East India 

Company renewed 
 1799 Defeat of Tipu Sultan, Mysore 
 1800 Founding of Fort William College, Calcutta 
 1800 William Carey founds the Serampore Mission Press 
 1809 Haileybury College founded in England to train East India Com-

pany cadets 
 1813 Charter of East India Company renewed; ban on missionaries lifted; 

British and American missionaries enter India 
 1816 Hindu College founded 
 1818 British Baptists establish college at Serampore 
 1818 Defeat of the Peshwa’s government: British take Maharashtra, end-

ing resistance to British rule in western and central India 
 1828 Rammohan Roy founds the Brahmo Sabha 
 1829 Sati criminalized 
 1833 Charter of East India Company renewed; monopoly on trade 

abolished 
 1835 Macaulay’s Minute on Education; Gov.-Gen. Bentinck is pressured 

to substitute English for Persian as the offi cial language of 
government 

 1848 Dalhousie introduces the Doctrine of Lapse as a means to annex 
territories of rulers without blood successors 

 1849 Defeat of Sikhs and annexation of the Panjab 
 1853 Last renewal of charter of East India Company; fi rst railway and 

telegraph 
 1856 Passage of the Hindu Widow Remarriage Bill 
 1857 Mutinies of Indian troops and civil uprisings in north and central 

India 
 1858 Defeat of the uprising; Proclamation of Queen Victoria; abolition 

of the East India Company; India to be ruled by the British gov-
ernment, with a secretary of state for India as member of the 
cabinet in London and a viceroy-cum-governor-general under 
him, ruling on the ground in India 

 1862 Bahadur Shah, last Mughal emperor, dies in Burma, after being 
exiled there in 1858 

 1866 Founding of the Deobandi Reform Movement and Deoband Is-
lamic School 
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 1867 Founding of the Prarthana Samaj in Poona/Bombay 
 1875 Swami Dayananda founds the Arya Samaj in Bombay; H. P. Bla-

vatsky, Henry Steel Olcott, and William Quan Judge form the 
Theosophical Society; Sir Sayyid Ahmad Khan founds the Mo-
hammedan Anglo-Oriental College at Aligarh 

 1876 Indian Association of Bengal founded by Surendranath Banerjea 
and others 

 1877 Queen Victoria proclaimed “Empress of India” 
 1885 Indian National Congress inaugurated in Bombay 
 1887 M. G. Ranade founds the Indian National Social Conference 
 1892 Indian Councils Act provides for additional members in all coun-

cils, supreme and provincial, and allows the governor-general 
and provincial governors to appoint Indians 

 1893 Swami Vivekananda sails to the United States and addresses the 
World Parliament of Religions in Chicago; Mohandas Karam-
chand Gandhi begins twenty-one years’ work as lawyer and later 
leader of the Indian community in South Africa; B. G. Tilak 
reshapes the Ganesh festival into a mass event in Maharashtra, 
bringing political and religious elements together 

 1897 B. G. Tilak leads resistance to bubonic plague regulations, which 
provides impetus for individual acts of violence and his imprison-
ment for sedition 

 1905 First Partition of Bengal, under Lord Curzon, sets off Swadeshi 
Movement, with “Bande Mataram,” from Bankim Chandra 
Chatterji’s novel    A  nandamath , its political anthem; fi rst mass 
demonstrations 

 1906 Muslim League founded in Dacca 
 1907 Schism of the Moderates and Extremists in the Indian National 

Congress; Aurobindo Ghose, an extremist leader, writes “The 
Doctrine of Passive Resistance”  

 1909 League’s demand for separate electorates granted in the Govern-
ment of India Act, or Morley-Minto Reforms 

 1911 Partition of Bengal revoked; transfer of India’s capital from Cal-
cutta to Delhi 

 1913 Rabindranath Tagore awarded the Nobel Prize in Literature for 
 Gitanjali  

 1914 Ottomans decide to enter World War I on the side of Germany and 
Austria-Hungary 

 1915 Hindu Mahasabha founded 
 1916 Muhammad Ali Jinnah and B. G. Tilak work out the Congress–

League, or Lucknow, Pact, a united constitutional demand for 
India’s self-government 

 1919 Rowlatt Bills, calling for continuation of wartime repression; Mon-
tagu-Chelmsford Reforms, or Government of India Act, provides 
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for dyarchy and a bicameral legislature; Jallianwala Bagh mas-
sacre in Amritsar 

 1919–1924 Khilafat Movement, led by the Ali brothers (Muhammad and 
Shaukat Ali) and Maulana Abul Kalam Azad 

 1919 Gandhi begins Non-Cooperation Movement 
 1922 Indian policemen burned to death at Chauri Chaura; Gandhi calls 

off the Non-Cooperation Movement and is imprisoned until 
1924 for sedition 

 1923 C. R. Das and his Swaraj Party broker the Bengal Pact, with Mus-
lims receiving a large percentage of positions until they reach 
parity with their share of the Bengali population 

 1924 New Turkish government abolishes the institution of the 
caliphate 

 1925 Periyar founds the “Self-Respect Movement”; the Rashtriya Sway-
amsevak Sangh (RSS) formed 

 1928 (Motilal) Nehru Report calls for joint electorates and is rejected by 
Jinnah and the Muslim League; non-violent tax resistance in 
Bardoli 

 1930 Gandhi’s Salt March and arrest 
 1931 Gandhi released from jail; Gandhi–Irwin Pact; Gandhi at the 

Round Table Conferences in London; Gandhi returns, resumes 
non-cooperation, and is imprisoned again 

 1932 The Communal Award grants separate electorates to many com-
munities, including Untouchables; in prison, Gandhi fasts in pro-
test of the Communal Award, leading to the compromise Poona 
Pact 

 1934 Gandhi released from prison; Jayaprakash Narayan and other left-
ists found the Congress Socialist Party, which works within the 
Congress 

 1935 Government of India Act brings provincial autonomy and the pos-
sibility of an Indian government at the center 

 1936–1937 Provincial legislative and assembly elections; poor showing of 
Muslim League; Congress forms governments in seven Indian 
provinces 

 1939 Congress provincial governments resign in protest over not being 
consulted when Britain declares India at war with Germany; 
Jinnah describes this as a “day of deliverance” 

 1940 Individual Congress members undertake acts of satyagraha; Lahore 
Resolution formulates the Pakistan demand 

 1941 Jamaat-e Islami founded in Lahore by Sayyid Abul Ala Maududi; 
Subhas Chandra Bose leaves India for Germany 

 1942 Cripps Mission negotiations fail to bring Indian political organi-
zations into the government and hence the war effort; August 
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uprising against the government by nationalists suppressed by 
the Raj 

 1943 C. Rajagopalachari proposes his “Rajaji Formula” for boundaries 
cutting through provinces for maximum groupings of Muslim 
and non-Muslim population; Subhas Chandra Bose revives the 
Indian National Army (INA) and forms the Provisional Govern-
ment of Azad Hind 

 1944 The INA takes part in the Japanese invasion of India 
 1945–1946 War ends with Japanese and INA defeated; provincial elections for 

legislative assemblies; the Muslim League sweeps most of the 
reserved Muslim seats, while Congress wins most of the non-
Muslim constituencies 

 1946 New Labour government in Britain under Clement Attlee pledges 
to free India; Cabinet Mission Plan for possible grouping of 
provinces in independent India, ultimately rejected by the 
Congress and Muslim League; Muslim League’s Direct Action 
Day sets off large-scale riots in Calcutta; formation by Viceroy 
Wavell of an interim government with Nehru as prime minister, 
Patel as deputy prime minister, and later Liaqat Ali Khan as fi -
nance minister 

 1947 Mountbatten appointed last British viceroy of India; Suhrawardy 
and Sarat Bose raise the slogan of an undivided sovereign Ben-
gal, but fail to gain support; Partition agreed to by Congress and 
Muslim League; India Independence Act passed; India, under 
Prime Minster Jawaharlal Nehru, and Pakistan, under Governor-
General Muhammad Ali Jinnah, become independent nations; 
Gandhi fasts in Calcutta for Hindu–Muslim unity 

 1948 Gandhi fasts again for communal unity in New Delhi, provoking 
his assassination by Hindu extremist Godse; Jinnah dies in 
Karachi 

 1948–1951 Telangana rebellion in Andhra Pradesh 
 1949 Pakistani prime minister Liaquat Ali Khan moves the Objectives 

Resolution, directing that Islam be the guiding force in Paki-
stan’s political life; ratifi cation of the Indian Constitution 

 1950 India becomes an independent republic but remains within the 
Commonwealth 

 1951 Prime Minister Liaquat Ali Khan assassinated 
 1952 Bengali language riots in East Pakistan; First Five-Year Plan im-

plemented in India 
 1953 Formation by Fazlul Huq, Huseyn Suhrawardy, and Maulana 

Bhashani of the United Front Party in East Pakistan, with a 
21-point program 

 1954 Release of the Munir Report 
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 1955 Pakistan Act of 1955 consolidates all provinces, the capital, former 
princely states, and tribal areas into “One Unit,” a move seen as 
the abrogation of provincial autonomy in East Pakistan 

 1956 Constituent Assembly of Pakistan enacts the nation’s fi rst constitu-
tion; Awami League invited to form coalition government in 
Karachi, with Suhrawardy as prime minister; Ambedkar coverts 
to Buddhism, taking much of the Mahar community with him; 
Report of the States Reorganization Commission in India re-
aligns state boundaries, creating Andhra Pradesh 

 1958 Pakistani president Iskander Mirza dismisses Suhrawardy and the 
Awami League government, abrogates the constitution of 1956, 
and gives power to the army under Field Marshall Ayub Khan, 
who places the country under forty-four months of martial law 

 1962 India’s defeat by China in border war; Ayub Khan enacts a new 
constitution in which all power is vested in him as president 

 1964 Death of Prime Minister Nehru; Lal Bahadur Shastri succeeds 
him 

 1965 Ayub Khan leads Pakistan into war with India over Kashmir 
 1966 Shastri dies; Indira Gandhi becomes prime minister of India; 

Sheikh Mujibur Rahman, leader of the Awami League in East 
Pakistan, demands his “Six Points,” including autonomy for East 
Pakistan 

 1967–1975 Naxalite uprisings in West Bengal and Andhra Pradesh 
 1969–1971 Yahya Khan succeeds Ayub Khan as head of a military government 

in Pakistan; in Pakistan elections, Awami League wins majority, 
while Pakistan People’s Party (PPP) wins most seats in West Paki-
stan; negotiations between Awami League and Yahya Khan fail  

 1971 Pakistani army’s attempts to crush resistance in East Pakistan; gue-
rilla warfare by Bengali resisters; India enters on the side of East 
Pakistan; an independent Bangladesh secedes from Pakistan; 
Z. A. Bhutto becomes prime minister of Pakistan and Sheikh 
Mujib prime minister of Bangladesh 

 1971–1977 Civilian administration in Pakistan under PPP leader Zulfi kar Ali 
Bhutto 

 1972 First Constitution of Bangladesh passed by the Constituent 
Assembly 

 1974 Prime Minister Indira Gandhi presides over tests of the fi rst Indian 
nuclear weapons 

 1974–1975 Sheikh Mujib declares a state of emergency in Bangladesh and 
amends the Constitution 

 1975 Sheikh Mujib assassinated in Bangladesh; Ziaur Rahman takes 
over as military dictator 

 1975–1977 “Emergency” declared in India by Indira Gandhi 
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 1977 Janata coalition wins elections in India; Bhutto toppled in Paki-
stan by General Muhammad Zia-ul-Haq, who comes to power 
in Pakistan as “Chief Martial Law Administrator”; Ziaur Rah-
man introduces changes to the Bangladeshi Constitution, re-
placing secularism with Islam 

 1979 Promulgation of the Hudood Ordinances in Pakistan, fi rst laws 
introduced by Zia-ul-Haq in the process of Islamization; Zulfi kar 
Ali Bhutto tried and executed by military government of Pakistan 

 1980 Formation in India of the Bharatiya Janata Party (BJP) from the 
Jana Sangh; Congress (I) Party wins elections; Indira Gandhi 
again becomes prime minister 

 1981 Ziaur Rahman assassinated in Bangladesh 
 1982 Hossain Ershad comes to power in Bangladesh 
 1984 Jarnail Singh Bhindranwale occupies the Golden Temple in his 

bid to force India to create a state for Sikhs to be called “Kha-
listan”; the Indian army launches Operation Bluestar to rout 
him; Indira Gandhi assassinated; anti-Sikh riots in India; Rajiv 
Gandhi becomes prime minister 

 1987 Ershad declares a state of emergency in Bangladesh 
 1988 Ershad gets the Eighth Amendment to the Bangladeshi Constitu-

tion passed into law, whereby Islam is declared the state reli-
gion; General Zia of Pakistan killed in an air crash; Benazir 
Bhutto, head of the PPP, becomes prime minister 

 1990 Nawaz Sharif, head of Pakistan Muslim League, elected prime 
minister of Pakistan; violence in India against the Mandal 
Commission Report 

 1991 Khaleda Zia, head of the Bangladesh National Party, elected 
prime minister of Bangladesh; assassination of Rajiv Gandhi; 
P. V. Narasimha Rao becomes prime minister of India; “liberal-
ization” of Indian economy under Finance Minister Manmo-
han Singh 

 1992 Babri Masjid controversy in Ayodhya, India: demolition of mosque 
and serious communal rioting 

 1993 Benazir Bhutto elected prime minister in Pakistan for a second time 
 1995 BJP gains in provincial elections in India 
 1996 Sheikh Hasina Wajed, head of the Awami League, elected prime 

minister of Bangladesh 
 1998 BJP wins elections and forms government at the Center, with A. B. 

Vajpayee as prime minister; Vajpayee announces successful test-
ing of nuclear weapons in India; Prime Minister Nawaz Sharif 
announces the same for Pakistan 

 1999 Kargil clash between forces of India and Pakistan; military coup in 
Pakistan: General Pervez Musharraf arrests Nawaz Sharif 
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 2001 Khaleda Zia, head of the Bangladesh National Party, elected 
prime minister of Bangladesh; Gujarat earthquakes; Islamic ter-
rorists destroy New York World Trade Center, and others attack 
the Indian Parliament building 

 2002 Gujarat riots and killing of many Muslims; UN forces composed 
mostly of US military invade Afghanistan with aid of Pakistan; 
greatly increased US aid to Pakistan 

 2004 Congress wins Indian elections; Manmohan Singh becomes 
prime minister 

 2005 US president George Bush and Indian prime minister Manmohan 
Singh agree to expand cooperation in civilian nuclear activities 

 2006–2007 Bangladesh elections aborted due to allegations of bias by the care-
taker government; Fakhruddin Ahmed declares state of emer-
gency and vows to root out corruption; Khaleda Zia and Sheikh 
Hasina both arrested 

 2007 Pratibha Patil fi rst woman elected president in India; former Paki-
stani prime minister Benazir Bhutto assassinated 

 2008 PPP wins majority votes to form alliance with Pakistan Muslim 
League(N); Yousaf Gilani elected prime minister; Pervez Mush-
arraf resigns as president; Asif Ali Zardari, husband of deceased 
Benazir Bhutto, elected president; November terrorist attack on 
Mumbai; Sheikh Hasina elected prime minister of Bangladesh 

 2009 Congress wins elections in India and forms coalition government; 
Pakistani Taliban carry out terrorist attacks in Pakistan 

 2010 Maoist rebels threaten many rural Indian districts; terrorist attacks 
continue in Pakistan, especially upon Shi’ite and Ahmadiya 
minorities 
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 India at the Time of the Mughal Empire, after Robert Wilkinson’s 1815 
Reconstruction 



 In a wide-ranging survey, the Indian historian K. K. Datta noted in 1977 that 
in much historical writing the eighteenth century emerges as “an inglorious 
period in the history of India,” depicting the country as subjected to “dreadful 
political turmoil, social disorder and confusion and a grievous economic de-
cline.” 1  The sources for this judgment, however, were largely members of the 
old elites who had suffered from the changes that were taking place, foreign 
observers unfamiliar with the country, or members of the British ruling class in 
the nineteenth century who wanted to contrast the dire conditions of India un-
der the old rulers with what they believed were the improvements that had 
taken place under their rule. This view also refl ected the accepted interpreta-
tion of Muslim rule in India—accepted not only by the British rulers but also by 
Hindu nationalists, who pictured the golden age of India as destroyed by Mus-
lim invaders. 

 Recent historical writings by South Asian and Western scholars have noted 
that the dark picture of the eighteenth century tended to focus on politics 
in  North India and Bengal, ignoring the remarkable social and economic 
changes taking place in other parts of the country. Thus a careful study of the 
economic history of the century by Tapan Raychaudhuri can conclude that 
“imperial decay was in fact compensated for to some extent by the prosperity 
of the new provincial kingdoms and the emergence of new centers of trade 
and industry.” 2  

 Chapter 1 

 The Eighteenth Century 

 Ferment and Change 



2       The Eighteenth Century:  Ferment and Change

 The selections in this chapter suggest that some prominent features of In-
dian society, as surveyed in volume 1, survived and adjusted to the massive politi-
cal, economic, and intellectual changes that took place after 1700. The sources 
that we have drawn upon to illustrate these aspects of Indian life are largely liter-
ary, which results in little attention to the rich artistic life of the times, such as 
the many important schools of painting that fl ourished in the eighteenth cen-
tury, and the abundant variety of “folk” traditions. 

 A problem of nomenclature arises in identifying the two great civilizations 
that interacted in India in the eighteenth century, because writers both foreign 
and Indian have tended to label them as “Hindu” and “Islamic.” We have endeav-
ored to stress that each of these designations covers a very wide (and also over-
lapping) spectrum of beliefs and behavior; and they are used here more or less 
as in the Indian Constitution, Articles 25 to 30, to designate self-identifi ed groups 
claiming certain characteristics not shared with others. 

 The wide variety of life in eighteenth-century India cannot be arranged in 
any very satisfactory pattern, but at least fi ve general historical trends, all closely 
related to each other, can be identifi ed as characterizing the century, all of 
which remain part of the legacy of the nations of South Asia in the twenty-fi rst 
century. Of the fi ve, the reorganization of political power was the most obvious: 
it is marked by the decline of the Mughal Empire and its replacement by strong 
regional kingdoms, often under former Mughal governors. The second was the 
emergence of local groups that had formerly been subservient to the power of 
the imperial center or to the provincial governor; during the period of Mughal 
disorganization, when changes in the balance of power were experienced and 
manipulated after the death of Aurangzeb in 1707, many local groups were suc-
cessful for the fi rst time in gaining some autonomy. A third aspect of political 
change entailed the growing resistance of peasant and tribal groups to external 
authorities. A fourth trend was the devotional and intellectual creativity within 
both Hindu and Islamic religious communities, which is of special interest and 
importance since it links the past with later developments. The fi fth was the 
intrusion of European political, economic, and cultural power into the subcon-
tinent in the last decades of the eighteenth century in greater strength than in 
any previous period, and in ways that helped to shape modern India. 

 THE REORGANIZATION OF POLITICAL POWER 

 In the eighteenth century, the governors of the Mughal provinces, or  sub  a s ,  
became virtually independent rulers, but without formally rebelling against the 
Mughal emperor; thus they preserved for themselves a symbol of legitimacy. 
These major centers of political power, as well as many smaller ones, largely 
replicated the cultural and administrative styles of the old Mughal capitals of 
Delhi and Agra. A salient feature of the reorganization of political power was 
the diffusion of both economic and cultural control to these centers, releasing 



The Eighteenth Century: Ferment and Change       3

new energies that built up new political institutions and weakened old ones. 
Bengal and Hyderabad are two examples of this process. 

 In other areas, political power passed to groups with roots in the older tradi-
tional cultures of India who had also been important participants in the Mughal 
power structures and had adopted them for their own use. The most powerful of 
these were the Marathas, centered in what is now the state of Maharashtra, who 
controlled much of western and central India as far north as Delhi and territories 
as far south as Thanjavur (Tanjore). At the end of the eighteenth century they 
posed the main challenge to British expansion; although they were defeated as 
a military power in 1818, they became a powerful element in the formation of 
the Indian nationalist movement. 

 In the Punjab, the Sikhs, a group defi ned both by regional political identity 
and by religion, as noted in volume 1, in the eighteenth century under a num-
ber of chieftains ousted the Mughal authorities in numerous areas, establishing 
their own rule. During this period the Sikhs evolved the distinctive symbols of 
their religious identity, embodied in the special garb of the Khalsa, the order 
instituted, according to Sikh traditions, by Guru Govind Singh in 1699 to estab-
lish Sikh identity and to unite them into a political power. Under their very able 
leader Ranjit Singh (1780–1839), they founded a kingdom that dominated the 
Punjab from 1799 to 1849. 

 In Rajasthan, the courts of descendants of the ancient chiefs of the region, as 
well as rulers of small Himalayan kingdoms governed by Rajputs, became cen-
ters of religion and remarkable schools of painting, music, and religious poetry. 
Although they never became a political force comparable to the Marathas or the 
Sikhs, they self-consciously preserved and patronized a vision of their own tra-
ditional culture. 

 In the south, where Mughal rule had been the weakest, regional chieftains, 
with historical roots as military chieftains and landlords ,  asserted their author-
ity. At the great Hindu temples of the south, as well as at the courts of the rulers, 
sculpture, painting, and music fl ourished throughout the century, closely allied 
with the devotional and ritual practices of both the Shaivite and Vaishnavite 
religious traditions. Many southern rulers asserted their genealogical relations 
with the great empires of the past, and the cultural continuities with the pre-
Islamic period are everywhere evident—in language, literature, religion, art, 
and architecture. By the end of the century the most powerful regional political 
power in the south was located in Mysore, whose Hindu rulers, the Wadiyar 
dynasty, traced their origins to the great Vijayanagar Empire. Their power was 
usurped by their Muslim general, Haidar Ali, in 1765. 

 Central to all regional kingdoms from the mid-sixteenth to the mid- 
eighteenth centuries was what has been called “military fi scalism,” that is, the 
extraction of tribute payments from local chiefs under threat of military action, 
in order to create income for the state. In the unstable environment of the 
period, especially under the spread of Maratha power from western and central 
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India, but also through the steady expansion of the English East India Com-
pany in the east and south, cash was needed to pay for a new style of army, 
comprised chiefl y of infantry groups who rose to prominence with the im-
proved rate of fi ring and the longer range and accuracy of modern fi rearms. 
Such new military groups were supported by states with increased administra-
tive depth and newly important roles for bankers and money-lending. 

 In addition to the political reorganization associated with indigenous powers, 
eighteenth-century India was subjected to intrusion from groups outside the sub-
continent. Two of these, led by the Persian Nadir Shah in 1738–1739 and the Af-
ghan Ahmad Shah Durrani in 1748–1752, caused terrible suffering in the Punjab 
and Delhi, and weakened the power of the Mughal emperor. Ultimately, however, 
it was the British who, through their East India Company and its participation in 
Indian political life, had far more lasting infl uence. Although the Portuguese had 
established their colony at Goa at the beginning of the sixteenth century—defeat-
ing local kings, engaging in repeated wars with the Marathas and the Deccan sul-
tanate, and subsequently promulgating repressive religious policies of conversion—
by the eighteenth century they had ceased to be major actors. The French and the 
Dutch had small trading centers on the coast but lost out to the British, who by the 
end of the eighteenth century had begun the transition from being traders to be-
coming successors to the Mughals and rulers of an Indian empire. At the end of 
the eighteenth century they began to reorganize the political landscape. 

 Aurangzeb: Letters to His Sons 
 When Aurangzeb, the last of the great Mughal emperors, was dying in 1707 at the age 
of ninety in the Deccan, still at war with the Marathas and other rebels, he is said to 
have written these letters to his sons, fi lled with foreboding about the fate of the em-
pire. He tried to divide the empire among them, but as usual a war for the succession 
broke out. One son, Bahadur Shah, defeated the other two, but he was already an old 
man and died in 1712. Another war for the succession was followed by uprisings among 
the Marathas and the Sikhs, as well as palace intrigues that further weakened the im-
perial institution. The second of Aurangzeb’s letters, to Prince Kam Bakhsh, indicates 
that Aurangzeb, near death, was thinking about Dara Shikoh, the brother whom he 
had killed nearly a half-century earlier. 

 These two letters are not part of Iradat Khan’s actual text (see more on Iradat Khan 
below), but have been inserted by the translator with the following note: “It may not 
be amiss to insert here two letters written by Aulumgeer to his sons, Azim Shaw and 
Kaum Buksh, a few days before his death” (p. 7). All annotations in parentheses are 
those of the translator. 

  To Shaw Azim Shaw:  “Health to thee! My heart is near thee. Old age has ar-
rived: weakness subdues me, and strength has forsaken all my members. I came 
a stranger into this world, and a stranger I depart. I know nothing of myself, 
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what I am, and for what I am destined. The instant which passed in power, hath 
left only sorrow behind it. I have not been the guardian and protector of the 
empire. My valuable time has been passed vainly. . . . My son (Kaum Buksh), 
though gone towards Beejapore, is still near; and thou, my son, are yet nearer. . . . 
The camp and followers, helpless and alarmed, are like myself, full of affl iction, 
restless as the quicksilver. Separated from their lord, they know not if they have 
a master or not. I brought nothing into this world, and, except the infi rmities of 
man, carry nothing out. I have a dread for my salvation, and with what torments 
I may be punished. Though I have strong reliance on the mercies and bounty of 
God, yet, regarding my actions, fear will not quit me. . . . Though Providence 
will protect the camp, yet, regarding appearances, the endeavours of my sons 
are indispensably incumbent.” 

  To Kaum Buksh:  “My son, nearest to my heart. Though in the height of my 
power, and by God’s permission, I gave you advice, and took with you the great-
est pains, yet, as it was not the divine will, you did not attend with the ears of 
compliance. Now I depart a stranger, and lament my own insignifi cance, what 
does it profi t me? . . . My fears for the camp and followers are great; but alas! 
I know not myself. My back is bent with weakness, and my feet have lost the 
power of motion. . . . I have committed numerous crimes, and know not with 
what punishments I may be seized. . . . Though the Protector of mankind will 
guard the camp, yet care is also incumbent on the faithful, and my sons. When 
I was alive no care was taken; and now I am gone, the consequence may be 
guessed. The guardianship of a people is the trust by God committed to 
my sons. . . . The domestics and courtiers, however deceitful, yet must not be 
ill-treated. . . . The complaints of the unpaid troops are as before. Dara Shek-
koh, though of much judgment and good understanding, settled large pensions 
on his people, but paid them ill, and they were ever discontented. I am going. 
Whatever good or evil I have done, it was for you.” 

 [Scott,  A Translation of the Memoirs of Eradut Khan, A Nobleman of Hindostan, 
containing interesting anecdotes of the Emperor Alamgeer Aurangzebe and of his 

successors Shaw Aulum and Jehaundar Shaw; in which are displayed the causes of the 
very precipitate decline of the Mogul Empire in India , trans. [from the Persian] by 

Jonathan Scott, Captain in the service of the Honourable East India Company 
and Private Persian Translator to Warren Hastings, late Governor-General

of Bengal, &c &c. &c. (London: John Stockdale, 1786), 8–9.] 

 Shah Wali Allah: The Urgency 
of Political Instability 

 Shah Wali Allah of Delhi (1703–1762) was a Sufi  of the Naqshbandi order who was 
concerned with the decline of Islamic power in India, which he attributed to political 
and especially social disunity. This disunity, he felt, manifested itself in what was 
perceived by his contemporaries as irreconcilably competing schools of jurisprudence 
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and of traditional hadith scholarship, and even in competition among Sufi  orders. 
Most of his works are dedicated to the intellectual pursuit of synthesizing and harmo-
nizing difference; he felt that scholars—and indeed the entire believing community—
had a duty to bring about social revival and interschool reconciliation. To this end, he 
translated the Quran into Persian, wrote Quranic commentaries, authored treatises 
on the hadiths, and composed works on scholastic theology and jurisprudence. Follow-
ing the methods of Shaikh Ahmad Sirhindi (d. 1624), he attempted to show that Sufi sm 
was wholly in accord with traditional Islam. At the same time, he argued that confl icts 
among the Sufi  orders could be solved in a way that would unite them to serve the cause 
of Muslim renewal in India. Finally, in this reassertion of Islam the Muslim ruler had a 
vital role to play: he should encourage and patronize Islamic learning and piety, and 
reclaim the administrative and economic power that had passed into the hands of Hin-
dus. There is little evidence for Shah Wali Allah’s infl uence in his own time, but he 
became a very important source for Islamic social and political thought in the nine-
teenth and twentieth centuries in India and Pakistan. 

 Shah Wali Allah witnessed a period of precipitous instability in North India after 
the death of Aurangzeb in 1707: during the remainder of Shah Wali Allah’s life, ten 
monarchs sat on the throne in Delhi; the Sikhs plundered the northwest from 1708 to 
1716, until they were driven back by the Mughals; the Marathas invaded the suburbs 
of Delhi in 1738, forcing the Mughals to cede territories to them; in 1739 Nadir Shah 
attacked Delhi; and in the 1740s, the Afghan Rohillas under Ahmad Shah Abdali 
(later Durrani), were also on the rise. At the Battle of Panipat in 1761, the Maratha 
forces were defeated by the Afghans, but then Abdali’s army mutinied, forcing him to 
retreat and ending hopes of a renewed Muslim power in Delhi. 

 The Role of the Islamic Ruler 

 In the 1750s, believing that the decline of Mughal political power and the spiritual 
decadence of Indian Islam were closely related and could only be countered through 
the internal unity of the Muslim community and the support of a Muslim ruler, Shah 
Wali Allah wrote a series of letters to various Muslim leaders, exhorting them either to 
strengthen the Mughal administration or to aid the Mughals in ousting threats to 
their empire. One such letter, to Ahmad Shah Abdali, urging him to invade India and 
reassert Muslim control over the Marathas and Jats, 3  is reproduced below. There is no 
evidence that the Afghan was infl uenced by the letter, for he had already made a num-
ber of raids into India, but it is a good indication of the way the theologian understood 
the relation between political power and religious faith. Although of minor impor-
tance in terms of Shah Wali Allah’s overall intellectual project, such letters to political 
personages were not uncommon from Sufi s of the Naqshbandi order, who spoke from 
their consciences about injustice and the need for good, stable government. 

 There has remained nothing of the sultanate except the name. Because the sit-
uation of the king’s soldiers has reached this extreme, one may infer to what end 
has come the ruin of the condition of city people who were on government 
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salary or merchants, etc. They have been gripped in various tyrannies and dif-
fi culties of making a living. Besides all this distress and poverty, they all became 
widowed, bewildered and propertyless when the force of Suraj Mal [a Hindu 
chieftain] and Safdar Jang [a Mughal governor of Awadh] attacked the Old City 
of Delhi. Then successive famines descended from the heavens. Altogether, 
this community of Muslims is to be pitied. At this time every tax and levy that 
is current in the imperial administration is in the hands of Hindus. There are 
no accountants or managers not of that sect. Whatever government or authority 
there is has been concentrated in their houses; whatever bankruptcy and 
wretchedness there is has fallen upon the Muslims. . . . 

 In this age there exists no king, apart from His Majesty [Ahmad Shah], who is 
a master of means and power, potent for the smashing of the unbelievers’ army, 
far-sighted and battle-tested. Consequently a prime obligation upon His Maj-
esty is to wage an Indian campaign, break the sway of the unbelieving Marathas 
and Jats, and rescue the weaknesses of the Muslims who are captive in the hand 
of the unbelievers. If the power of unbelief should remain at the same level 
(God forbid!), the Muslims will forget Islam; before much time passes, they will 
become a people who will not know Islam from unbelief. This too is a mighty 
trial: the power of preventing that is attainable for His Majesty alone, by the fa-
vor of the benefi cent God. . . . 

 In the name of Almighty God we ask that he expend effort avidly for a holy 
war against the unbelievers of this territory, so that in the presence of Almighty 
God a fi ne reward may be inscribed in His Majesty’s book of deeds, so his name 
may be recorded in the register of holy warriors . . . , so in the world innumerable 
foes may fall at the hand of the heroes ( ghazi )   of Islam, so Muslims may obtain 
rescue from the hand of the unbelievers. God forbid that this [campaign] 
should come to pass in the manner of Nadir Shah’s! He scattered the Muslims 
up and down and went away, leaving the Marathas and Jats safe and sound. 
Then the rule of the unbelievers gained strength, and the troops of Islam were 
dispersed. The sultanate of Delhi sank to the level of a boys’ game. . . . 

 The victory of Islam is the destiny of the entire community; so, wherever 
there is a Muslim, [the Muslim warrior-kings] will love him on a par with actual 
sons and brothers; and wherever there is a warlike unbeliever, they will be like 
raging lions. So it is necessary that, in these holy wars, the intention of reinforc-
ing Islam be fi xed in the mind. 

 [From Shah Wali-Ullah,  Siyasi Maktubat , ed. K. A. Nizami 
(Aligarh: 1950),   11–15, trans. C. Brunner.] 

 iradat khan: Decay at the Center 
of the Empire 

 Iradat Khan was the title given to a poet, Mirza Mubarak-Ullah, whose ancestors had 
been courtiers under the Mughals. Shortly before he died in 1716, Iradat Khan wrote 
a history of his times, from which this excerpt is taken. As he describes the palace 



8       The Eighteenth Century:  Ferment and Change

intrigues for control of the imperial offi ce, one senses power slipping away from the 
imperial institution. For Iradat Khan, the explanation of the weakness of the empire 
was the character of the contemptible emperor and the people around him.  

 The ruler of whom he speaks, Jahandar Shah, or Farrukh Siyar, ruled from 1713 
to 1719. 

 When Jehaundar Shaw, by the intrigues and support of the [chief noble] Zoolfec-
car Khan, had triumphed over his three brothers, and ascended the throne of 
empire without the fear or dread of a competitor, all the customs of time were 
changed. He was in himself a weak man, effeminately careful of his person, fond 
of ease, indolent, and totally ignorant of the arts of government. He had also 
blemishes and low vices unworthy of royalty, and unknown among his illustri-
ous ancestors. He made the vast empire of Hindostan an offering to the foolish 
whims of a public courtezan.  .  .  . The relations, friends and minions of the 
mistress, usurped absolute authority in the state; and high offi ces, great titles, 
and unreasonable grants from the Imperial domains, were showered profusely 
on beggarly musicians. Two crores [1 crore=10 million] of rupees annually were 
settled for the household expenses of the mistress only, exclusive of her cloaths 
and jewels. . . . Zoolfeccar Khan, seater, nay even creator of emperors, with such an 
image of humanity in his hands, became absolute, and so proud, that Pharaoh 
and Shudad could not have obtained admission to his threshold. He studied to 
ruin the most ancient families, inventing pretences to put them to death, or 
disgrace them, that he might plunder their possessions. . . . The minds of high 
and low, rich and poor, near or distant, friends or strangers, were turned against 
him, and wished his destruction. Hindoos and Mussulmans agreed in praying 
to Heaven for the fall of his power, night and day. Often does the midnight sigh 
of the widow ruin the riches of an hundred years. 

 [Scott,  A Translation of the Memoirs of Eradut Khan , 80–81.] 

 Rebelling Against the Mughals: The Sikhs 
 The Sikh tradition was founded in the Punjab by Nanak (1469–1539), always 
referred to by his followers as Guru Nanak. His teaching is found, along with 
that of his successors, in the collection known as the  Adi Granth , selections 
from which are given in volume 1. For Guru Nanak, God is eternal, unchang-
ing, beyond time, wholly apart from his creation. According to what is known as 
the root mantra, this message of Guru Nanak is that “the ancient truth, ageless 
truth, is also, now, truth. And Nanak says, It always will be truth.”  4  He gathered 
followers around him, and by the beginning of the seventeenth century they 
formed a sizable community in the Punjab that lived in some tension with the 
Mughal rulers because they were becoming “a state within a state,” following 
their revered leaders, Guru Nanak’s successors in the offi ce of Guru. As mem-
bers of a community with easily identifi ed symbols—uncut hair, distinctive 
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turbans, a sword, an iron bracelet, and shorts under their outer clothing—they 
emphasized their separateness. By the early eighteenth century they had be-
come identifi ed as militant enemies of the Mughals. The following selections 
suggest how they became rebels, feared and hated by the Mughals; but they 
perceived themselves as a community devoted to a religion of truth for which 
they were persecuted and which they had to defend. 

 muhammad qasim on Banda Bahadur’s  s ikh army 

 Hostility between the Sikhs and the Mughals was dramatized when the emperor 
Aurangzeb, alarmed at the growth and strength of the Sikh community, ordered the 
execution of Guru Tegh Bahadur, the ninth Guru, in 1675. His son and successor, 
Govind Singh, who is regarded by Sikhs as the last in the line instituted by Guru 
Nanak, was assassinated in 1708 in South India, probably by imperial order. Two of his 
sons had already been executed in the Punjab by the Mughals, and he had not named 
a successor, as had the previous nine Gurus. In this situation, the Sikhs chose a recent 
convert to Sikhism from a Hindu sect to go back to the Punjab and wreak vengeance 
on the Mughals. Renamed Banda, “slave” (that is, “slave of the truth”), he gathered an 
army of Sikh followers, sacking towns held by the Mughals and fi ghting so success-
fully against the Mughal armies that after fi ve years he controlled large areas of the 
Punjab. The Mughal authority managed to get an effective army together, and Banda 
and the Sikhs were defeated. Banda was captured in 1716, taken in chains to Delhi, 
and executed along with his fi ve-year-old son. A merchant of the East India Company, 
who was in Delhi at the time, reported that while a hundred Sikhs were being exe-
cuted every day not one of them apostasized from his religion.  

 This is the background of the following selections from the  Ibratnama , written in 
Persian by the historian Muhammad Qasim in 1723. It is remarkable for its praise of 
Guru Nanak and his religious teachings, along with demeaning references to Banda 
and his followers. Behind the conventions of Persian rhetoric, these excerpts suggest 
the increasing weakness of the imperial institution. Some of the passages have been 
rearranged to create a chronological sequence. 

 To give the main particulars: In old times in a particular year, there was a der-
vish by the name of Nanak, clothed in Reality, rooted in Knowledge, endowed 
with spiritual perfections, rising above physical repute and name. He regarded 
following the constraints of the threads of Infi delity as absolute Infi delity, and 
held full obedience to the faith of Islam as Islam. On the one hand, he con-
versed on the secret virtues of fast and prayer with [Muslim] mystics, scholars 
and learned men, and, on the other, went in step with the Veda-reading, Real-
ity-comprehending Brahmans. . . . [A]midst the mass of contradictory elements, 
he was in every way free from [matters of] peace-and-strife. . . . 

 In previous pages, it has been mentioned, that a false  Guru  [Banda], who, 
during the reign of His Late Majesty Emperor Bahadur Shah Ghazi, owing to 
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the weakness of the unachieving Rustam-dil [the imperial commander] and 
others, who had been slow in his pursuit, was able to wander about in the plains 
of ignominy and fl ee into the Northern Mountains. . . . 

 When the Imperial Camp was pitched in the . . . hunting ground of [Jahan-
gir] and [Shahjahan], that ill-fated falcon of a fox [Banda Bahadur] fl ed into the 
fort of Mukhlirpur  .  .  . [The Emperor], with relaxed mind, sat in luxury and 
comfort, while deputing the forces of the princes and nobles to storm the fort 
and kill the Infi dels. Young men exhibited bravery to the extent of their strength 
and power. But the stormy winds, destructive fl oods . . . and the bitterness of the 
cold rendered men and horses useless and weak.  .  .  . The period of the siege 
extended to two months. What stratagem and stroke did not come to that de-
ceitful deceiver [Banda]! At last owing to the disloyalty of some of the persons of 
the Imperial entrenchments, he made his luckless way in one direction, and 
going . . . to the hills of Jammu raised a tumult there. . . . 

 Now, owing to the good fortune of the victorious Emperor [Farrukh Siyar, 
1713–1719], the time of that ill-fated one was near. . . . 

 I, the writer of these warning-laden pages, was then by way of service, posted 
under the Deputy-Governor. . . . What bold actions were then seen from those 
doomed ones [the Sikhs]! Every day, twice or thrice, forty or fi fty of those black-
faced ones would come out [of their fort] and from outside carry back fodder 
for their animals. Every time men of this [Imperial] army . . . tried to stop them, 
they cut the Mughals down with arrows, muskets and short arms, and went 
on their way. . . . 

 But God’s mercy did not desert [the Mughals; they did not have to storm 
the fort]. . . . At last, owing to a number of causes, such as their confi nement, 
the maddening stench of carcasses and putrid matter, the exhaustion of their 
store of grain and their dying of starvation, those wicked infi dels came down to 
pleading with importunity and helplessness and made the offer that their base 
chief would [surrender] . . . 

 A fateful order was issued for the execution of the  Guru , his son, and the 
other sweepers [the Sikhs]. 

 [ 2Ibratnama,  trans. I. Habib in  Sikh History from Persian Sources: 
Translations of Major Texts,  ed. J. S. Grewal and Irfan Habib 

(New Delhi: Tulika, 2001), 111–112, 122–123, 125–127.]  

 the sikh religious code:
Lives of Discipline and Devotion 

 The Sikhs as pictured by their enemies may seem to bear no relation to the Sikhs as 
pictured in their own religious literature, which breathes a spirit of devotion. As with 
many religious traditions, however, the truth of one’s faith may become, in the eyes of 
one’s enemies, fanaticism and bigotry. Sikhism is defi ned by devotion to the Gurus, 
especially the originator of the community, Guru Nanak; by reverence for the scrip-
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ture, the  Granth Sahib ; and by adherence to a code of devotion, social behavior, and 
discipline.  

 The code of devotion is embodied in what is known as the  rahit , of which there are 
a number of versions, called  rahit-namas . A few excerpts are given from what is be-
lieved by scholars to be one of the earliest extant versions, the  Chaupa Singh Rahit-
nama ,   dating, according to some scholars, from early in the eighteenth century. Like 
many religious codes, it is intended to defi ne and identify the true believers, who ac-
cept the rigorous discipline of the faith. 

 By the grace of the Eternal One, the True Guru 
 The text which follows is the Rahit [or pattern of conduct] prescribed by the 

Satguru. What is the Rahit? The Granth Sahib tells us: If one follows the Rahit 
that disease [which is separation from God] progressively diminishes. . . . In the 
early morning the Gursikh [a devout Sikh] . . . should bathe or [at least] perform 
the fi ve ablutions. Let him then recite  Japji  [thirty-eight short poems at the be-
ginning of the  Adi Granth  that are considered the core statement of faith] fi ve 
times. According to Guru Ram Das he who recites  Japji  fi ve times will acquire 
the radiance of [true] enlightenment  .  .  . The Gursikh should then turn to 
whatever daily occupation is appropriate to the status conferred on him by the 
Guru. . . . When it is time to eat give a portion of your food to someone else, as 
you are able to afford. Invite another Sikh to sit with you in the place where you 
prepare your food [and share whatever you have with him].  .  .  . A Gursikh 
should not drink intoxicating liquor. As the Granth Sahib says: He who drinks 
dislodges his reason and becomes demented. . . . A Gursikh should not stare at 
another’s wife and he should never have intercourse with any woman other 
[than his own wife]. . . . A Gursikh . . . should not cherish worldly things, and he 
should always be in complete control of his temper. . . . A Gursikh should be 
strictly loyal to his own dharma and should not endeavour to follow another’s 
[way]. 

 [ Chaupa Singh Rahit-nama , trans. and ed. W. H. McLeod (Dunedin: 
University of Otago Press, 1987), 149, 150, 153, 155, from vv. 1, 2, 7, 11, 44, 65.] 

 Marathas: Courtiers, Rebels, Raiders, 
and State Builders 

 In the nineteenth and twentieth centuries, Indian nationalists would see the 
Marathas as Indian patriots and freedom fi ghters, but in the selections given 
here they appear in many forms. At times they were courtiers at the Mughal 
courts; at other times they rebelled, contributing to the weakness of the em-
pire through their invasion of the Punjab, Delhi, and other parts of the 
 empire. They were also seen as plunderers of peasants and merchants through-
out India. 
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 The History of Khafi  Khan and the story of tara bai 

 Khafi  Khan, an early eighteenth-century historian who was brought up in Aurang-
zeb’s political and diplomatic service, wrote a history of India from Babur through the 
death of Aurangzeb and beyond. The  Tarikh-i Khafi Khan  was published in 1732 dur-
ing the time of Muhammad Shah and gives an account of one of the most prominent 
Maratha chieftains of the early part of the century, Nima Sindhia [Shinde], that sug-
gests the complex relationships between the Mughal rulers and their local allies, who 
were often Hindus, not Muslims. His history also indicates the important political 
role of women in Maratha society in his reference to the story of Tara Bai (1675–1761), 
the widow of the Maratha ruler Raja Ram (who was a descendant of the great Shivaji, 
founder of the dynasty). Along with Ahilya Bai Holkar, she is one of the heroines of 
Maratha history. Tara Bai acted as regent for her infant son, and took the lead in at-
tacking the imperial territories in the Deccan. Although Aurangzeb gave a favorable 
reply to Tara Bai’s request for permission to augment her income through a special tax, 
she became enmeshed in court politics, and the  farman  promised to her was never 
issued. 

 Nima Sindhia had been one . . . of the greatest leaders of the accursed armies of 
the Dakhin. His plundering and destructive raids had extended as far as the 
province of Malwa. Now . . . he had turned the face of repentance to the Impe-
rial throne, with the hope of forgiveness. He had taken part in the battle against 
Kam Bakhsh [the brother of the emperor, Bahadur Shah, who had tried to seize 
the throne], and having thus won the Imperial favour, he and his sons and rela-
tions had received the honour of being presented to His Majesty. He received a 
 mansab  [revenue for maintaining troops] of 7,000 and 5,000 horse, two  lacs  of 
rupees, a robe, and elephant, a drum, etc. . . . His sons and grandsons each re-
ceived  mansabs  of 5,000 and 4,000—altogether 40,000 and 25,000 horse. . . . 

 Tara Bai was the widow of Ram Raja . . . [who had] left two sons by her of 
tender years. In the reign of the late Emperor Aurangzeb, after a warfare of ten 
years, she sued for peace, on condition of being allowed to levy [a special 
tax]. . . . Aurangzeb declined for various reasons. Now, by the intervention of [a 
Mughal offi cial], she asked for a  farman  [order from the emperor] in the name 
of her son, granting [a special tax], for which he would suppress other insurgents 
and restore order in the country. . . . The King, in his extreme good nature, had 
resolved in his heart that he would not reject the petition of anyone, whether of 
high or low degree. The complainants and the defendants made their state-
ments to His Majesty, and although they differed as much as morning and eve-
ning, each was accepted, and an order of consent was given. 

 [Khafi Khan,  Tarikhi Khafi Khan , in  The   History of India, As Told by Its Own 
Historians: The Mohammedan Period,  ed. Sir H. M. Elliot and John Dowson 

(London: Trübner and Co., 1877), vol. 7, 408–409.] 
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 Ahilya Bai  Holkar:  A  Maratha Woman Ruler 

 The reputation of the Marathas as marauders is complicated by the story of one of the 
most remarkable women in Indian history, Ahilya Bai (r. 1765–1795), who on the death 
of her son, the ruler of the important Maratha state of Indore, gained control of the 
government because, as Sir John Malcolm, an English offi cial who knew her, re-
marked, the men around her recognized her abilities even though they objected to her 
sex as “a disqualifi cation for the conducting of public affairs.” The Holkar family is a 
good example of the rise of new groups to power in the eighteenth century. They were 
shepherds, who turned from raising sheep to raising a body of armed men in order to 
gain territory.  

 The following description of her reign, by Sir John Malcolm, the commander of 
the British forces in western India, is accepted by modern historians as reliable, al-
though his comments about the derivation of female seclusion must be recognized 
as part of nineteenth-century rhetoric. 

 It is not common with the Hindus (unless in those provinces where they have 
learnt the degrading usage from their Mahomedan conquerors) to confi ne fe-
males, or to compel them to wear veils. The Mahrattas of rank (even the Brah-
mins) have, with few exceptions, rejected the custom, which is not prescribed 
by any of their religious institutions. Ahalya Baee, therefore, offended no pre-
judice, when she took upon herself the direct management of affairs, and sat 
every day for a considerable period, in open Durbar, transacting business. Her 
fi rst principle of government appears to have been moderate assessment, and 
an almost sacred respect for the native rights of village offi cers and proprietors 
of land. She heard every complaint in person; and although she continually 
referred causes to courts of equity and arbitration, and to her ministers, for 
settlement, she was always accessible; and so strong was her sense of duty, on all 
points connected with the distribution of justice, that she is represented as not 
only patient, but unwearied, in the investigation of the most insignifi cant causes, 
when appeals were made to her decision. 

 Aware of the partiality which was to be expected from information supplied 
by members and adherents of the Holkar family, regarding Ahalya Baee, facts 
were collected from other quarters to guard against the impressions, which the 
usual details of her administration are calculated to make. It was thought the 
picture had been overcharged with bright colours, to bring it more into contrast 
with the opposite system that has since prevailed in the countries she formerly 
governed; but, although enquiries have been made among all ranks and classes, 
nothing has been discovered to diminish the eulogiums, or rather blessings, 
which are poured forth whenever her name is mentioned. The more, indeed, 
enquiry is pursued, the more admiration is excited: but it appears above all 
extraordinary, how she had mental and bodily powers to go through with the 
labours she imposed upon herself, and which from the age of thirty to that of 
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sixty when she died, were unremitting. The hours gained from the affairs of the 
state were all given to acts of devotion and charity; and a deep sense of religion 
appears to have strengthened her mind in the performance of her worldly du-
ties. She used to say, that she “deemed herself answerable to God for every exer-
cise of power;” and in the full spirit of a pious and benevolent mind was wont to 
exclaim, when urged by her ministers to acts of extreme severity, “Let us, mor-
tals, beware how we destroy ‘the works of the Almighty.’” 

 [Sir John Malcolm,  A Memoir of Central India  (London: 
Kingsbury, Parbury, and Allen, 1832), 1:175–177.] 

 The Marathas as  Raiders:  A  Bengali  Perspective 

 A reaction to Marathas as raiders and invaders in Bengal is given in a remarkable 
Bengali document written by one Gangaram in about 1752. It is one of the very few 
extended references from the point of view of the victims. One somewhat extenuating 
explanation for the invasion is that the Marathas were asked by the imperial adminis-
tration to punish the governor of Bengal because he had not remitted the emperor’s 
share of the Bengal taxes to Delhi. For Gangaram, no explanation was necessary be-
yond the sinful greed of the invaders. 

 “Bargis” is the word the local people used for the Marathas, and seems to have 
meant “cavalry.”  

 But then suddenly the Bargis swept down with a great shout and surrounded the 
people in the fi elds. They stole all their gold and silver, leaving all other things 
aside. They cut off the hands of some, and the noses and ears of others. Some 
they cut down with a single blow. They seized and dragged off the most beauti-
ful of the women, who tried to fl ee, and tied ropes around their fi ngers and 
necks. When one had fi nished with a woman, another took her, while the raped 
women screamed for help. The Bargis did many foul and bestial things to the 
women, and then let them go. Then, when they had plundered all they could in 
the fi elds, they entered the villages and set fi re to houses . . . large and small. They 
destroyed whole villages and swept, looting, into all the four directions. They 
bound some people, their hands behind their backs, others they threw to the 
ground and while they were on their backs on the ground, kicked them with 
shoes [a special insult]. They shouted over and over again, “Give us money!”, 
and when they got no money they fi lled peoples’ nostrils with water, and some 
they seized and drowned in tanks, and many died of suffocation. In this way 
they did all manner of foul and evil deeds. When they demanded money and it 
was not given to them, they would put the man to death. Those who had money 
gave it. Those who had none were killed. 

 [Gangaram,  The Maharashta [sic] Purana: An Eighteenth Century Bengal 
Historical Text , trans. and ed. Edward C. Dimock Jr. and Pratul Chandra Gupta 

(Honolulu: East–West Center Press, 1965), 30.] 
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 Forts and War:  The Essential Features 
of Any Kingdom 

 Intrigues, assassinations, diplomacy, alliances, battles: all are the stock-in-trade of our 
sources from the eighteenth century. Maratha leaders, the most mobile and most far-
thest-ranging of all the Indian powers of the eighteenth century, were aware, however, 
that forts on well-guarded hills were essential to their power.  

 A Maratha writer, in a manuscript said to have been composed early in the cen-
tury, elaborates on the strategic advantage of Shivaji’s forts. 

 Forts are the essence of the entire kingdom. If there are no forts then the coun-
try is open to foreign attack, the people have no refuge and abandon it. If the 
land is abandoned then who would call it a kingdom? It is for this reason that 
preceding kings began by building forts that consolidated their power and en-
abled them to withstand invasions. 

 The great king who is in heaven [Shivaji] built this kingdom on the basis of 
forts. When new lands fell under his rule, he selected choice spots for both land 
and sea fortifi cations. Step by step he created a well-controlled realm from Saleri 
and Ahivant [in the western Khandesh region of Maharashtra] up to the Kaveri 
River. A powerful enemy like Aurangzeb came and overran great kingdoms like 
Bijapur and Bhaganagar [Golkunda]; he attacked this kingdom for thirty to thirty-
fi ve years. What indeed was impossible for him? But because this kingdom had 
fortresses a remnant of it survived, and so did the possibility of future recovery. 

 If a king wishes to protect his kingdom and enlarge it, he should not neglect 
his own forts but should carefully strengthen them. In conquering new territory, 
great efforts should be made to capture its strongholds. If the land has no 
forts, then strong points should be taken and fortifi ed, and the advance should 
proceed step by step with that. The land should be annexed only after posting 
garrisons in such places. Thus the kingdom should be enlarged step by step. A 
kingdom without forts is in a dark situation. Therefore one who desires a king-
dom should take to heart that forts  are  the kingdom, forts are the roots of the 
kingdom, forts are treasuries, forts are military strength, forts are the glory of the 
realm, forts are lifeguards. Knowing this, he should not trust anyone and should 
take personal care to guard the fortresses that exist and construct new ones. 

 The protection of forts is a delicate task. If one is lost due to the treason, or 
carelessness or cowardice of the men appointed to command there, then a piece 
of territory is also gone. The remaining territory is exposed to attack, the enemy 
grows stronger, and garrison soldiers elsewhere are exposed to temptation and 
may intrigue with the enemy. So the kingdom suffers blow after blow. For this 
reason, do not treat the administration of forts as a matter of routine business: 
enforce the strictest adherence to rules and regulations. 

 [Shyamakanta N. Banhatti, ed.,  Ajnapatra  (Pune: Suvichar
Prakashan Mandala, 1986), 101–102. Trans. S. Guha.] 
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 The Reality of War for a Common Soldier 

 In India, as elsewhere, the hardships of war were borne by the men who attacked the 
forts. This selection comes from a collection of folk poetry; in it a solder complains, as 
soldiers have from time immemorial, that that he has to fi ght in a battle he does not 
understand, in Karnataka, far from his homeland.  

 Eyes roll [in shock] gazing on the forts of Bahiravgad and Mangdi! 
 The forest around them is impenetrable! 
 Like a woodland preserved for a god! 
 The impetuous (chief) took the surrounding forts—but now came this 

fearsome forest! 
 Spectacular losses were our losses when it was attacked! 
 The fort did much harm (to us). 
 Cannon-balls crippled many—left them fi t only to beg! But it was 

taken in the end. 
 Our guts swell with fl atulence! We watch our life-breath depart! 

while saying “How did we earn this fate?” 
 Dysentery is tormenting us! Our assholes froth away! Terrible the heat

of Karnataka! 
 When reminded of home we weep like children! How we remember

our children and families! 
 O Hari! From today seek no employment in Karnataka! Till your fi elds

and live at home! 
 Here we eat sand at the risk of our lives, our bodies suffer! Food 

is dear indeed! 
 [ Marathyancya Itihasancin Asadhanen , Khand 3, ed. V. K. Rajwade 

(Kolhapur: V. K. Rajwade, 1901), doc. 109, vv. 2–5, 93–94. Trans. S. Guha.] 

 The Chronicle of Bhausahib:  Defeat in 1761 
of the Marathas at Panipat 

 The defeat of the Maratha armies in 1761 at Panipat, north of Delhi, is a crucial event 
in eighteenth-century history. It prevented the Marathas, who had gained control of 
Delhi in 1752, from establishing themselves in North India. Instead, they were forced 
to return to their bases in central and western India. This defeat was brought about, 
however, not by the forces of the Mughal emperor but by the Afghan invader Ahmad 
Shah Abdali (to whom Shah Wali Allah had appealed [see above]). This account of 
the battle was written in Marathi in the late eighteenth century and is centered on 
one of the Maratha leaders, Bhausahib. There are many chronicles of this kind in 
Marathi that give a vivid insight into the nature of war and society at the time. One 
explanation offered in some of them for the defeat at Panipat is that the Marathas had 
abandoned their own method of fi ghting—that is, using swift cut-and-run engage-
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ments on horseback—for “the Muslim way” of fi ghting pitched infantry battles using 
muskets. Another is that while the rank-and-fi le fought bravely on the battlefi eld, the 
leaders in Maharashtra were disunited and quarreled amongst themselves. 

 Meanwhile Visaji Krishna Jogdeo had been assigned fi ve hundred [soldiers] in 
order to take care of Parvatibai [Bhausaheb’s wife] and a bodyguard of mounted 
Bargirs set to protect her, and they had been thus ordered: “If it becomes known 
that we have fought our way through, then bringing her set off behind us in the 
direction of Delhi. And if the news is heard that we have fallen in the fi eld then 
straightway slay her and yourselves depart.” Thus were they told: “You should 
effect it so that it may never be said that the wife of Bhausaheb had fallen into 
the hands of Giljyas [Afghans].” With these most defi nite commands they had 
been placed on guard. Then came the rout and men began to fl ee. At that time 
Visaji Krishna and his men took fright and abandoning all concern for the lady 
fl ed who knows where in the hope of saving their lives. Nothing took place as 
Bhausaheb had ordered. Now one half hour only of the day remained and Par-
vatibai, who was in her howdah, caused the elephant to lie, got down from it and 
began to run in the direction of the baggage train. She was entirely distracted. A 
boy of the household was standing there holding a led mare for her but Baisaheb 
was too much besides herself to mount it. But there was also a body-servant 
named Janu Bhintada nearby who courageously had kept her company. In such 
a tumult he was . . . a powerful man and his mare also strong and broad of back. 
She came up to him and said, “I am the wife of Bhausaheb. Take me on your 
horse.” As soon as she said this he being a fi ne man answered her steadfastly, 
“Baisaheb, do you place your foot on my stirrup and mount.” Immediately she 
put her foot on the stirrup and that good man gave her his hand and set her 
behind him, then with her own shawl bound her to his waist. When he looked 
all around them, all around were Giljyas. Before and behind he saw heaps of 
dead. He said to the lady, “Baisaheb, it seems very diffi cult for us to come off 
safe, but through your former merit we will outrun them yet.” So saying he 
lowered his head and drove his horse out from the rest of the troop. The lady’s 
virtues were great for she came safely through that dreadful calamity. The day 
set. The Giljyas pursued them a full kos [2.2 miles] but she escaped from this 
calamity. The mother of Nana Phadnis who had come on pilgrimage to the 
holy Bhagirathi was taken by the Giljyas. It is not known what became of her 
after. Nana Phadnis himself was only young. In the confusion he fl ed away and 
avoiding capture returned with the stragglers. Nana’s wife was there also. After 
coming away from the battlefi eld she abandoned her horse. On foot and in 
ragged clothes, having thrown away all her jewelry and ornaments and smeared 
earth upon her body, she went in the direction of Delhi. . . . 

 It happened as always when one part of an army fl ees the other loses cour-
age, and they began to run from there too in whatever direction they could fi nd 
a path. Those whose horses had any strength left in them managed to cross the 
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ditches and went into the city of Panipat and from there fl ed in whatever direc-
tion they could. . . . The Giljyas who were cutting off heads gave up their lop-
ping. For how long could they continue? Of the broken army as many as could 
went to Delhi, a few others to Kurukshetra and a few by back ways and side 
roads wherever they might, but none of these escaped. They were taken by the 
Giljyas. At the same time the Giljyas, putting the city of Panipat under their 
control, began to loot all the goods within the entrenchments. The women they 
carried off and some they slew and likewise for the men. 

 The battle which began in the morning after two hours of day went on at full 
cry unceasingly for three watches. The earth drank much blood. No Hindus 
had ever fought like this nor been broken like this before. There had never been 
such a time, nor ever would be. Well let that be! It was God’s doing. It was he 
that brought about this wonder in that he led all the peoples of the earth to that 
place and there slew them. Maratha men and troops had been defeated but 
never died like this. Had any of them ever dug entrenchments all around and 
remained within them in this way? Maratha men had never done this thing. 
The old Marathi system of war, followed from ancient times, had been to fi ght 
only when the occasion was fair and otherwise to fl ee. By doing this they had 
protected the land. When they abandoned this way and depended upon the 
Muslim system it was not their true way and so this . . . came about and many 
men and women of the southern land were destroyed. God’s power is the only 
truth, and thus it came about! . .  . Then having obtained brahman Marathas 
and the very best materials for the proper performance of the rite of fi re, he had 
the bodies burned and also dispatched the bones to Benares. . . . 

 [Quoted in Ian Raeside,  The Decade of Panipat, 1751–1761  (Bombay: 
Popular Prakashan, 1984), 945–996.] 

 Tipu Sultan: Visionary Ruler of Mysore 
 Of all the new leaders who emerged in the eighteenth century, Tipu Sultan, who 
succeeded his father Haidar Ali in 1782 as ruler of Mysore, was one of the most inter-
esting and powerful. He understood, as did his father, that the real threat to his power, 
and that of other Indian rulers, came from the British, who were gaining control of 
Bengal and large areas in South India. Contemporary British sources depicted him as a 
bloodthirsty tyrant who must be overthrown for the benefi t of the trade of their East 
 India Company and for the welfare of the people of Mysore. Recent historiography, 
however, has pictured him as a farsighted ruler who sought to protect his territory from 
the British through skillful diplomacy and by building up the economic resources of 
his government. He saw the need to modernize the state through acquiring new tech-
nology, starting new industries, and carefully controlling the revenue system. To this 
end he sought alliances with both Indian and foreign states, including, much to the 
alarm of the British, the French. 
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 A remarkable series of letters, some of them apparently in his own handwriting, 
articulate Tipu Sultan’s vision of a new kind of Indian state. He was killed in battle by 
British troops in 1799. The selections here are from the detailed instructions he pre-
pared for envoys to the Ottoman Empire (anachronistically called Turkey in this trans-
lation), France, and England. 

 The particulars of every stage of journey and [leading] members of each of the 
three States [Turkey, France and England], with indications of status of the said 
[leading] members and description of their affairs as discovered [by you] and 
the industries and rarities of each city and territory and the account of the af-
fairs of the cities, should be written down in front of each of you, in the hand of 
both the said  munshis  [scribes] and by the Persian-writing . . . [offi cials], each in 
a separate book. Requests should be made in the proper and necessary manner 
to the Sultan of Turkey and the King of France, for obtaining artisans expert in 
the manufacture of muskets, guns, clocks, glass, mirrors, chinaware, and can-
non-balls, and for such other craftsmen as may be there. You should engage 
[and bring back with you] such numerous artisans. Apart from them, you should 
give advances to [other] artisans of the said categories, obtaining from them 
bonds of agreement to come to this Court, which you should bring with you. . . . 

 If any of the three said Rulers enquire as to what goods are deemed better 
and may be acceptable as presents in your country, you should answer that by 
the Grace of God everything is available there, but better craftsmen and gifts of 
muskets and guns, glass, clocks, chinaware, are in demand, and may be given to 
us to be carried home. . . . 

 In that country [Turkey], there is plenty of stone-coal. The stone-coal may be 
obtained free or at a price in exchange for the  nilam  stone and sand, which is 
put aboard ships as ballast; and the stone-coal should be put aboard ships at the 
time of your return. 

 As many Turks and Mughal soldiers as may be available should be engaged 
by making advances of Rupees 10 to 11 to the soldiers per head, and Rupees 50 
to 60 to their captains per head, and they be sent with Muhammad Hanif so that 
he may bring them to this Court. . . . 

  Copy of the Letter of Authority for Concluding a Treaty with the King of France  .   
 By the will of God, authority is hereby given in regard to the obtaining and giving 
of written agreement, comprising fi ve clauses, from and to the King of France, as 
detailed below, so that till the Sun and Moon endure, the bond of friendship 
and unity between this Government and the King of France should prosper day 
by day. 

  Clause I:  To wage war against the English, agreement is made that until the 
taking of the fort of Madras along with the country of Carnatic, the other ports 
and Bombay and Bengal, together with its dependencies, the two [contracting] 
rulers will not make peace with the English. If this matter prolongs for ten 
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years, peace should still not be concluded, however much during this period 
the English should show submissiveness and entreaty, and give satisfactory as-
surance of acceptance of terms. Peace with them should not be made until the 
said forts and places are (actually) taken over. 

  Clause II:  Ten thousand Europeans [“hat-wearers”’] with war-tried high com-
manders should be dispatched [from France]. If they arrive at Pondicherry or 
Calicut or elsewhere in any part of the country of this Government, then, after 
having assisted them to land, this Government would provide them oxen for 
drawing artillery pieces and grain for food, according to need, together with tents, 
gun-powder, and cannon balls. 

  Clause III:  The French Commanders, with their army, should be under the 
authority of this Government in all matters of war strategy, march and halt. If 
anyone commits an offence, he shall be punished in justice according to his 
offence. The servants of this Government and the French would be under one 
authority, and must recognize the same, single master. 

  Clause IV:  After the conquest of the entire country of Carnatic and the fort of 
Madras, whatever is attached of old as  jagir  [small territory] to the fort of Pondi-
cherry, that, together with the port of Madras and the country attached to it of 
old, and, in addition, other ports on the sea-coast of that side, should be given over 
to the French Commander for the King of France. The fort of Trichinapalli, 
Thanjavur, etc., in the country of Carnatic, which has been in the possession of 
Muslims from olden days, would be given over to the custody of the servants of 
this Government. . . . 

 Twelve eunuchs of nine or ten years, of the Abyssinian race or any other, 
should be purchased and brought back. In case they are available in Jedda or 
(elsewhere) on the way, they should be bought and sent to Muhammad Hanif, 
for him to send them to this Court. Whatever expenditure is incurred in the 
purchase of the said eunuchs, should be paid out of the Government money. 

 [“The Diplomatic Vision of Tipu Sultan: Briefs for Embassies 
to Turkey and France, 1785–8,”   in  State and Diplomacy Under Tipu Sultan:

Documents and Essays , ed. Irfan Habib (New Delhi:
Tulika Books, 2001), 29, 32, 33–35.] 

 THE INFLUENCE OF COMMERCE 

 The second trend throughout the century is the emergence to new positions of 
infl uence of various previously subordinate groups in different regions of India. 
These included zamindars, or landlords, men of rank and property with roots in 
the countryside who assumed functions of state power, especially collection of 
taxes for the Mughals and the creation of private armies as central authority 
weakened. Among Hindu merchants, the wealthy family known as the Jagat 
Seths, who had originated in Rajasthan, came to Bengal in the eighteenth cen-
tury and made a fortune in the silk trade; as bankers to the nawab they also be-
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came important in political life. Such merchants were essential elements in the 
East India Company’s establishment in Bengal. Decentralization of political 
power meant increased economic and political power for merchants and bank-
ers in most of the successor states, in and beyond Bengal. 

 Bankers and Traders: 
The Powers Behind the Thrones 

 In contrast to Mysore, where Tipu Sultan tried to keep trade and commerce under 
strict control, in other territories bankers and merchants were able to operate fairly in-
dependently. They were especially important in Bengal, in fi nancial dealings with the 
nawabs, the representatives of the Mughal emperors, and the East India Company. 
Bankers and merchants were very secretive in their dealings, for good reason, since in 
the eighteenth century they were plundered or forced to give loans to rulers contend-
ing for power. The East India Company could not have established itself without the 
brokers of various kinds, under a variety of designations, described here. 

 There are a good many Delals or brokers, who have no capital engaged in trade, 
and live by making bargains for others. In Patna they have the shopkeepers un-
der a good deal of subjection, and scarcely any purchase, even to the value of 
one rupee, can be made without their interference, and of course they en-
hance the price by the amount of their commission. It is of no use ordering 
them to go away, because they stand at the door and receive the commission 
when you go. . . . 

 At Behar there are a kind of brokers called Goldars, who must be carefully 
distinguished from the merchants of the same name. The Goldars of the town 
of Behar have no capital, except a warehouse and a set of weights, with which 
they accommodate those who employ them as agents, either to buy or sell. They 
receive a commission of from one-quarter to one set of grain on every rupee’s 
worth that they sell. . . . 

 Some bankers at Gaya and Daudnagar . . . grant bills for cash on Patna and 
Benares, charging half per cent on the former, and one per cent on the latter. 
They will also give money for good bills drawn on them from these two cities, 
but do not discount. At Patna are 24 proper bankers (Kothiwals), and one of them 
has a house at Gaya. They will all discount bills, payable either here or at Cal-
cutta, Benares, and Moorshedabad. Some of them have also agents at Lucknow 
and Dhaka, one has an agent in Nepal, and the house of Jagat Seth has agents at 
Madras and Bombay in the south, and at all great towns within the Company’s 
protection; but it has, I am told, withdrawn all the factories from the places un-
der native anarchy. . . . 

 The Surrafs here exchange money, and purchase and sell bullion. . . . Many 
of the Surrafs have very petty capitals, and merely exchange silver and copper. 
In Patna, Gaya, and Behar, where their capitals are above 400 rupees, they will 
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exchange gold and silver.  .  .  . The rich Surrafs and the Kothiwals supply the 
Zemindars, and pay the revenue, which operation is now their chief support. 

 [Notes by travelers; from Montgomery Martin,  The History, Antiquities, 
Topography, and Statistics of Eastern India  (London: W. H. Allen, 1838), 380–381.] 

 “Business men are the glory and ornament 
of the kingdom” 

 A remarkable document from early in the eighteenth century maintains that mer-
chants are essential to political power, but it also shows an awareness by the Indian 
rulers of the danger from foreign merchants. It was written in response to an order by 
the Maratha chieftain Shambhu, son of the great Shivaji. 

 Businessmen are the glory and ornament of the kingdom. By their presence the 
kingdom becomes prosperous and populous. Unavailable things come into it. If 
the kingdom is prosperous, loans are available in times of crisis to avert the 
emergency. There is much advantage to be gained by protecting merchants. For 
this reason, honor businessmen. Do not let them be harassed or insulted in any 
way. In every market town encourage the establishment of shops and agencies 
dealing in elephants, horses, gold and gems, jewelry, fi ne wool, and other things 
of that nature, pearls, weapons, and encourage trade in the innumerable range 
of commodities. Settle the greatest businessmen in the capital’s bazaar. Keep 
them happy by inviting them to seasonal festivals as well as weddings and other 
celebrations and giving them gifts of clothing and ornaments at such times. 
Encourage bankers from other kingdoms to immigrate. If this is impossible 
for them, still seek to conciliate them, send for their agents, and give them 
suitable sites for their establishments. In the same way, issue safe-guards to 
sea-borne merchants in other ports and encourage them to come and go from 
your kingdom. 

 The  Firangi  [Portuguese],  Ingrez  [English],  Valandez  [Dutch],  Farasis 
 [French],  Dingmar  [Danes], and other hat-wearers [ topikar ] also trade. But they 
are not like other merchants. They each have a king as their master. It is by their 
king’s wish and command that they come to these countries to trade. Has a 
ruler who is not greedy for territory ever been known? Their ultimate ambition 
is to infi ltrate these lands, increase their territory and establish their faith. This 
has been done in several places. Furthermore, they are an obstinate caste; they 
do not abandon a place they have taken even if it cost them their lives. So let 
them come and go, but do not give them any fi xed place. Absolutely do not let 
them frequent the vicinity of islands. If they need a place for warehouses, then 
do not let it be on the shore-line. If they are allowed to settle permanently on 
such sites, then they may observe the rules as they choose, but their strength lies 
in artillery and naval power. Backed by these, they build a new fort at that har-
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bor, and that land is permanently lost to the kingdom. So if they are to be allot-
ted sites, they should be away from deep water, and in a few places such as the 
site given to the French at Rajapur. Sites should be in specifi ed large towns like 
that. Even though the factory might be on a low-lying site, dependent on the 
city for supplies, unable to harass the city—even there do not allow strongly 
built buildings. If they agree to all this, it is good; if not, they are not needed. 
Let their comings and goings be peaceful: that is enough. 

 If businessmen from an enemy realm are captured in raids, then take appro-
priate ransoms. Hold them until paid; then entertain them a little and send 
them honorably back to their own country. The punishments infl icted on ser-
vants of an enemy king should not be used on merchants. 

 [Shyamakanta N. Banhatti, ed.,  Ajnapatra  
(Pune: Suvichar Prakashan Mandala, 1986), ch. 5, 89–91. Trans. S. Guha.] 

 Ananda Ranga Pillai: Merchant and Agent 
of the French 

 The ports along the coasts where European traders established their bases attracted 
many Indian merchants who saw opportunities in trading with the Europeans. Ananda 
Ranga Pillai (1709–1761) was one such entrepreneur. He rose to a position of infl uence 
as chief agent for the traders of the French East India Company at Pondichery [the 
translation maintains the French spelling]. Thanks to the diary he kept for twenty-fi ve 
years—discovered in its original Tamil only in 1846, at which time it was translated fi rst 
into French, and then into English in 1896—we have insight into his views of François 
Dupleix, governor of the Company’s commercial operations. Dupleix apparently en-
visaged trade as leading to territorial control before his rivals in the British East India 
Company did, and Pillai, in line with his own commercial interest, often praised him 
fulsomely, while writing contemptuously of the leadership of his rival, the head of the 
English company at Madras.  

 In this selection from the diary, he is writing about the struggle between the 
French and British in India for both commercial and military advantage that was 
just beginning in 1744–1748. Pillai chose the losing side (the French government 
disapproved of Dupleix’s military activities and recalled him in disgrace), but Pillai’s 
views provide an interesting contrast to those of the Maratha political leader quoted 
above who saw the potential danger from foreign interlopers at a critical moment in 
Indian history. 

 The English have captured the ships bound for Pondichery, and have received 
a reinforcement of men-of-war from England and other places. This accounts 
for their activity; nevertheless they are much troubled owing to their leader, the 
governor, being a worthless fellow, and a man devoid of wisdom. Although 
Pondichery receives no ships, her government lacks funds, the enemy has seized 
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her vessels, she is feeble and wanting in strength, and her inhabitants are in 
misery; although she has all these disadvantages, no sooner is mention made of 
her than the nawabs, and other magnates in the interior, become alarmed. 
When her name [the French Company] is uttered, her enemies tremble, and 
dare not stir. All this is owing to the ability, readiness, and luck of the present 
governor, M. Dupleix. His method of doing things is not known to any one, 
because none else is possessed of the quick mind with which he is gifted. In 
patience he has no equal. He has peculiar skill in carrying out his plans and 
designs; in the management of affairs, and in governing; in fi tting his advice to 
times and persons; in maintaining at all times an even countenance; in doing 
things through proper agents; in addressing them in appropriate terms; and in 
assuming a bearing at once dignifi ed and courteous towards all. . . . Owing to 
these qualities, he has acquired such a reputation as to make all people say that 
he is the master, and that others are useless individuals. Because God has fa-
vored him with unswerving resolution, and because he is governing Pondichery 
on an occasion when she is threatened with danger, her inhabitants are confi -
dent and fearless, and are even able to defy the people of towns opposed to them. 
This is due solely to the skill and administrative ability of the governor. If he did 
not occupy this position, and if the danger had occurred in the times of his 
predecessors, the inhabitants of this city would be a hundred times more dis-
turbed and terrifi ed than the followers of the invader: such is the general opinion 
regarding M. Dupleix. Besides this, if his courage, character, bearing, greatness 
of mind, and skill in the battlefi eld, were put to the test, he could be compared 
only with the Emperor Aurangzib, and Louis XIV; and not with any other mon-
arch. But how am I to paint all his high and praiseworthy characteristics? I have 
described him only so far as my simple mind allows me. People of better capac-
ity could do this more completely than I. 

 [Ananda Ranga Pillai,  The Private Diary of Ananda Ranga Pillai , 
ed. J. F. Price (Madras: Government Press, 1904), 1:299–300.] 

 ghulam husain khan: The Nawab of Bengal, 
the Marathas, and the Jagat Seths 

 The importance of merchants and bankers to rulers who were struggling for power is 
suggested in a history of the eighteenth century written in Persian by Ghulam Husain 
Khan (b. 1727). His biographical details are a comment on the period. His ancestors 
had been high offi cials in the Mughal Empire; his cousin, Alivardi Khan, was the 
Mughal governor (called in this translation “Viceroy”) of Bengal from 1740 to 1756, 
and fought the Marathas to prevent them from taking over Bengal; then he himself 
ended up working for the East India Company as it took control of Bengal. The Jagat 
Seth referred to in this selection was the head of the wealthiest family in India, who 
were bankers to the emperor in Delhi as well as to Alivardi Khan, and later to the East 
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India Company. Mughals and Marathas alike borrowed and extorted money from 
such bankers. Mir Habib was a Mughal offi cial who supported the Marathas; loyalties 
in early modern India were not drawn along “Hindu” or “Muslim” lines.  

 The proper names are as in the original English translation from Persian (1789), 
and show how these names were pronounced by the English at the time. 

 So glorious a retreat could not fail to raise Aaly-verdy-qhan’s character; it over-
joyed the hearts of his subjects, and intimidated his enemies. The Marhatta 
General was alarmed. Matters were now greatly altered. The Viceroy had be-
fore him a country abounding with everything that could be wished; and it be-
came problematical even with the enemy, whether an army that had withstood 
him when struggling through so many diffi culties, would not prove now an 
overmatch for his men? Concluding therefore, that it would be highly diffi cult 
now for him to keep his footing in Bengal, especially as the rainy season was set 
in, [the Marhatta General] had thoughts of returning home through the coun-
try of Birbohom. But this was opposed by Mir-habib, who by rendering contin-
ual services, and exposing continually his person, had found means to render it 
respectable, and to speak with authority. That man [Mir-habib] who had come a 
simple pedlar from Iran, his country, and was so low bred, as to be unable either 
to write or read, had now by dint of merit and services rendered himself consider-
able; he had found means to fi gure as a man fertile in expedients, and a Gen-
eral of much resolution. His animosity against Aaly-verdy-qhan would not allow 
of his parting with Bengal on so easy terms; and he went so far as to tell the 
Marhatta General, that if money was his object, he [Mir-habib] would under-
take to fi nd a great deal of it for him, and that he requested only the disposal of 
some thousand Cavalry, with which force he would so far avail himself of Aaly-
verdy-qhan’s lying at Catwa, as to advance suddenly to   Moorshedabad, which is 
a city without walls, and without any defence, where by plundering only Jagat 
Seth’s house, he would bring him money enough to satisfy all his wishes. This 
advice having been supported by a strong reasoning, Mir-habib was furnished 
with some thousand picked horse, and he departed immediately on his expedi-
tion. But this could not be done so secretly, as that the Viceroy should not have 
intelligence of it; and as he knew the circumstances of his Capital, and did 
not trust to the talents of either his brother or nephew for the defence of it, he 
determined to advance himself to its relief; and he set out directly with much 
expedition. But Mir-habib having already performed the journey in a single 
day, was beforehand with him, and he had already plundered Jagat Seth’s 
house, from whence he carried full two Corors [crores] away, and also a quan-
tity of other goods. 

 [Ghulam Husain Khan Tabatabai,  S  ë  ir Mutaqherin  
(Lahore: Mubarak Ali, 1975), 1:392–393.] 
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 Abu Talib: Cultural Comparisons, 
India Versus the West 

 Mirza Abu Talib Khan (1752–1806) was born in Lucknow of Persian and Turkish de-
scent, an indication of how cosmopolitan the Indian Muslim upper classes were. He 
served the Mughal governors of both Bengal and Awadh, but when he lost favor with 
them, he went to Calcutta, looking for a position with the East India Company. When 
this failed to materialize, a Scottish friend suggested that they travel to England to-
gether, which they did beginning in 1799. He enjoyed his three years in Europe. No 
sooner had he arrived in London than he was presented to the king and queen, 
dubbed “the Persian prince,” and lionized by the English aristocracy. He traveled 
widely and was a careful observer of British life at all levels. His analyses of what he saw 
as the defects of English character were often to be made later by Indians, from Vive-
kananda to Iqbal and beyond, who made comparisons between Indian, or “Asiatic” or 
“Eastern,” and “Western” cultures, usually to declare the moral and cultural superior-
ity of the former. His “Vindication of the Liberties of Asiatic Women” was written in 
response to what had already become a staple criticism by Westerners of Indian soci-
ety: that Indian women, in contrast to Western women, were lacking in freedom. Abu 
Talib wrote in Persian because it was the language of courts and belles lettres through-
out the subcontinent at the time. 

 One day, in a certain company, the conversation turned upon liberty, in respect 
of which the English consider their own customs the most perfect in the world. 
An English lady, addressing herself to me, observed, that the women of Asia 
have no liberty at all, but live like slaves, without honour and authority, in the 
houses of their husbands; and she censured the men for their unkindness, and 
the women, also, for submitting to be so undervalued. . . . Since the same wrong 
opinion is deeply rooted in the minds of all other Europeans, and has been fre-
quently before this held forth, I considered it necessary to write a few lines con-
cerning the privileges of the female sex, as established, both by law and custom 
in Asia and in Europe. 

 Those things which make the liberty of the Asiatic women appear less than 
that of the Europeans, in my opinion, are: 

 “The little intercourse with men, and concealment from view,” agreeably 
to law and their own habits: and this is the chief . . . for it has been the cause 
of those false notions entertained by the European women, that the inclina-
tion of the Asiatic women leads them to walk out in the streets and market-
places, but that their husbands keep them shut up, and set guards over the 
door. . . . 

 “The people here being all of one kind,” for in this kingdom, placed in a 
corner of the globe where there is no coming and going of foreigners, the inter-
course of the sexes is not attended with the consequences of a corruption of 
manners, as in Asia, where people of various nations dwell in the same city, and 
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to allow the women such a liberty there, where there is such danger of corrup-
tion, would be an encroachment upon the liberty of the men. . . . 

 “The necessity which the European women have to acquire experience in 
the affairs of the world, and in learning various arts, on account of the duty that 
belongs to them to take part in their husband’s business,” which experience 
could not be obtained by keeping in concealment; whereas the duties of the 
Asiatic women consisting only in having the custody of the husband’s property, 
and bringing up the children, they have no occasion for such experience, or for 
laying aside their own custom of concealment. . . . 

 “The privilege of the husband, by law, to marry several wives.” This, to the 
European women, seems a grievous oppression; and they hold those very 
cheap who submit to it. But, in truth, the cause of this law and custom is the 
nature of the female sex themselves, which separates them from the hus-
band, the several last months of pregnancy, and time of suckling; and besides 
these, the Asiatic women have many other times for being separate from their 
husbands. This privilege [of having several wives] not being allowed by the 
English law, is indeed a great hardship upon the English husbands: whereas 
the Asiatic law, permitting polygamy, does the husband justice, and wrongs 
not the wife. 

 “The power of divorce being in the hands of the husband.” . . . Divorce at the 
will of the husband, lies in the very justice of the law, and the distinction of 
the male sex over the female, on account of the greater share they take in the 
management of the world; for all the laborious work falls to their lot, such as 
carrying heavy burthens, going to war, repulsing enemies, etc. and the women 
generally spend their lives in repose and quiet. . . . 

 “The Asiatic daughters not having the liberty of choosing their husbands.” 
On this head nothing need be said, for in Europe this liberty is merely nominal, 
as, without the will of the father and mother, the daughter’s choice is of no avail; 
and whatever choice they make for her, she must submit to; and in its effects, it 
serves only to encourage running away (as the male and female slaves in India 
do), and to breed coldness and trouble amongst the members of a family. . . . 

 Besides these  .  .  . as above noticed, of the superior advantages the Asiatic 
women enjoy over the European, there are many others, here omitted for brev-
ity’s sake. What has been said is enough for people of discernment. Farewell. 

 [From Abu Taleb,  Travels of Mirza Abu Taleb Khan in Asia, Africa, 
and Europe during the years 1799 to 1803 , trans. from Persian 

by C. Stewart (1814; New Delhi: Sona, 1972), app. D, 342–347, 351.] 

 ON THE MARGINS OF POWER 

 Most of the selections given above refer to those possessing political or eco-
nomic power, but a third arena of social change in the eighteenth century can 
be seen in the activities of peasants and tribal peoples on the margins of power. 
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Such groups, in contrast to the others, left few written records of their own, but 
in the offi cial British records they appear very frequently as opposing the advance 
of British power and rebelling against indigenous centers of authority. There were 
peasant uprisings all over India in the eighteenth century, occasioned not by 
ideology but by groups who were rebelling against the tax collectors, merchants, 
and moneylenders who seized their lands for debts. 

 The  Sannyasi  Uprising 
 One uprising against the British just as they were establishing their power in Bengal 
was led, according to British offi cials at the time, by  sannyasis , or Hindu ascetics, in 
1783. The records often speak of them along with fakirs, or Muslim religious mendi-
cants. The records also refer frequently to “naked Nagas,” holy men who “in an ex-
cess of zeal carry their secession from ordinary manners so far as to leave off every 
kind of clothing.” Either by choice or by force of circumstances, they roamed in 
groups, heavily armed, often attacking landlords, merchants, and bankers. As the 
East India Company was establishing its power, these fi erce bands challenged their 
authority, robbing the rich to give, they claimed, to the poor. The peasants appar-
ently welcomed them, for the Company offi cials complained that  sannyasis  were 
given shelter.  

 The selections here are from the offi cial records of the East India Company. In 
Bankim Chandra Chatterji’s famous novel,  Anandamath , quoted in chapter 5, these 
 sannyasis  become the symbols of militant nationalism and hostility toward the foreign 
oppressor. 

 [ A Minute of 1773 from the East India Company’s governor, Warren Hastings, to 
the East India Company in London: ] “The Governor [Hastings] cannot learn 
that they have any fi xed abode, but that they chiefl y frequent the countries lying 
at the foot of the chain of mountains which separate Hindustan from Tibbet, 
wandering continually from the Gogra river in the Domain of the Vizier 
[Awadh] to the Burramputter [Brahmaputra] and from this line occasionally 
penetrating into [Gorakhpur?], Butsea [Bettiah], Tirroot [Tirhut], Purnea, and 
Rungpur, he fi nds that except one sect among them called Hunjooghees who 
never mix with the hordes which infest their more civilized neighbours, they 
neither marry nor have families, but recruit their members by the stoutest of the 
children which they steal from the countries through which they pass, that some 
among them carry on trade in Diamonds, Coral and other articles of great price 
and small compass and often travel with great wealth—some subsist by gratuitous 
alms and the others the far greater by plunder; that the various sects of them travel 
at fi xed periods on religious pilgrimages to the Burrumpooter, Byjenath [Baidya-
nath] and Ganga Saugore [Sagar], besides those who in all dry months of the year 
pass through the provinces on their way to Juggernath [Puri]; that individuals of 
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them are at all times scattered about the villages and capital towns of the prov-
inces and where the bigotry of the inhabitants afford them an access to their 
homes and every right of hospitality, which they are suspected of abusing in the 
most treacherous manner by reuniting with the [main body] whenever they en-
ter the country and giving information of the most substantial inhabitants and of 
the places where their wealth is deposited; that they are continually seen on the 
roads armed with swords, lances, matchlocks and generally loaded with heavy 
bundles.” 

 [ In 1774 Hastings wrote of the diffi culty of collecting taxes: ] “A very consider-
able part of the defi ciency may be attributed to the plunder, extortion and dep-
redations occasioned by the continued incursions of the Sannyasis. It is not to be 
doubted that these have been productive of heavy loss to the country although we 
adopted it as an invariable maxim to grant no deduction to the Farmers on this 
account in order if possible to conquer their blind superstition in giving counte-
nance to these religious plunderers and make it their interest to repel their 
incursions.” 

 [Quoted in J. M. Ghosh,  Sannyasi and Fakir Raiders in Bengal  
(Calcutta: Bengal Secretariat, 1930), 18, 19.] 

 Himmat Bahadur, the People’s Hero 
 Bundelkhand is a remote, hilly area in Central India, where local chieftains were 
never fully subdued by the Mughals. Himmat Bahadur, referred to in some accounts 
as a “slave boy,” was the leader of an armed band that served a number of chieftains. 
A poem by a bard at his “court” celebrates him as a Robin Hood fi gure, compassionate 
to the poor but merciless to his enemies, the rich, and powerful. 

 Himmat Bahadur is a great king, incomparable in his excellent
benevolence. 

 He is generous, brave, and compassionate, [but] to his amassed 
enemies he is death itself. . . .  

 He darkens and disgraces his assembled enemies, he burns them 
in their wild hide-outs. 

 During sacrifi ces he is compassionate to the poor, [to whom] he 
is long-armed [generous]. 

 He gives endowments to support dharma, he is the clothing that 
covers Hindu shame. 

 He embodies radiant splendor, he is an insatiable demon when his 
emotions are sparked. . . .  

 He is a remarkable horseman and an unsurpassed archer. 
 He chants Siva bhajans [songs] with such excellence and equanimity—

no one can compare. 
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 Himmat Bahadur is a powerful king, his army’s presence immediately
destroys his foe. 

 His occupation is world conquest; he is notorious in the lands of 
his enemies. 

 [From William R. Pinch, “Subaltern Sadhus? 
Political Ascetics in Indian Myth, Memory, and History,” 8–9,

 http://www.virginia.edu/soasia/symsem/kisan/papers/sadhu11.html.] 

 RELIGIOUS EXPRESSIONS, DEVOTIONAL 
AND INTELLECTUAL 

 A fourth very important aspect of the social life of the century, and one for which 
there is much material, consists of the religious movements in Indian society in 
all regions of the country. Sikhism, noted above, was one such that became a 
political movement as well. Foreign visitors to India in the eighteenth century 
almost always commented upon the fervor and frequency of the public perfor-
mances of rituals and temple ceremonies, as well as individual religious devo-
tion, at a multitude of sacred places. While undoubtedly religious observances, 
public or private, continued in the same patterns as they always had, there are 
nonetheless signs of an increase during this period in the appeal of fervent per-
sonal devotion to the divine. This has sometimes been interpreted as a search 
for escape in troubled times, a refuge of the poor, or a vehicle of protest against 
the restrictions of caste and gender, and while all of these may have been con-
tributing factors, at the same time the universal sense of need for devotional 
faith and practice must be recognized. Devotional religion, as in all times and 
places, has appealed to all sorts and conditions of men and women. It should be 
noted that these religious movements had continuous interaction with the politi-
cal reorganization of the “Hindu” and “Muslim” rulers and with the merchants 
and traders as well as with the peasant groups. The selections given here dem-
onstrate the variety and vitality of religion in the context of a century of experi-
ment and change that drew constantly on the past. 

 In most Indian languages, the devotional songs of poet-saints have been 
preserved, and there seems to have been an effl orescence of vibrant religious 
poetry. Poet-saints won large followings, and the writing of their biographies in 
many of the languages of India became common. These movements were 
rooted in the past, but refl ect an awareness of a changing society, and many of 
them in a spirit of reform criticized image worship or claimed to transcend 
the boundaries of religious orthodoxy. These religious poets, who wrote not in 
Sanskrit but in the local languages, provided a base for the great development 
of prose literature in those languages that is associated with nineteenth-century 
nationalism. 
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 ramprasad sen: Singing to the 
Goddess in Bengal 

 A convincing connection has been made between the great effl orescence of worship 
of the goddess Kali in eighteenth-century Bengal and the increasing power of the za-
mindars, or landlords. They were attracted, it has been suggested, “to a deity whose 
prowess and majesty mirrored what they themselves were attempting to obtain, as 
they jockeyed for power and prestige in a diffi cult political climate.” 5  Shakti, the femi-
nine principle of power, has traditionally been associated with royal power, and so has 
the worship of the goddesses Kali and Durga. In Bengal, many poet-saints, including 
Ramprasad Sen (1718–1785), sang in praise of the   great Goddess. Many of the poems 
have familiar metaphors from daily life for the diffi culties in fi nding salvation: dishon-
est courts, failed crops, and the challenges of loving a volatile Mother. 

 Poem 54 

 I have learned: 
 Kali’s court is extremely unfair. 
 Someone’s always shouting 
 “Accuser! Complainant!” 
 but nobody ever shows up. 
 How to explain a court 
 where the bench clerk 
 is the top man? 
 The fi nancial steward is deranged; 
 can you trust what he says? 
 I have brought in one lakh lawyers; 
 Mother, what more can I do? 
 I call you “Tara,” 
 but I see my Mother has no ears. 
 I rebuke you: 
 You’ve gone deaf and become black. 
 Ramprasad says, 
 She has disgraced my life. 

 Poem 70 

 Oh Mind, you don’t know how to farm; 
 your human fi eld has fallen fallow. 
 Cultivate it, and the crops you’ll grow 
 will gleam like gold. Fence it round with Kali’s name 
 so your harvest won’t be harmed. 
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 The Wild-Haired One is strong; 
 Death won’t come near that fence. 
 Don’t you know? Your crops will never fail— 
 not in a day, a year, or a century. 
 So apply yourself, Mind; 
 work to reap your harvest. 
 The teacher sowed the mantra;  
 now water his seed with devotion’s showers.  
 And oh, if you can’t do it alone, Mind,  
 take Ramprasad along. 

 Poem 122 

 This time, Kali, 
 I’m going to eat You up. 
 I’ll eat You,  
 I’ll eat You,  
 Oh Compassionate to the Poor. 
 I was born under an evil star 
 and sons born then 
 devour their mothers. 
 Either You eat me 
 or I eat You: 
 we must decide on one. 
 I’ll make a curry of Your demons and witches 
 and boil into a soup 
 with spices and ghee 
 the heads from Your necklace. 
 Your blackness I’ll smear all over 
 my hands, my face, and my limbs. 
 When Death comes 
 I’ll blacken his face too. 
 I say I’ll eat You up 
 but You won’t fi ll my stomach; 
 I’ll sit You on my heart-lotus 
 and worship You mentally. 
 They may tell me 
 if I eat Kali 
 I’ll get into trouble with Death, 
 but why should I fear him? 
 I’ll shout “Kali!” 
 and stick my thumb in his face. 
 I’ll make sure he understands 
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 Sri Ramprasad is Kali’s son. 
 I’ll cause my death myself 
 through mantra repetition. 

 [Rachel Fell McDermott,  Singing to the Goddess: Poems to Kali and 
Uma from Bengal  (New York: Oxford University Press, 2001).] 

 The reference above in Ramprasad’s poem 54 to the court reminds us that in the 
eighteenth century much Indian poetry was produced under the patronage of local 
or imperial courts. Indeed, as Allison Busch has shown, languages such as Brajbha-
sha were suffi ciently popular to be used not only as a vehicle for bhakti but also, 
alongside Persian, for aesthetic, panegyric, courtly literature. This was true in the 
Mughal courtly contexts of North India, from the time of Akbar all the way into the 
era of Aurangzeb’s sons in the late seventeenth century, and into the early eighteenth 
century. 6  

 The Poetry of Nagaridas: 
Krishna Devotion in Vrindavan 

 Savant Singh (1699–1764), who used the poetic name of Nagaridas, was born into the 
Vaishnavite Rajasthani dynasty of Kishangarh, which was under Mughal control. The 
famous miniature paintings of Krishna and Radha produced in the Kishangarh atelier 
between 1737 and 1757 immortalize Nagaridas and his queen or concubine Bani 
Thani, since it is their faces that provide the models for the divine lovers. After “the 
poet-king” was forced from the throne in 1757, he went to live in Vrindavan, which by 
the eighteenth century had become the preeminent center of Krishna worship; many 
poets composed songs in Krishna’s honor in Brajbhasha, the language of the region. 
By the time of his death seven years later, Nagaridas had produced two volumes of 
poetry and prose, mainly on the theme of Krishna and Radha.  

 Excerpted below are stanzas 17–25 from his “Arill-pacisi” (25 verses in Arill meter), 
which praises Krishna’s love for the women of Braj. 

 17 
 Gopal obstructs the road on the pretext of a toll, bearing a staff; 
 In deep forest and on dark common he has taken a woman. 
 Entangle your mind in those entanglements of eyes, words and bodies; 
 Sing night and day of Nanda’s son, the skilful one of Braj. 

 18 
 He plunders butter and women’s hearts, which they kept hidden; 
 He stealthily steals their clothes while they worship the goddess. 
 Look on this thief, and have your mind stolen by him: 
 Sing night and day of Nanda’s son, the skilful one of Braj. 
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 19 
 Hearing his fl ute, the women of Braj have fallen into passion’s grip; 
 inanimate and animate change roles, celestial women are compelled. 
 Remembering that intoxicating tune, let the intoxicant infuse

your mind: 
 sing night and day of Nanda’s son, the skilful one of Braj. 

 20 
 On an autumn night he unfolded the  rasa  dance and created joy; 
 Siva lost his concentration and his mind began to roam. 
 Remembering the frenzy of that blissful sentiment, delight your mind: 
 sing night and day of Nanda’s son, the skilful one of Braj. 

 21 
 Holding each other’s arms they move in sweet steps; 
 their jeweled crescent-shaped necklaces and their earrings tremble. 
 The wonder of the gods at this sport—how could it be forgotten? 
 Sing night and day of Nanda’s son, the skilful one of Braj. 

 22 
 The splendour of that Ocean of Qualities increased greatly 

with the musical airs, 
 with sweet cries of “ thei! thei !” as a wanton eyebrow arched. 
 Drench your soul in the spirit of that sport, the defeat of Kamdev: 
 sing night and day of Nanda’s son, the skilful one of Braj. 

 23 
 Drowning in perspiration from the dance, he plunges then into

the Yamuna, 
 Playing like an elephant with his whole retinue of females, 
 Remembering the splendour of that splashing and sprinkling, 

be charmed: 
 sing night and day of Nanda’s son, the skilful one of Braj. 

 24 
 For Radha’s sake, the dark one leaves Braj not for a moment; 
 the skilful one performs that eternal sport which pleases the mind. 
 Taste with your tongue the blended glory of Braj and Radha: 
 sing night and day of Nanda’s son, the skilful one of Braj. 

 25 
 Hearing of the joyous sport of Braj never cloys; 
 steep your soul in the holy company of the Braj devotees. 
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 May “Nagariya” attain residence in Braj as the fruit of grace; 
 sing night and day of Nanda’s son, the skilful one of Braj. 

 [Rupert Snell,  The Hindi Classical Tradition: A Braj   Bh  ara Reader  
(New Delhi: Heritage Publishers, 1992), 181–182.] 

 Although many poets would claim Vrindavan as the deserved center of Krishna devo-
tion in eighteenth century India, the popularity of the Krishna theme was geographi-
cally wide, as we will see. 

 Tyagaraja: Telugu Composer and Poet 
 Tyagaraja (1767–1847)   is regarded as one of the greatest composers of devotional songs 
in Telegu, one of the main languages of South India; his songs are still widely popular 
and often performed. Tyagaraja worshiped Rama, the hero of Valmiki’s great Sanskrit 
epic,  Ramayana , familiar throughout India and Southeast Asia in many languages. 
His songs express devotional fervor and ethical teachings. As one of his lyrics puts it, 
“Through philosophical knowledge one attains salvation only gradually after several 
births; but one who has knowledge of melodies along with natural devotion to God 
becomes a liberated soul here and now.”  

 He wrote a long poem about Krishna (“Lord Hari”) taking the  gopis , the beautiful 
young cowherd girls of Vrindavan, out in a boat on a river. A fi erce rainstorm threatens 
to sink the boat, but they are saved by his asking them to take off their clothes so that 
he can use them to keep out the water. The excerpt below attempts to preserve this 
amusing story line. 

 (For the listeners) 
 Those who listen to this story 
 Of the boat, written about Lord Hari, 
 Following the right path on this earth 
 They will prosper, having a long life 
 Having the best of children and wealth. 

 (Excerpts from the poem) 
 Once upon a time the beloved consort 
 Of Lakrmi, he who is merciful to the world, 
 As K\rna, son of Nanda, after 
 Delighting in the Cowherd maidens . . . decided 
 To have some fun in the water 
 In a boat with the cowherd girls. . . .  
 Each one thinking K\rna’s love was hers alone. 
 [ Krishna assumes different forms for each of them. But then the wind 

and rain start, threatening their lives, and they cry: ] 
 “Now we are at a point where the rain . . .  
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 Won’t let us stay in our place 
 And there are these thunderings, which in no way abate! . . .  

 The boat has sprung this leak— 
 Now who’ll be our protector? 
 We can’t see our hands in front of our faces! 
 Soon this river will be our fi nal resting place! . . .  
 We went the way our desire led us!” . . .  

 Sri K\rna, the Lord, seeing the frightened fair women, 
 The beautiful  gopikas  babbling deliriously in this way, 
 Speaking of the means of survival—what does he say? 

 “You should not be crying, O ladies . . .  
 Fate cannot be overruled! O deer-eyed ladies 
 Will you remove and use your fi ve-colored blouses 
 To stem the water which is rising and rushing in?” . . .  

 “This is a scriptural decree!” 
 So those ladies thought, and they all agreed. 
 They took off their skirts, with ever so much modesty 
 And they packed them in the place that leaked, 
 Thinking “This is a scriptural decree!” . . .  

 Worrying “What if anyone sees us!” quickly they 
 Hid their milk-domes with their hands. 
 Wondering whether to cover their shame 
 Or to try and save their lives. . . .  
 Having heard with devotion, the word of the Supreme Being 
 Closing their eyes, they prayed . . .  
 After the shining of effulgence, then 
 The thick darkness of rain subsided, and 
 The boat went back to the way it had been before; 
 And all the women, seeing again their beautiful blouses 
 And clothing embroidered with gold, were swelling with joy. . . .  

 Then, those  gopika  gems, seeing K\rna 
 The Supreme Being, lotus-eyed, whose form 
 Is attractive as ten million love-gods— 
 Do you wonder what they are doing? . . .  
 “All glory and great auspicious praise to you! 
 O K\rna you are fi rmly fi xed in our minds! 
 O glory and great auspicious praise to you,  
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 Thief of Lakrmi’s heart, protector of 
 Tyagaraja, glory to you who have given all good 
 To our clan in this world and the next, all glory!” 

 Whoever in this world of humankind listens 
 To this holy story composed by Tyagaraja, 
 This story which steals the hearts of good people, 
 Indeed those persons will be favored by K\rna. 

 Thus the boat story composed by Tyagarajasvami is concluded. 
 [ Nauka Caritram , trans. W. J. Jackson in  Tyagaraja and 

the Renewal of Tradition  (Delhi: Motilal, 1994), 6–7, 12, 14, 17, 18, 21.] 

 Dayaram of Gujarat: Unchanging Devotion 
in a Changing World 

 Dayaram (1777–1852) is one of the best-known bhakti poets of Gujarat. Great changes 
were taking place in Gujarat in the eighteenth century. Having been one of the 
important  subas  of the Mughal Empire, with a great trading center at the port of 
Surat, in 1753 Gujarat came under the control of the Marathas as they extended 
their power. Then early in the nineteenth century, the British East India Company 
defeated the Marathas and became the dominant power in Gujarat. Ahmedabad, a 
political and commercial center under the Mughals, became one of the most indus-
trialized cities of India. Dayaram lived in Dabhoi, which became British territory in 
1818, but none of the ferment and change of the time is refl ected in his poetry. In his 
poetry, human love is not a metaphor for divine love but an expression of the reality of 
all aspects of life. In the nineteenth century, Gujarat was the birthplace of such reform 
movements as the Arya Samaj and, most striking of all, the combination of religious, 
social, and political movements identifi ed with Mahatma Gandhi. Such devotion, 
here addressed to Krishna in the voice of a woman, seemingly so quietistic, was part of 
Gandhi’s heritage and undergirded, as he insisted, his political and social activism.  

 In this excerpt, “Biharilala” is an epithet for Krishna. 

 If  You Stand Still I ’ll Tell You 

 1 
 If you stand (still) then I’ll tell you something, Biharilala! 
 For you I have wasted myself, Biharilala! 

 2 
 The day on which we met in Vrindavana, 
 The impatience of that day is in my body. 
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 3 
 Where can I speak of the pain of separation, 
 Where can I speak of the blaze in my heart? 

 4 
 I wander like a madwoman in the forest, 
 There is no relief day or night. 

 5 
 I am reckoned as mad in the whole village, 
 My thoughts don’t stay on household chores. 

 6 
 How can I say what sorrow is in my mind? 
 Restlessness has struck my body. 

 7 
 At every moment I hear footsteps coming, 
 My soul is sewn to your body. 

 8 
 It’s no good to say a word about this restlessness, 
 I go into the house and then I come in the courtyard. 

 9 
 How long can I bear such anxiety? 
 You are the prince of tricksters so what can I say? 

 10 
 You loved me, so now keep your word, 
 Don’t reject me when anxious I have taken refuge in you. 

 11 
 You must have thousands like me, 
 But my soul will depart without you. 

 12 
 I don’t like even speaking of others, 
 My eyes have become greedy so where can I go? 

 13 
 You are beautiful from head to toe, full of qualities, 
 Who made you so beautiful? 
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 14 
 You smile sweetly and look sideways, 
 You pierce me with the daggers of your eyes. 

 15 
 In separation, your fl ute makes it worse, 
 Seeing you, how can a woman’s judgment remain? 

 16 
 Those who are in pain, they know this in pain, 
 Before it, other sorrows are in the dust. 

 17 
 Talkers will talk, but you are the Lord, 
 Daya’s Beloved, I am your servant. 

 [Rachel Dwyer,  The Poetics of Devotion: The Gujarati Lyrics 
of Dayaram  (London: Curzon, 2001), 143, 145.] 

 Muddupalani: A Telugu Poet Advises Krishna 
How to Make Love 

 In reading the mystical devotional poetry of all religious traditions, it is sometimes 
diffi cult, especially for a nonbeliever, to see the distinction between loving devotion 
offered to the Divine and expressions of erotic human love.  

 In a set of remarkable poems written in Telugu by the woman poet Muddupalani 
(1730–1790), the speaker advises Krishna how he should make love to his favorite, 
Radha [Radhika], in a way that will please her. Perhaps on another level the author is 
advising a human lover how to please a woman, suggesting that all ecstasy, whether 
human or divine, is the same. As simultaneously the lover and the beloved of Krishna, 
Radhika was the center of a devotional cult for both men and women. 

 In the second excerpt, Kali is the many-headed snake demon whom Krishna sub-
dued in the waters of the Yamuna; Kamsa is Krishna’s wicked uncle, whom he de-
feated; to protect his devotees from the wrath of Indra Krishna lifted Mount Govard-
hana as an umbrella-shield; and, at the goading of a wicked animal keeper who wanted 
to kill Krishna, the elephant Kuvalayapida attacked him. 

    Appeasing Radhika 

 Move on her lips 
 the tip of your tongue; 
   do not scare her 
   by biting hard. 
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 Place on her cheeks 
 a gentle kiss; 
   do not scratch her 
   with your sharp nails. 
 Hold her nipple 
 with your fi ngertips; 
   do not scare her
       by squeezing it tight. 
 Make love 
 gradually; 
   do not scare her 
   by being aggressive. 
         I am a fool 
         to tell you all these. 
         When you meet her 
         and wage your war of love 
         would you care to recall 
         my “do’s and don’ts,” Honey? 

 Honey, 
 Why do you think 
 I stamped on Kali? 
   The snake seemed to rival 
   your lovely plait. 
 Why do you think 
 I broke the bow of Kamsa? 
   It seemed to rival 
   your shapely brows. 
 Why do you think 
 I uprooted the Govardhan? 
   The mountain seemed to rival 
   your fi rm breasts. 
 Why do you think 
 I hurt Kuvalayapida? 
   The elephant seemed to rival 
   your comely gait. 
 Please, therefore, 
 ask yourself 
 if it is fair for you 
 to treat me shabbily. 

 If I ask her not to kiss me, 
   stroking on my cheeks 
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   she presses my lips hard against hers. 
 If I ask her not to touch me, 
   stabbing me with her fi rm breasts 
   she hugs me. 
 If I ask her not to get too close 
 for it is not decorous, 
   she swears at me loudly. 
 If I tell her of my vow not 
 to have a woman in my bed, 
   she hops on 
   and begins the game of love. 
 Appreciative, 
 she lets me drink from her lips, 
 fondles me, talks on, 
 making love again and again. 
   How could I stay away 
   from her company? 

 [Trans. B. V. L. Narayanarow, in  Women Writing in India: 
600   b.c  . to the Present Day , ed. Susie Tharu and K. Lalita 

(Delhi: Oxford University Press, 1993), vol. 1, 118–120.] 

 Shah Abd ul-Latif: Sufism in Sindh 
 Side by side with the outpouring of religious poetry in the Hindu tradition, the great 
tradition of Sufi  poetry continued in the Islamic community. The religious poetry 
quoted here is rooted in Islamic mysticism. Mysticism has often been regarded with 
suspicion by orthodox theologians because it seems at times to give the believer direct 
access to God, in a religious experience that is often claimed to embody a universality 
that transcends sectarian boundaries.  

 The theological and philosophical writings of the Sufi s in India were usually in 
Persian, or, more rarely, in Arabic, but the rich and passionate devotional heritage of 
Sufi sm was expressed in the regional languages and was therefore the medium 
through which Sufi sm had contact with the masses. Here the parallel with the 
bhakti literary tradition, noted in volume 1, is very close, for just as it can be argued 
that the message of the poet-singers of the bhakti tradition touched the hearts of 
Hindus everywhere, so the poet-singers of the Sufi  tradition colored all of Indian Is-
lam. Both bhakti and Sufi sm contributed greatly to the development of the regional 
languages of India. 

 The devotional poetry of the Sufi s, sung in the regional languages, undoubtedly 
attracted non-Muslims, acting as a bridge of sympathy between faiths. Many Sufi s 
were members or affi liates of Sufi  orders (of which the most prominent in India are 
the Chishti, Naqshbandi, Qadiri, and Suhrawardi, introduced in the twelfth century 
during the time of the Delhi Sultanate), and were aware of the hidden meanings of 
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their mystical experience in terms of Islamic truth. The following selections offer 
brief samplings of the immense amount of Sufi  poetry in the regional languages of 
India. They are often heavily infl uenced in vocabulary, imagery, prosody, and genre 
by Persian and Indo-Persian models, although local legends of Krishna are also 
incorporated. 

 Shah Abd ul-Latif (1689–1752), born in Hyderabad, Sindh, joined a group of 
wandering yogis and later settled in Bhit, where his tomb is still a revered 
shrine. His verses in Sindhi, composed according to Indic rules of prosody and 
sung to Indian melodies, remain immensely popular today. His mystical po-
etry, like that of Bullhe Shah, his contemporary, is a passionate assertion of an 
all-encompassing spirituality beyond dualisms: God is the Beloved, God is the 
Enemy. 

 Reality Is  One 

 From unity came multiplicity, multiplicity is all union; 
 Reality is one: do not be mistaken! 

 He is “Mighty in His Greatness,” He is all Beauty, 
 He is the image of the beloved, He is perfection of loveliness, 
 He Himself becomes master and disciple, He is all imagination, 
 And through Him the state of all things becomes known. 

 He is this, and He is that, He is God, and He is death, 
 He the Beloved, He the breath, He the enemy, and He the helper.  

 (p. 193) 

 Those, whose body is a rosary, the soul a bead of the rosary, 
the heart a tanboura— 

 They play on the strings of the secret of unity: 
 “He is One, has no companion”—thus they sing— 
 For those sleep is fi tting, slumber is worship for them. 

 (p. 194) 

 The Sufi  is “without religious form”; nobody has understood him; 
 He struggles deep in his interior, his foot has no trace, 
 For him who has enmity with him, he has become a helper. 

 (p. 201) 

 The Sufi  has cleaned and washed off the pages of existence, 
 Then he has been granted during his life the vision of the friend. 

 (p. 203) 
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 If you put a cap on your neck, then become a real Sufi : 
 Reaching the goblet of poison, drink the full glass; 
 The place (of honor) will be of those who have reached 

the (mystical) state. 
 (p. 204) 

 [Shah Abd ul-Latif, trans. Annamarie Schimmel , Pain and Grace: 
A Study of Two Mystical Writers of Eighteenth-Century India  

(Leiden: Brill, 1976),  page numbers after selections .] 

 In this next poem, Abd ul-Latif uses images drawn from the Hindu ascetic practices of 
yoga, the search for ultimate liberation through rigorous practices of concentration and 
meditation. There are similar practices in Islam, but the poet sees the yogis as searchers 
who fi nd the Lord in Nothingness. 

 Yogis  See the Lord in Nothingness 

 The yogis pack their bags with hunger, and prepare themselves for 
oblivion or bliss. 

 They do not desire food but greedily pour thirst in their cups and sip it. 
 They fl og their minds until they are like beaten fl ax, 
 Thus they wade through the wasteland and at last are near liberation. 
 Take advantage of their presence, be with them and enrich your experience. 
 Soon they will go on a journey to the distant land of which they think, 
 Leaving this world of pleasure and reaching the holy Ganges, 
 They wear only a loin-cloth and need no sacred baths. 
 They hear the subtle call that sounded before the advent of Islam. 
 They sever all ties and meet their guide, Goraknath [Shiva]. 
 The yogis become again the Whole, their only concern; 
 Whose seat is Nothingness, I cannot live without them, 
 Where there is no heaven and no trace of the earth, 
 Where the moon and the sun neither rise nor set. 
 Thus far have the yogis set their tryst with Supreme Knowledge, 
 And they see the Lord in Nothingness. 

 [From Motilal Wadhumal Jotwani,  Shah Abdu  ’  l Latif, His Life and Work:
A Study of Sociocultural and Literary Situations in Eighteenth Century Sindh  

(Delhi: University of Delhi, 1975), 139–141, revised.] 

 Bullhe Shah: Neither Hindu nor Muslim 
 Bullhe Shah (1680–1752) is one of the most admired Punjabi Sufi  poets. He also wrote 
treatises in Persian prose and was drawn to the philosophy of Vedanta.  

 “Hindu” and “Mussalman” here refer mainly to external differences of practice. 
Shah Mansur was the heretical mystic Al-Hallaj, martyred in Baghdad in 922. 
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 Abandon the Pride of Religion 

 Neither Hindu nor Mussalman, let us sit and spin, abandoning the
pride of religion. 

 Neither Sunni nor Shi1a, I have taken the path of peace and unity. 
 Neither hungry nor full, neither naked nor clothed 
 Neither weeping nor laughing, neither exiled nor settled 
 Neither a sinner nor pure, I do not walk in the way of sin or virtue. 
 Bullhe! In all hearts I feel the Lord, 
 So I have abandoned both Hindu and Muslim. 

 Love and Law 

 Love and Law are struggling: 
 I will settle the doubts of your heart, holy Sir, 
 The questions of Law and the answers of Love. 

  
 Law says: go to the  mulla  and learn the rules and regulations; 
 Love says: one letter is enough, close your books and put them away. 

  
 Law says: perform the fi ve baths and worship alone in the temple; 
 Love says: what’s this veil for? Let the vision be open. 

  
 Law says: go inside the mosque and perform the duty of prayer; 
 Love says: go to the tavern, read the prayers,   drinking wine. 

  
 Law says: let us go to heaven, we will eat the fruits of heaven; 
 Love says: we are the keepers and will ourselves distribute the fruits. 

  
 Law says: faithful one, perform the  hajj,  cross the bridge; 
 Love says, the  ka1aba  is the door of the Beloved, from there I will not stir. 

  
 Law says: we put Shah Mansur on the stake; 
 Love says: through you he entered the Beloved’s door. 

  
 The place of Love is the highest heaven, the crown of creation; 
 Out of love He has created Bullha, humble, and from dust. 

 [Adapted from L. R. Krishna,  Panjabi Sufi  Poets  ,   a.d  .   1460–1900  
(Calcutta: Oxford University Press, 1938),   85–86.] 
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  Waris Shah: Mystics and Lovers  
 Waris Shah (1730–1790), who wrote in Punjabi, uses, as mystics do in most religious 
traditions, the language and metaphors of earthly love. To Waris Shah, the Divine 
Beloved is male; the soul longing for union is female. 

 I  Am Tired of Reading Vedas and qur �ans 

 Ever new, ever fresh is the Spring of Love! 
 Ever new, ever fresh is the Spring of Love! 

  
 When I learnt the lesson of love, 
 My heart dreaded the sight of the mosque. 
 I went into the idol temple, 
 Where a thousand horns were blowing. 

  
 When I grasped the hint of love, 
 I beat and drove out all senses of “I” and “You,” 
 Both my heart and vision became clear. 
 Now in whatsoever direction I look, I see only the Lord. 

  
 I am tired of reading Vedas and Qur�ans; 
 My forehead is worn by constant prostrations in the mosque. 
 But the lord is neither at Hindu shrines nor at Mecca, 
 Whoever found him, found him in the light of his own beauty. 

  
 Burn the prayer mat, break the bucket, 
 And do not touch the beads or the staff. 
 The lovers are proclaiming at the top of their voices, 
 “Give up the lawful and eat carrion.” 

  
 I have lived all my life in a mosque, 
 But my heart is still full of dirt. 
 I had never vowed for the prayer of unity of God 
 Now why do I rave and cry? 

  
 Love has made me forget to prostrate myself before you, 
 Now why do you quarrel with me in vain? 
 Waris is doing his best to keep silent about it, 
 But love says “Kill—destroy all show and formality.” 

 [Adapted from R. K. Kuldip,  Waris Shah  
(Calcutta: A. C. Dey, 1971),   60–61.] 
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 Khwaja Mir Dard: Pain and Poetry 
 Dard (1720–1785) was the son of a teacher in the Naqshbandi order of Sufi s in Delhi; 
he too was recognized as a spiritual leader of both the Naqshbandi and Chishti orders. 
Although he wrote both poetry and learned prose in Persian, he is best remembered 
as one of the great “pillars” of Urdu poetry.  

 Here he expresses a familiar theme in Urdu mystical poetry: the pain that comes 
from loving the Divine, as well as the pain of earthly love.  

 You’ve Never Looked My Way 

 If someone has not seen you here on earth, 
 It makes no difference if he sees the world or not. 

  
 Compressed so tight with sorrow is my rosebud-heart 
 That no one yet has ever seen it open. 

  
 Ah, you strange one, you solitary mystery, 
 Never have I seen another such as you. 

  
 What pain and misery, what trials and disgrace! 
 Within your love, there’s nothing that I haven’t seen. 

  
 My scars have made me like a tree of lights, 
 And yet you never came to see the show. 

  
 Your negligence has brought me to this pass, 
 But you’ve never looked, never looked my way. 

  
 The veil across the Beloved’s face was nothing but myself: 
 When my eyes opened, I did not see the veil. 

  
 Oh Dard! Night and day, I am at his door, 
 Whom no one here has ever seen or understood. 

 [From  Divan-e-Dard,  ed. Z. A. Siddiqi   (New Delhi: 
Maktabah Jami’ah, 1963),   82–83, trans. M. Mazici.] 

 Shah Wali Allah and the Reconciliation
of Difference 

 The vibrancy of Muslim thought in eighteenth-century India was not confi ned to 
mystical poetry, although that genre certainly provided one way in which the inter-
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connectedness of the religious traditions of the century could be articulated. The le-
gal formulations of Shah Wali Allah comprise another original, and highly intellec-
tual, contribution. As noted earlier in this chapter, Shah Wali Allah understood his 
mission to be the integration of the increasingly fragmented and variegated forms of 
Islamic intellectual learning in the India of his day. Fundamental to all his endeavors 
was his approach to  ijtihad , or legal interpretation, in the context of Islamic life.  Ijtihad  
is the process whereby scholars of the Sharia arrive at determinations of the Holy Law 
in circumstances not already covered by previous decisions. His method of  ijtihad  was 
to circumvent juridical differences of opinion by explaining the historical develop-
ment of the dispute, fi nding truth on all sides, and then presenting the reader with a 
set of equally valid options. This conciliatory method was not restricted to theoretical 
discussion, but extended to his own legal practice. A committed follower of the 
Hanafi  school of jurisprudence, he also saw much benefi t in the Maliki and Shafi i 
schools. 7  Even more broadly, Shah Wali Allah struggled to fi nd a place in his intel-
lectual system for religious traditions other than Islam.  

 These three aspects of his intellectual project (his approaches to  ijtihad , legal 
schools, and other religions) are illustrated in the three excerpts below. The last two of 
them are taken from his master work,  Hujjat Allah al-Baligha  (The Conclusive Argu-
ment from God), written in the 1730s, which focuses on the rich tradition of hadith 
interpretation. 

 A  General Approach to Legal Interpretation 

 The true nature of legal interpretation  (ijtihad),  as understood from the dis-
course of scholars, is exhaustive endeavor in understanding the derivative prin-
ciples of the Holy Shari1a Law by means of detailed arguments, their genera 
being based on four departments: 1) The Holy Book [the Qur�an]; 2) The exam-
ple and precept of the Prophet [the Sunna]; 3) The consensus of opinion of the 
Muslim community; 4) The application of analogy. 

 Let it be understood from this that legal interpretation is wider than [i.e., not 
confi ned to] the exhaustive endeavor to perceive the principle worked out by 
earlier scholars, no matter whether such an endeavor leads to disagreement or 
agreement with these earlier scholars. . . . 

 Now whoever recognizes the true nature of this problem will realize: 1) that 
in the majority of cases of legal interpretation the truth lies somewhere between 
the two extremes of difference; 2) that in the matter of religion there is breadth 
and not narrowness; 3) that being unreasonably stubborn and determined to 
deny what the opponent says is ridiculous; 4) that the construing of defi nitions 
if it aims at bringing concepts closer to the understanding of every literate per-
son, assists knowledge. But if these defi nitions are far-fetched and try to dis-
criminate between involved matters by means of innovated premises, it will 
soon lead to an unworthy and innovated system of Shari1a; 5) the true opinion is 
that pronounced by Izz al-Din ‘Abd al-Salam who says: “He attains the goal 
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who stands fi rm on what is agreed upon by scholars and abstains from what they 
have unanimously disallowed, and regards allowable that which is unanimously 
thus regarded by scholars, and does that which is unanimously approved by 
scholars, and keeps away from that which they have unanimously regarded as 
hateful.” 

 [From Shah Wali-Ullah, “ 1Iqd al-Jid fi Ahkam al-Ijtihad Wa�l Taqlid,” 
trans. M. Da�ud Rahbar, in  The Muslim World  45 . 4 (1955): 357–358.] 

 The Causes for Disagreement Among the 
Schools of the Jurists 

 Know that God, may He be exalted, brought into being a generation of scholars 
after the era of the Successors who conveyed knowledge in fulfi llment of the 
promise of the Prophet, may the peace and blessings of God be upon him, when 
he said, “A just person of every succeeding generation will convey this knowl-
edge.” Thus these persons learned from those who had been with the Prophet the 
manner of performing the lesser and greater ablutions, prayer, pilgrimage, mar-
riage, business transactions, and all other commonly occurring things. They 
transmitted the hadith reports of the prophet, may the peace and blessings of 
God be upon him, heard the judgments of the  Qadis  of the various cities and 
the  fatwas  of their  muftis  and they inquired about legal issues, and carried out 
 ijtihad  concerning all those things. . . . 

 The essence of the procedure of these scholars was to hold to both the had-
ith which went back uninterruptedly to the Prophet ( musnad ) and those related 
about him but not directly on a Companion’s authority ( mursal ). They deduced 
knowledge using the sayings of the Companions and Successors which might 
be hadiths transmitted from the Messenger of God, may the peace and bless-
ings of God be upon him, which they considered to be less authoritative, so they 
termed them (these hadith) interrupted ( mauquf  ) before reaching the Prophet. . . . 
In all of these things their procedure was better, and they were more accurate, 
closer in time, and knew more religious sources by heart, than those who came 
after them. 

 For this reason implementing their rulings was prescribed unless they dis-
agreed or a hadith or the Prophet of God, may the peace and blessings of God 
be upon him, manifestly confl icted with their opinion. It was also their method 
in cases when the hadith reports of the Prophet of God, may the peace and 
blessings of God be upon him, were at variance with one another about some 
issue, to refer to the opinions of the Companions. . . . When the opinions of the 
Companions and Successors differed about an issue, then the preference of 
every scholar was for the opinion of the people of his city and his teachers since 
he was more able to distinguish their sound opinions from their faulty ones, was 
more cognizant of the principles connected to these opinions, and would be 
predisposed toward their superiority and erudition. 



The Eighteenth Century: Ferment and Change       49

 The way of 2Umar, 2Uthman, . . . and their associates . . . was more worthy of 
being followed than others, according to the people of Medina, due to what the 
Prophet, may the peace and blessings of God be upon him, had explained about 
the virtues of Medina, and due to its being the abode of the jurists and the gath-
ering place of the scholars in every age. . . . If the scholars did not fi nd among the 
sources that they had memorized a response to an issue[,] they derived it on the 
basis of their (the Companions’) sayings and sought out allusions and logical 
implications (within these sayings). [. . . ] 

 Abu Hanifa, may God be pleased with him, was the closest of them to the way 
of Ibrahim (al-Nakha�i) and his contemporaries and very rarely departed from his 
teachings. He was extremely talented in making legal derivations based on Ibra-
him’s school and was a precise inquirer into the meanings of the derivations, 
and he gave the fullest attention to positive law ( al-furu2 ). If you wish to verify 
the truth of what we have said then go over the statements of Ibrahim and his 
contemporaries in the book  al-Athar  of Muhammad (Abu Yusuf, 798), may 
God have mercy on him, and the  Jami�  of 2Abd al-Razzaq (827), and the  Musan-
naf  of Abu Bakr ibn Abu Shayba; then compare these with his school and you 
will fi nd that he doesn’t diverge from this procedure except on insignifi cant 
 occasions and that even on these minor occasions he did not go beyond what 
the jurists of Kufa held. . . . 

 The followers of Abu Hanifa, may God be pleased with him, devoted them-
selves to these compilations by abridging them, explicating them, commenting 
on them, making derivations, establishing fundamental principles, and making 
deductions. Later they dispersed to Khurasan and Transoxiana and this became 
known as the school of Abu Hanifa. 

 [From Marcia K. Hermansen, trans.,  The Conclusive Argument from God: 
Sh  a  h Wal  i   All  a  h of Delhi’s   H  ujjat All  a  h al-B  a  ligha  

(Leiden: Brill, 1996), 427–432.] 

 The Need for a Religion Which Abrogates 
the Other Religions 

 Study thoroughly the religions present on the face of the earth. Do you see any 
inconsistency in what we have told you in the preceding chapters? Certainly 
not, by God! Rather, all of the religions believe in the truthfulness of the 
founder of the religion and respect him, and hold that he is perfect and has no 
equal, due to what they beheld in him concerning the establishment of acts of 
worship, the appearance of miracles, the answering of prayers, the establish-
ment of the penalties, the divine laws, and the restraints without which the reli-
gion would not be orderly. Then, following this, there are things among those 
which we have already mentioned or similar ones, which facilitate obedience. 
Every group has a practice and a divine law in which they follow the custom of 
their ancestors, and among these the behavior of the bearers of the religion and 
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its leaders is preferred. . . . When every nation became distinguished by a reli-
gion, and turned to their own practices and ways, they defended themselves by 
their tongues from what was different than these, and fought for them with 
their swords. Injustice occurred among them, either due to the rise of someone 
who was not worthy of holding the religion to these rules, or due to the mixture 
of the divine laws with heretical innovations so that these become interpolated 
into them, or due to the difference of the transmitters of the religion, whereby 
they neglected much of what was necessary, and nothing remained except a 
trace. . . . Every religion reproached its sister religion, repudiated it, and fought 
against it, and the truth was obscured. Therefore circumstances required a 
leader-guide who would deal with the religions as a rightly guided caliph deals 
with the oppressive kings. . . . 

 Most of the time, the submission of the rest of the people only occurs after 
preparations and periods of time to which the lifetime of the prophet does not 
extend, as had occurred in the case of the presently existing divine laws. The 
Jews, Christians and Muslims in their beginnings did not believe except for a 
small group, then later they became victorious. Thus there is nothing better 
and easier than that he should take into account in the divine laws, the penal-
ties, and the supports of civilization—the customs of the people to whom he has 
been sent, and that he should not put every restriction on the others who will 
come later, by making them keep all of these. Taking up this divine law was 
easy for the fi rst ones due to the testimony of their hearts, and their customs, 
and it was easy for the later ones due to attraction to the behavior of the leaders 
of the religion and the caliphs, thus it is like the natural thing for every people 
in every age, ancient and modern. 

 The sound regions which produce moderate temperaments were gathered 
under two great kings at the time (of the Prophet). One of them was Khusrau, 
and he used to rule over Iraq, Yemen, Khurasan, and the territory adjacent to 
them. He was the king of Transoxiana, and India was under his command, and 
annual taxes were collected from them for him. The second was Caesar, and he 
used to rule Syria, Byzantium and the territory adjacent to them, and the kings 
of Egypt and the Maghreb and North Africa were under his rule and taxes were 
collected from them on his behalf. 

 Destroying the empire of these two kings and taking over their domain was 
like conquering all of the earth.  .  .  . As for those regions which are far from 
having a balanced temperament, they were not considered in the universal 
benefi cial purpose, and therefore the Prophet said, “Leave the Turks as long as 
they leave you (alone),” and, “Don’t bother the Abyssinians as long as they don’t 
bother you.” 

 In summary, when God, may He be exalted, wanted to straighten the reli-
gion which was crooked and to bring out for humanity a community to com-
mand them with the good, to forbid them from evil, and to change their corrupt 
actions: this depended on the cessation of the power of these two, and this was 
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facilitated by opposition to their condition since this was of life was in force, or 
almost so, in all of the healthy regions. Therefore God decreed the end of their 
power. [. . . ] 

 Among the principles on which the Imam must act is that his teaching them 
religion should include the establishment of the universal caliphate, .  .  . he 
must make his religion predominate over all other religions, . . . he should re-
strict people so that they do not publicly practice the rituals of those other reli-
gions, . . . , and he must confi rm by proofs which are demonstrative or rhetori-
cal, and which benefi t the mind of the common person, that these other religions 
must not be followed, because they are not transmitted from an infallible one, or 
because they are not consistent with the laws of the religion, or because there is 
distortion and displacement in them. He must prove this in public and explain 
the justifi cations of the true religion in that it is easy and tolerant, that its limits 
are clear so that reason recognizes their value, and that it is as clear as day, that 
its practices will be more benefi cial for the common people, and that it is most 
similar to what remains among them from the behavior of the preceding proph-
ets, may peace be upon them, and other things like this, and God knows better. 

 [From  The Conclusive Argument from God , 340–345.] 

 “REVOLUTION IN BENGAL”: 
THE EAST INDIA COMPANY 

 The fi fth defi ning aspect of the century was the seizure of political control of 
Bengal and other areas of the subcontinent by the East India Company. While 
ultimately of great importance for India, this intrusion fi gures little in the large 
corpus of Indian literature produced during the century, even in Bengal, where 
the foreigners were especially active. In view of the focus of the present work, 
only brief examples of European reactions to what was happening in India in 
the eighteenth century are given, by writers who were involved in the East India 
Company’s takeover in Bengal. 

 One of the most vivid accounts is by Henry Vansittart (1732–1760), a young 
man rather grandly described as “the Governor of Bengal” (1760–1764)—in ac-
tuality, the manager of the Company’s trading operations in the Calcutta re-
gion, which were in a bad fi nancial shape. Before his arrival, the East India 
Company’s army in 1757 at the Battle of Plassey had defeated the army of the 
nawab of Bengal, nominally the agent of the Mughal Emperor but the actual 
ruler of Bengal, and had replaced him by rivals who they hoped would be 
friendly to the Company. Vansittart’s accomplishment by force and fraud was to 
get the current nawab, Mir Qasim,   to cede certain prosperous districts to the 
Company so it could collect the taxes. He was not exaggerating when he re-
ported to the East India Company’s directors in London that he had brought 
about a “revolution in Bengal” by which the tax revenues of Bengal would pay 
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for their operations in India. In 1765, the Mughal Emperor was forced to give 
the Company the right to control the taxes, known as the “diwani,” for the whole 
of the Bengal  suba , the richest Mughal province. One result was that for a short 
time the goods the Company bought in Bengal were paid for with local taxes, 
not with money from England. Another was that the conquest of India, begin-
ning in Bengal, over the next century was also paid for by Indian taxation. Fur-
thermore, many of the soldiers who did the fi ghting were Indians. The British 
had made the discovery, which generally served them well right up to 1947, that 
men from the various regions of India, who sought service in their armies be-
cause of the pay and prestige, made excellent soldiers. 

 The British conquest of India was neither quick nor easy, and it was bitterly 
opposed by the groups involved in the devolution of the power of the Mughal 
Empire to the regional powers, especially the Marathas, the Sikhs, the Mysore 
rulers Haidar Ali and Tipu Sultan, and tribal people in some regions. It was these 
powers, not the enfeebled Mughal Emperor, that sought to prevent the British 
encroachment through diplomacy and war. Three documents provide perspec-
tives on what was happening. 

 The Nawab of Bengal: “I have no remedy” 
 Mir Qasim, a son-in-law of the previous nawab, had struck a deal with the East India 
Company by which he became nawab in 1760 in return for a promise to help the 
Company. He soon discovered that he was powerless, and that the offi cials of the East 
India Company and their Indian allies had control of the fi nances. He pointed out to 
Vansittart that the Company offi cials were denouncing him for his failures to main-
tain law and order at the same time that they were making it impossible for him to do 
so. His plight is part of a familiar pattern of imperialism, and he must have been aware 
that the English were planning to overthrow him, which they did in 1764. 

 [ Letter from Mir Qasim, March 26, 1762: ] “Whatever you write is proper; yet 
from my fi rst accession to the government, I have perceived that many English 
gentlemen were ill affected to me, and that the country was not in my own 
hands . . . The cause of the country not being in my own hands is this; that from 
the factory of Calcutta to Cossimbuzar, Patna and Dacca, all the English chiefs, 
with their gomastahs [Indian agents], offi cers and agents, in every district of the 
government, act as collectors, renters, zamindars and taalookdars [landlords], 
and setting up the Company’s colors, allow no power to my offi cers. And be-
sides this, the gomastahs and other servants in every district, in every gunge 
[market], perganah [district] and village, carry on a trade in oil, fi sh, straw, bam-
boos, rice, paddy, betel-nut, and other things; and every man with a Company’s 
dustuck   [permit] in his hand, regards himself as not less than the Company. In 
this case I can never have any authority as long as I live . .  . From the letters 
which I have twice received from you, it is evident, that whatever I write, you 
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regard as a falsehood; and that whatever these gentlemen write, with a view to 
vilifying me, and rendering me contemptible, that you give credit to. I have 
no remedy.” 

 [From H. Vansittart,  A Narrative of the Transactions in Bengal,
1760–1764 , ed. Anil Chandra Banerjee and Bimal Kanti Ghosh

(1766; Calcutta: Bagchi, 1976), 148–149.] 

 Richard Becher: “This Fine Country is 
Verging towards its Ruin” 

 The second document, an indictment of the result of “the revolution,” is a letter from 
Richard Becher (d. 1782), one of the senior agents of the East India Company in Bengal. 
It may seem exaggerated, but it is representative of other reports. 

 It must give pain to an Englishman to have Reason to think that since the acces-
sion of the Company to the  Diwani  [right to collect taxes] the condition of the 
people of this Country has been worse than it was before; and yet I am afraid 
the Fact is undoubted; . . . this fi ne Country, which fl ourished under the most 
despotic and arbitrary Government, is verging towards its Ruin. . . . 

 In Aliverdi Khan’s Time [1740–1756] the amount of the Revenue paid into 
the Treasury was much less than what comes in at present, but then the  Zemin-
dars, Sarrafs  [bankers], Merchants, etc., were rich, and would at any time when 
an emergency required it supply the Nawab with a large sum, which they fre-
quently did, particularly when he was at war with the Mahrattas. The Custom 
then was to settle a  Malgazari  [land assessment] with the different  Zemindars  
on moderate terms: the Nawab abided by his agreement; the  Zemindars  had a 
natural Interest in their  Districts , and gave proper encouragement to the  Ryots  
[peasants], when necessary would wait for their Rents, and borrow Money to 
pay their own  Malgazari  punctually. There were in all the Districts  Sarrafs  
ready to lend money to  Zemindars  when required, and even to the  Ryots , which 
enabled many to cultivate their Grounds, which otherwise they could not have 
done. This mode of Collection and a free Trade . . . made this Country fl ourish 
even under an arbitrary Government, and at a Time when a large Tract of it was 
annually invaded by the Mahrattas, who burnt and destroyed all they could 
come at, the poor Inhabitants fl ying for shelter to the principal Cities, Euro-
pean Factories etc. The swelling of the Rivers at the approach of the Rains al-
ways obliged the Mahrattas to retire and the inhabitants were again secure till 
January. They having encouragement set immediately to work, and endeav-
oured to get their crops in, and sent to Market before the Time returned for the 
apprehended Invasion; insomuch that even under such Circumstances the 
Country was in a fl ourishing state and the  Zemindars  etc., able to pay the Nawab 
his requisitions the enormous sum of 1 Crore [ten million rupees] at one time 
and 50 lacs [a hundred thousand] at another, besides paying the  Malgazari . 
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I mention this only with a view of showing what this fi ne Country is capable of 
under proper Management. 

 [From  The Making of British India, 1756–1858 , ed. Ramsay Muir 
(Manchester: University of Manchester Press, 1923), 92–93.] 

 Shah Abd ul-Aziz: Islam in Danger 
 As noted in volume 1, the status of non-Muslims had been a matter of controversy dur-
ing periods when Turks and other Muslim rulers were establishing their authority in 
India. As a practical necessity, the rulers had tacitly accepted that Indians of other 
religions should be treated as  zimmi s, that is, as tolerated and protected groups, the 
way Christians and Jews had been treated in the early Muslim empires. Many reli-
gious leaders argued, however, that rulers had a duty to convert non-Muslims, by 
force if necessary.  

 The political situation changed radically when the East India Company gained 
control, in the name of Great Britain, of vast areas of the Mughal Empire, including 
Bengal, the heartland of the Gangetic plain, and the historical capital of Delhi. At stake 
now was the relationship of Muslims to the new British rulers, who were frequently 
identifi ed in religious terms as Christians, a name that recalled old antagonisms. Some 
religious leaders thought that Muslims could accommodate themselves to the British in 
matters of law, whereas others argued that they should not. This issue of obeying 
Western, or “Christian,” laws arose because of the close correspondence of law, both 
civil and criminal, with religious belief in Islam. 

 Shah Abd ul-Aziz (1746–1824) was one of the most infl uential Muslim scholars and 
teachers of his time in North India. The eldest son of Shah Wali Allah, the famous 
theologian, whose ideas on the nature of the relationship between Islam and the po-
litical state had a profound effect on later Islamic movements in India and Pakistan, 
Shah Abd ul-Aziz inherited the mantle of his father’s authority as a teacher and inter-
preter of Islamic law and faith. Father and son were both aware of what the weakening 
of Mughal power meant to Islam in India in the eighteenth century, and like many of 
their Muslim contemporaries they wondered whether a land that had originally been 
Dar ul-Islam, a land of (Islamic) peace, would become Dar ul-harb, a (non-Islamic) 
land of war, if it was conquered by non-Muslims.  

 Most jurists said that the criterion for action was the guarantee of freedom of reli-
gion: if Muslims could continue to practice their religion unhindered, then they were 
duty bound neither to migrate nor to wage war against their non-Muslim rulers. But 
the establishment of British power in Delhi in 1803 convinced Shah Abd ul-Aziz that 
British assurances of religious freedom were false and that the Islamic community 
was in grave danger; he issued a famous fatwa, or an authoritative interpretation of 
Islamic teaching for his followers, that has been cited, rightly or wrongly (Aziz got 
along well with the British on a personal basis, and was opposed to militant jihad), as 
a call to oppose the British. Some of his followers then and later believed that since 
Muslim law had been replaced by British law, India was no longer Dar ul-Islam, but 
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Dar ul-harb. If this was so, it was incumbent upon all believing Muslims to become 
 mujahidin , fi ghters in a just war, against the infi del British. This is not the plain reading 
of the text, but, it was argued, it was the logic of the teaching. The fatwa is regarded as 
the fi rst determined ideological expression of a conservative or fundamentalist Muslim 
attitude towards British rule, and was a factor in the serious uprising against the British 
in 1857–1858. 

 In this city [Delhi] the [Muslim religious leaders] wield no authority, while the 
decrees of the Christian leaders are obeyed. Promulgators of the commands of 
 kufr  [disbelief] means that in the administration of justice and matters of law 
and order, in the domain of trade, fi nance and collection of revenues, in the 
punishment of thieves and robbers, in the settlement of disputes—everywhere 
the  kuffar  [infi dels] are in power. Yes, there are certain Islamic rituals with which 
they do not interfere . . . [such as Friday prayers, festivals, cow slaughter]; but the 
very root of these rituals is of no value to them. They demolish mosques without 
the least hesitation, and no Muslim or any  Zimmi  can enter into the city or its 
suburbs but with their permission. It is in their own interests if they do not ob-
ject to the travellers and traders to visit the city. On the other hand, distin-
guished persons like Shujaul-Mulk and Wilayati Begum cannot dare visit the 
city without their permission. From here [Delhi] to Calcutta the Christians are 
in complete control. There is no doubt that in principalities like Hyderabad, 
Rampur, Lucknow, etc., they have left the administration in the hands of the 
local authorities; but it is because they have accepted their lordship and have 
submitted to their authority. 

 [Shah Abd ul-Aziz, Fatawa-i-Aziziya, trans. T. A. Nizami,
  Muslim Political Thought and Activity in   India  

(Aligarh: T. M. Publications, 1969), 23, slight revisions.] 

 HARSUKH RAI’S EPITAPH FOR THE 
EIGHTEENTH CENTURY: RECOGNITION OF 

THE WINNERS AND LOSERS 

 At the end of the century Harsukh Rai, descendant of a Hindu family that had 
served the Mughals for generations, watched the triumph of British arms over In-
dian rulers, and prepared, as he wrote his account,  Majma ’ u-l Akhbar , to adjust to 
the new reality.  

 The Ranjit Singh here is a local chieftain, not the famous Sikh ruler of the 
Punjab. 

 When, in the year 1218  a.h.  (1803  a.d. ), the British overcame the Mahrattas, and 
took possession of their territories, Ranjit Singh was prudent enough to ac-
knowledge ostensibly the supremacy of the British; but in the following year, on 
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the occasion of the march of the united force of the Mahratta chiefs, Daulat Rao 
Sindhia and Jaswant Rao Holkar, against the British, he joined the Mahrattas, 
in gratitude for their former good will and regard for him. When, in the latter 
part of the year, the British, after reducing, through the wisdom of their policy 
and sagacity, the strong forts of Dig and Kishangarh, gallantly determined to 
take the fort of Bhartpur, he with a valiant body of Jats marched boldly to resist 
them. 

 It is said that these Jats, in spite of the superior strength of the British, fell upon 
them regardless of life as moths of fi re, committed great slaughter, and thus dis-
played their valour to the admiration of all who witnessed or heard of the fact. 
But when the rulers of Bengal and Bihar, the potentates of the Dakhin such as 
Haidar and Tipu Sultan, the Mahrattas and others equal to [the Persian heroes] 
Rustam and Isfandiyar, have been worsted by the British army, what could be 
expected from that poor and helpless body? Their fi ght with the English is just 
as that of a musquito with an elephant, or of a moth with fi re, a parrot with a 
hawk, or a goat with a lion! Indeed, these Englishmen emulate the great heroes 
who fi gure in ancient history. 

 [From  The   History of India, As Told by its own Historians: 
The Mohammedan Period,  ed. Sir H. M. Elliot and John Dowson 

(London: Trübner and Co., 1877), 8:367–368.] 



 This chapter charts the themes and controversies galvanizing British and In-
dian elites from the late 1700s until the 1860s, and emphasizes early Indian (of-
ten Bengali, since Calcutta remained the center of cultural exchange in this 
early period) reactions and challenges to British education, religion, and politi-
cal aggrandizement. The period is framed by the somewhat tolerant attitudes of 
early British Orientalists, men like Sir William Jones, founder of the Asiatic 
Society in 1784, and by the Rebellion of 1857, when sepoys of the East India 
Company turned against their offi cers, after which other segments of north In-
dian society defi ed the British in a threat to foreign rule. Over the fi rst half of 
the nineteenth century, then, one fi nds increasing alienation among Indians, as 
they were forced to adjust to a European power that was expanding in terms of 
territory and was enunciating, justifying, and enforcing what it considered a 
maximally effi cient style of governance. Throughout the same decades, how-
ever, many Indians learned English, some proclaimed the virtues of British pres-
ence in India, and some even converted to Christianity. 

 Ideologically, the fi rst three decades of the century saw a transition in Eng-
lish political opinion from the Orientalists’ relatively open, acculturative attitudes 
toward Indian customs, to the evangelical, utilitarian approach of missionaries 
and Anglicists. The triumph of the latter in the English Parliament had several 
results in India: the ban on missionary activity in India was lifted in 1813; Hindu 
College was founded in 1816 in Calcutta to impart Western education to Indian 

 Chapter 2 

 The Early to Mid Nineteenth Century 

 Debates Over Reform and Challenge to Empire 
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youth; in 1835 English was substituted for Persian as the offi cial language of 
government; and Fort William College, founded in 1800 to train Company re-
cruits in Indian languages and customs, was closed. 

 Initial enthusiasm for English, especially among educated Hindus, is evi-
denced by the great popularity of Hindu College professor Henry V. Derozio, 
who taught a Western-style secular rationalism. But already the relation of West-
ern to Indian learning was becoming a vexed issue. Rammohan Roy, active in 
Calcutta in the 1820s—just when the British were overcoming their earlier re-
luctance to interfere with established cultural patterns, and shortly before they 
took the decisive step, under the leadership of Thomas Babington Macaulay, of 
introducing English education—was in many ways a staunch Anglicist: he 
championed English law, literature, and reformist ideas. Yet he also resisted Brit-
ish hypocrisy, criticized Christian preachers, and turned to Hindu scriptures for 
wisdom and guidance. By the third quarter of the nineteenth century, most In-
dians, even if educated in English, were also engaged in recovering their own 
traditions; Ishvarchandra Vidyasagar, the writer and reformist champion of 
women’s rights, strove all his life to wed the insights of Brahmanical and post-
Enlightenment thought. Roy and Vidyasagar also shared with other contempo-
raries a reliance on scripture to justify their assertions—an indigenous debating 
strategy strengthened by the Orientalists’ emphasis on textual authority. 

 For Hindus and Muslims, British interference in temple and mosque admin-
istration and in religious custom, such as the 1829 criminalization of sati (a prac-
tice in which a widow burned herself on her husband’s funeral pyre) through 
the efforts of Rammohan Roy, and the passing of the Widow Remarriage Bill in 
1856 through the efforts of Ishvarchandra Vidyasagar, caused intense debate. 
Should such meddling, enabled by liberal reformers, be tolerated? Could re-
forms, especially as concerned women, be adopted without compromise to the 
core of the tradition? To what extent could one fi nd inspiration in the fi gure of 
Jesus without assenting to the particular teachings and activities of the mission-
aries? For all their differences, the views on Christianity represented below by 
Rammohan Roy and Nilakantha Goreh have much in common. Roy fi nds the 
ethical Jesus attractive, while to Goreh Christian teaching makes little sense. But 
both undercut missionary teaching by citing the Bible directly and using common 
sense; moreover, both came under intense pressure from Christian preachers. 

 For Muslim intellectuals the dominant questions of this period concerned 
the Mughal past, the status of the British-governed present, and the desired vi-
sion for the future. Some ulema or religious leaders argued with each other as 
to whether the replacement of the Mughals by the British meant that India 
could no longer be considered a land of peace, or Dar ul-Islam. Sir Sayyid Ah-
mad Khan, the greatest early Westernizing Muslim spokesman, while wanting 
to bring the richness of Western education to India, also desired to arouse in his 
Indo-Muslim contemporaries a pride in the Mughal period. But the response of 
Mirza Asadullah Khan “Ghalib,” the greatest Urdu poet of the nineteenth cen-
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tury, to Sir Sayyid’s invitation to write a preface to a new edition of the  Ain-i Ak-
bari , demonstrates that not all Muslims wished to idealize an irretrievable past. 

 While reformists of this period, chiefl y Hindu but also Muslim, were atten-
tive to what Partha Chatterjee has called “the woman question” (that is, legal 
controversies over the appropriateness of child marriage, polygamy, and widow 
remarriage), women themselves seem to have been more concerned with the 
domestic freedoms that would allow them the opportunity to learn to read and 
write. Rassundari Devi (b. 1810) and Bibi Ashraf (b. 1840) both wrote fi rsthand 
accounts of their struggles to read and write within the confi nes of traditional 
households in which literacy was a right reserved for boys and men; their early 
attempts at self-education pave the way for women such as those we encounter in 
chapter 3, who produce sophisticated literature and contribute to regional and 
national culture. 

 At the end of our period, tensions inherent in increasingly strained relations 
of inequality found expression in the Rebellion of 1857, a bloody and vengeful 
chapter in Indo-British relations that greatly altered mutual perceptions. One 
can get a sense of the hopes, motivations, and experiences of the sepoys, the 
Emperor to whom they turned, and the intellectuals who watched from the side-
lines, from various historic documents: the so-called Azamgarh Proclamation; 
an eyewitness account of the heroism of the Rani of Jhansi; the writings of the 
defeated Mughal emperor, Bahadur Shah; Ghalib’s descriptions of British ra-
pacity; Queen Victoria’s proclamation of 1858; and Sir Sayyid’s ruminations on 
the causes of the Rebellion, chief among which were the ignorance, neglect, and 
even willful disregard by the government of the customs, practices, and condi-
tions of “Hindustan.” One fi nal source—debates among Muslim ulema   as to the 
religious status of India after the demise of the Mughal Empire—gives voice to 
the immediate ideological afterlife of the Rebellion. 

 The fi rst sixty years of the nineteenth century are noteworthy both for what 
they do portend, and for what they do not. The effects of Western education were 
more far-reaching than anyone could have clearly imagined by 1857: they pro-
vided Indian thinkers with the tools and the motivation with which, much later, 
to work for independence. Some farsighted individuals had glimpses of this pos-
sibility, as can be seen in Derozio’s odes on India, Rammohan Roy’s comments 
on the future of his country, and even Macaulay’s hopes for India’s eventual 
freedom. By contrast, in these early decades we see little communal antago-
nism. Although the substitution of English for Persian had the effect of mak-
ing Muslim elites less forward-looking than their Hindu counterparts, there 
was not yet any overt Hindu–Muslim sparring. The “father of the Hindu renais-
sance,” Rammohan Roy, was more infl uenced by his Persian training and Mus-
lim theological exposure than he was by the Hindu tradition of his parents. 
Most tellingly, the mainly Hindu army of sepoys who mutinied against their 
British offi cers in May 1857 rushed to Delhi to beg Bahadur Shah to lead them. 
That the Mughal Empire before 1857 had legitimacy as a symbol of authority 



60       The Early to Mid Nineteenth Century

and status, for Hindus as well as Muslims, is, in a post-1947 world, hard—but 
important—to believe. 

 HENRY DEROZIO: POET AND EDUCATOR 

 One of the most brilliant fi gures in the intellectual world of Calcutta in the early 
nineteenth century was the poet Henry Louis Vivian Derozio (1809–1831). His father, 
a successful merchant, was probably of mixed Portuguese and Indian descent, while 
both his mother and the stepmother who brought him up were English. He thus be-
longed to a tiny Eurasian racial group accepted neither by the British ruling class nor 
by Hindu and Muslim society. 

 Derozio was raised as a Protestant and received the best English education then 
available in Calcutta. Nevertheless, his part-Indian ancestry meant that he could not 
hold a responsible government post. Finding offi ce work for his father distasteful, he 
turned for a living to his uncle’s indigo factory in the country. There, on the banks of the 
Ganges, he composed romantic poems, the publication of which made him the talk of 
Calcutta at the age of seventeen. Two years later, in 1828, he was appointed to a faculty 
position in English literature at the newly established Hindu College. Here he found his 
true calling, and in two years achieved an ascendancy over the minds and hearts of his 
students that lasted long after his premature death. He encouraged free thinking; em-
ployed secular rationalism to question orthodox Hindu customs and beliefs, including 
the existence of God; and urged a trust in human perfectibility and universal progress. 

 Derozio thus represented a different reaction to Western ideas than was being ex-
plored by contemporaries like Rammohan Roy and the Brahmo Sabha (later known 
as the “Brahmo Samaj”). Both criticized certain aspects of Indian religion. But while 
Roy urged a reconstruction of the Hindu tradition, searching in the ancient scriptures 
for precedents and justifi cations for modern thought, Derozio encouraged a rejection 
of that heritage. As is evident below in his romantic poem on India’s future, Derozio’s 
vision for India was a forward-looking hope of progress, not an idealization of, or a 
wish to return to, a Golden Past. 

 Hindu College had been founded by the Calcutta elite with the hope that it would 
inculcate in their sons the best of the new pragmatic knowledge coming from the 
West; there was no fear in the fi rst decade of its existence that its teachers would Angli-
cize the youth or induce them to change their religion. But Derozio’s infl uence caused 
concern; parents complained that their sons were cutting their hair, wearing Euro-
pean shoes, eating without bathing, and treating with condescension those of their 
elders who were ignorant of English. After some students were kept from attending 
the College out of protest, the board of managers demanded Derozio’s resignation. 
Shortly thereafter, he died of cholera at the age of twenty-two, leaving a generation of 
“Derozians,” who called themselves “Young Bengal,” to carry on his work. 

 Derozio has had a mixed legacy. His tremendous popularity with the youth of his 
time, despite his linguistic, racial, and religious affi nity with the foreign rulers of the 
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land, refl ected the growing infl uence of Western thought among his peers. And 
yet he fi nds no mention in the works of Rammohan Roy, Michael Madhusudan 
Datta, Ishvarchandra Vidyasagar, Rabindranath Tagore, or Swami Vivekananda; 
his insistence on free-thinking must have proven more noteworthy than the rest of 
his ideas—especially at a time when his Eurasian ancestry would have been embar-
rassing to nationalist honor. 

 Letter Protesting His Dismissal 
 In 1831 the resistance of orthodox Hindus to Derozio’s criticisms of their religious tra-
dition culminated in his ouster from Hindu College. One of the charges against 
Derozio was that he did not believe in the existence of God. To this he replied: 

 I have never denied the existence of a God in the hearing of any human being. 
If it be wrong to speak at all upon such a subject, I am guilty, but I am neither 
afraid, nor ashamed to confess having stated the doubts of philosophers upon 
this head, because I have also stated the solution of these doubts. Is it forbid-
den anywhere to argue upon such a question? If so it must be equally wrong to 
adduce an argument upon either side. Or is it consistent with an enlightened 
notion of truth to wed ourselves to only one view of so important a subject, re-
solving to close our eyes and ears against all impressions that oppose them-
selves to it? 

 How is any opinion to be strengthened but by completely comprehending 
the objections that are offered to it, and exposing their futility? And what have I 
done more than this? Entrusted as I was for some time with the education of 
youth peculiarly circumstanced, was it for me to have made them pert and igno-
rant dogmatists, by permitting them to know what could be said upon only one 
side of grave questions? . . . If the religious opinions of the students have become 
unhinged in consequence of the course I have pursued, the fault is not mine. To 
produce convictions was not within my power; and if I am to be condemned for 
the Atheism of some, let me receive credit for the Theism of others. Believe me, 
my dear Sir, I am too thoroughly imbued with a deep sense of human ignorance, 
and of the perpetual vicissitudes of opinion, to speak with confi dence even of the 
most unimportant matters. Doubt and uncertainty besiege us too closely to ad-
mit the boldness of dogmatism to enter an enquiring mind; and far be it from me 
to say “this is” and “that is not,” when after the most extensive acquaintance with 
the researches of science, and after the most daring fl ights of genius we must 
confess with sorrow and disappointment that humility becomes the highest wis-
dom, for the highest wisdom assures man of his ignorance. 

 [From  Poems of Henry Louis Vivian Derozio: A Forgotten Anglo-Indian Poet , 
introduced by F. B. Bradley-Birt, with a new foreword by R. K. Das Gupta, 2nd ed. 

(1923; Calcutta: Oxford University Press, 1980), xlv–xlvi, xlvii.] 
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 Poem to India 
 Taking his cue from the patriotism of the Irish and English Romantic poets, Derozio 
dedicated two sonnets to India. These poems are virtually the fi rst expression of the 
sentiment of Indian nationalism that in the twentieth century was to force the British 
to grant independence to India and Pakistan. We reproduce one of them here. 

 To India — My Native Land 

 My country! in thy day of glory past 
 A beauteous halo circled round thy brow, 
 And worshiped as a deity thou wast. 
 Where is that glory, where that reverence now? 
 Thy eagle pinion is chained down at last, 
 And groveling in the lowly dust art thou: 
 Thy minstrel hath no wreath to weave for thee 
 Save the sad story of thy misery! 
 Well—let me dive into the depths of time, 
 And bring from out the ages that have rolled 
 A few small fragments of those wrecks sublime, 
 Which human eye may never more behold; 
 And let the guerdon of my labor be 
 My fallen country! one kind wish from thee! 

 [From  Poems of Henry Louis Vivian Derozio,  2.] 

 THE DECISION TO INTRODUCE 
ENGLISH EDUCATION 

 No single act of British policy has had a more lasting infl uence on the evolution of 
modern Indian thought than the decision in 1835 to use government funds to 
support education in the English language, and to adopt the curriculum preva-
lent in English schools. The East India Company, in its initial cautious desire 
to leave undamaged the traditional bases of Indian society, had decided as early 
as the 1770s to sponsor Persian, Arabic, and Sanskrit studies. Later, when the 
Company became the paramount power in India, many Indians realized that to 
get jobs with the new government they would have to learn English, even though 
Persian continued to be used for offi cial purposes well into the nineteenth cen-
tury. The more farsighted among them, men like Rammohan Roy, saw that tre-
mendous advantages could be gained by direct contact with the whole corpus of 
Western learning, and they therefore raised their voices against the antiquarian 
Company policy. 

 Indeed, Indians on their own initiative had been learning English since the 
mid-eighteenth century, if not earlier, in order to deal with these new rulers 
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who were also formidable traders. The establishment of Hindu College in 1816 
by leaders in the Indian community, including Roy, to teach modern subjects 
using English, was a testament to Indian recognition of the value of an English 
education, a full two decades before the arrival of Macaulay. 

 The British Committee on Public Instruction was slow to react to the growing 
demand for a new educational system. When Thomas Babington Macaulay, 
fresh from England and thirty-four years old, was made its president in 1834, the 
committee was hopelessly divided between the “Anglicists,” who favored Angli-
cizing the education and government of India as much as possible, and the “Ori-
entalists,” who believed that there was much wisdom to be gained from so-called 
Oriental, or Indian, texts and customs, and who thus tried to stem the tide of An-
glicist change. Macaulay ended the stalemate by supporting the Anglicists. 

 The introduction of English education in India had profound social and po-
litical effects. The older elites were gradually replaced by a new class of Indians 
able to act as intermediaries between the British and those Indians with whom, 
for mercantile, taxation, or ruling purposes, they came into contact. English 
education also provided, for the privileged handful who could take advantage of 
it, specialized scientifi c knowledge, such as that offered in Calcutta from 1835 at 
the fi rst British medical college of India; it also offered a common language and 
cultural background. Such conditions of all-India unity gave birth to political 
self-consciousness and eventually contributed to the rise of Indian nationalism. 

 A more ominous result was the effect of the new system on the relations be-
tween Hindus and Muslims. The substitution of English for Persian as the para-
mount language of government, diplomacy, and culture had unfortunate reper-
cussions for the old elite of the Mughal Empire, who resented the intrusion of 
English and tended not to learn it. Available membership lists of elite, British–
Indian educational and voluntary societies, as well as of government and mis-
sionary schools in mid-nineteenth century Calcutta, show an overwhelming 
preponderance of Hindu over Muslim names. As time passed, the cultural gap 
between the two communities widened, until some Muslim intellectuals real-
ized that English-educated Hindus were dominating the scene both politically 
and economically. One consequence of the more long-standing Hindu attempt 
to evaluate age-old beliefs and customs in the light of European learning was a 
more publicly articulated sense of pride in the Hindu heritage and culture, 
which rendered eventual attempts at reconciliation with Muslim elites increas-
ingly diffi cult. 

 Sir William Jones: 
The Orientalist Viewpoint 

 The suspension of government support for the study of Persian, Arabic, and Sanskrit 
was resisted by members of the Committee on Public Instruction who had studied 
these languages and discovered the riches contained in their literatures. The Oriental-
ists owed much to the example of Sir William Jones (1746–1794), a brilliant pioneer of 
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Asian studies whose arrival in Calcutta in 1784 gave the decisive impulse to the found-
ing of the Asiatick Society (now the Asiatic Society of Bengal). 

 Preface to the Grammar of the Persian Language 

 Jones’s preface to his  Grammar of the Persian Language  (1771) eloquently states the 
cultural and practical reasons Englishmen should master Persian. Note that the compari-
son of “East” and “West,” here, and also in the writings of Thomas Babington Macaulay 
and Rammohan Roy below, marks a set of politically, not scientifi cally, defi ned colonial 
categories. Although the Orientalists were defeated on the question of educational pol-
icy, their high evaluation of India’s classical heritage helped eventually to foster in Eng-
lish-educated Indians a pride in their own past that was of cardinal importance in the 
nineteenth-century “renaissance” of Hinduism and the rise of Hindu nationalism. 

 The Persian language is rich, melodious, and elegant; it has been spoken for 
many ages by the greatest princes in the politest courts of Asia; and a number of 
admirable works have been written in it by historians, philosophers, and poets, 
who found it capable of expressing with equal advantage the most beautiful and 
the most elevated sentiments. 

 It must seem strange, therefore, that the study of this language should be so 
little cultivated at a time when a taste for general and diffusive learning seems 
universally to prevail; and that the fi ne productions of a celebrated nation should 
remain in manuscript upon the shelves of our public libraries, without a single 
admirer who might open their treasures to his countrymen, and display their 
beauties to the light; but if we consider the subject with a proper attention, we 
shall discover a variety of causes which have concurred to obstruct the progress 
of Eastern literature. 

 Some men never heard of the Asiatick writings, and others will not be con-
vinced that there is any thing valuable in them; some pretend to be busy, and 
others are really idle; some detest the Persians, because they believe in Mahomed, 
and others despise their language, because they do not understand it: we all love 
to excuse, or to conceal, our ignorance, and are seldom willing to allow any excel-
lence beyond the limits of our own attainments: like the savages, who thought 
that the sun rose and set for them alone, and could not imagine that the waves, 
which surrounded their island, left coral and pearls upon any other shore. . . . 

 Since the literature of Asia was so much neglected, and the causes of that ne-
glect were so various, we could not have expected that any slight power would 
rouse the nations of Europe from their inattention to it; and they would, per-
haps, have persisted in despising it, if they had not been animated by the most 
powerful incentive that can infl uence the mind of man: . . . India; that rich and 
celebrated empire, which, by the fl ourishing state of our commerce, has been 
the source of incredible wealth to the merchants of Europe.  .  .  . Our India 
Company began to take under their protection the princes of the country, by 
whose protection they gained their fi rst settlement; a number of important affairs 
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were to be transacted in peace and war between nations equally jealous of 
one another, who had not the common instruments of conveying their senti-
ments; the servants of the company received letters which they could not read, 
and were ambitious of gaining titles of which they could not comprehend the 
meaning; it was found highly dangerous to employ the natives as interpreters, 
upon whose fi delity they could not depend; and it was at last discovered, that 
they must apply themselves to the study of the Persian language, in which all the 
letters from the Indian princes were written. A few men of parts and taste, who 
resided in Bengal, have since amused themselves with the literature of the East, 
and have spent their leisure in reading the poems and histories of Persia. . . . 

 The languages of Asia will now, perhaps, be studied with uncommon ardor; 
they are known to be useful, and will soon be found instructive and entertain-
ing; the valuable manuscripts that enrich our publick libraries will be in a few 
years elegantly printed; the manners and sentiments of the Eastern nations will 
be perfectly known; and the limits of our knowledge will be no less extended 
than the bounds of our empire. 

 [From Sir William Jones,  A Grammar of the Persian Language , 9th ed.
updated by the Rev. Samuel Lee (London: W. Nicol, 1828), i–ii, vi–vii.] 

 Rammohan Roy and the Uselessness 
of Orientalist Policies 

 Rammohan Roy, although he became almost friendless among Hindus in his own 
time, has since come to be seen as one of twentieth-century India’s founding fathers 
because of his pioneering reforms in education, religion, morals, journalism, the status 
of women, and legal and political thought. 

 He was born (ca. 1774) into a Bengali Brahman family of the highest rank, but the 
foundations of his mature thought were laid down by his Persian studies at home and 
probably also in Patna. Persian was then the language not only of government service 
but also of humane letters, in most of northern India. Through Persian young Rammo-
han became familiar with Sufi  ideas; through Persian and Arabic he absorbed Aristote-
lian logic and rhetoric, as well as the Greco-Islamic spirit of scholarly inquiry. His 
mother’s family, who were Shaktas devoted to Goddess-worship, insisted that he steep 
himself in Sanskrit learning as well. Rammohan apparently preferred Persian to Sanskrit 
culture, and with it came to share the Islamic rejection of the use of image worship. 

 From 1815 to 1830 Rammohan engaged in numerous projects meant to enlighten 
the minds and improve the lot of his countrymen. He campaigned against the worship 
of gods and goddesses and their images, believing such worship to be the root of all 
superstitious and inhumane Hindu practices. To add weight to this thesis, he ren-
dered into Bengali and English the  Kena ,  Ish  a ,  Katha , and  Mundaka   Upanishad s, 
along with other, Vedantic texts, so wording them as to emphasize the unity and 
power of God—a monotheistic emphasis quite different from the monism in the 
original Sanskrit texts. Possibly Rammohan’s transcreations were infl uenced by the 
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Persian versions of the Upanishads prepared at the behest of the unfortunate Mughal 
prince Dara Shikoh. Calcutta’s orthodox Brahmans were outraged at Rammohan’s 
attacks on their ways of worship, and virtually ostracized him. In 1820 he published 
 The Precepts of Jesus, the Guide to Peace and Happiness,  a compilation of the nontheo-
logical teachings of Jesus, because he found these teachings “more conducive to moral 
principles, and better adapted for the use of rational beings, than any others which 
have come to my knowledge.” 1  British Protestant ministers denounced his omission of 
references to the divinity or miraculous powers of Jesus, and he spent three further 
years of research and writing in defending his approach. So cogent were his argu-
ments against the doctrine of the Trinity that he converted to Unitarianism a Baptist 
missionary with whom he was translating the New Testament into Bengali. 

 In the 1820s Rammohan became increasingly active in efforts to improve the edu-
cational, social, and political conditions of Calcutta and its environs. He founded 
schools, wrote textbooks, published weekly newspapers in Bengali, English, and Per-
sian, and vigorously opposed both British plans to support Sanskrit studies, and the 
Hindu custom of sati (Anglicized in Rammohan’s time as suttee). On behalf of Cal-
cutta’s leading citizens, he wrote petitions protesting the 1823 restrictions of the free-
dom of the press, and the 1827 Jury Act excluding Hindus and Muslims from juries in 
cases where Christians were the accused. (Both measures were eventually withdrawn.) 
He also founded in 1828, with a group of like-minded Hindu monotheists, the Brahmo 
Sabha (later, the Brahmo Samaj)—the “society of the worshipers of the one true God.” 

 In the last years of his life Rammohan made the fi ve-month sea voyage to England, 
despite the taboo against crossing “the black waters.” 2  In London, he presented to a 
committee of Parliament recommendations on ways to improve the government of 
India, inquired about the possibility of becoming a Member of Parliament himself, 
was honored with a dinner by the directors of the East India Company, and was pre-
sented to the king. Finally, ill and bankrupt, he died in Bristol in 1833 in the company 
of his English Unitarian friends. His epitaph, chosen by himself from the works of the 
Persian poet Saadi, reads: “The true way of serving God is to do good to man.” 

 For his strategic reinterpretation of Hindu religious thought, and for his many ef-
forts to enlighten his society and improve its customs, Rammohan Roy has been 
termed by later generations “the father of modern India.” Although recent scholarship 
has undercut the primacy of liberal Bengali intellectuals in the reconstruction of colo-
nial history, has found fault with Roy’s reading of the Upanishads, and has questioned 
the assumption of a continuous link between Roy and the shape of the later Brahmo 
Samaj, Rammohan was without a doubt one of the fi rst Indian scholars to probe deeply 
into the religious and political foundations of British culture and society. In doing 
so, he was able to choose what struck him as benefi cial (the ethical teachings of Jesus, 
governmental guarantees of civil and religious liberty, and modern secular knowledge), 
and to reject those that did not (Christian theology, and British autocratic government 
in India). 
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 A  Letter on Education 

 Having established at his own expense schools where young men could acquire 
through both English and Bengali the best and most modern education available, 
Rammohan was shocked when the government decided in 1823 to found and support 
a new college for Sanskrit studies. These excerpts from his letter of protest show how 
highly he valued the knowledge and ways of thinking developed in Europe since the 
time of Francis Bacon. 

 The establishment of a new Sanscrit School in Calcutta evinces the laud-
able desire of government to improve the Natives of India by Education—a 
blessing for which they must ever be grateful; and every well-wisher of the 
human race must be desirous that the efforts made to promote it should 
be guided by the most enlightened principles, so that the stream of intel-
ligence may fl ow in the most useful channels. 

 When this Seminary of learning was proposed, we understood that the 
Government in England had ordered a considerable sum of money to be 
annually devoted to the instruction of its Indian Subjects. We were fi lled 
with sanguine hopes that this sum would be laid out in employing Euro-
pean Gentlemen of talent and education to instruct the Natives of India 
in Mathematics, Natural Philosophy, Chemistry, Anatomy, and other 
useful Sciences, which the Natives of Europe have carried to a degree of 
perfection that has raised them above the inhabitants of other parts of the 
world. . . .  

 We fi nd that the Government are establishing a Sanscrit school under 
Hindoo pandits to impart such knowledge as is already current in India. 
This seminary (similar in character to those which existed in Europe be-
fore the time of Lord Bacon) can only be expected to load the minds of 
youth with grammatical niceties and metaphysical distinctions of little or 
no practicable use to the possessors or to society. The pupils will there ac-
quire what was known two thousand years ago, with the addition of vain 
and empty subtleties since then produced by speculative men, such as is 
already commonly taught in all parts of India. . . .  

 Neither can much improvement arise from such speculations as the 
following, which are the themes suggested by the Vedant: In what man-
ner is the soul absorbed in the Deity? What relation does it bear to the 
Divine Essence? Nor will youths be fi tted to be better members of society 
by the Vedantic doctrines which teach them to believe that all visible 
things have no real existence; that as father, brother, etc., have no actual 
entity, they consequently deserve no real affection, and therefore the 
sooner we escape from them and leave the world the better. Again, . . . the 
student of the Nyaya Shastra cannot be said to have improved his mind 
after he has learned from it into how many ideal classes the objects in the 
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Universe are divided, and what speculative relation the soul bears to the 
body, the body to the soul, the eye to the ear, etc. . . .  

 In presenting this subject to your Lordship, I conceive myself discharg-
ing a solemn duty which I owe to my countrymen, and also to that enlight-
ened Sovereign and Legislature which have extended their benevolent 
cares to this distant land, actuated by a desire to improve the inhabitants, 
and I therefore humbly trust you will excuse the liberty I have taken in 
thus expressing my sentiments to your Lordship. 

 I have the honor, etc. 
 Rammohun Roy 

 [From  The English Works of Raja Rammohun Roy , 4 vols., 
ed. Jogendra Chunder Ghose, with an English translation of 

 Tuhfatul Muwahhidin  (New Delhi: Cosmo, 1982), 2:471–472, 473, 474.] 

 Thomas Babington Macaulay and the Case 
for English Education 

 Thomas Babington Macaulay (1800–1859), British essayist, historian, politician, and 
public offi cial, was a precocious poet, educated at Cambridge, called to the bar in 
1826, and elected to Parliament in 1830. He distinguished himself as a Whig orator. 
Macaulay fi rst took an interest in British policy toward India in 1833, when the Gov-
ernment of India Bill was under discussion. Shortly thereafter he accepted an oppor-
tunity to serve on the Supreme Council of the East India Company in Calcutta, then 
capital of India, from 1834 to 1838. Asked to settle the question of the most appropriate 
medium of instruction or language for higher education in India, he wrote his famous 
“Minute on Education.” 

 Macaulay also helped to codify Indian law, before returning to his political and 
literary career in Great Britain. He held several high offi ces and was reelected to Par-
liament several times. He wrote poetry and many essays, including notable ones on 
Warren Hastings and Lord Clive. Though in ill health, he completed fi ve volumes of 
his  History of England from the Accession of James II  before he died in 1859.  

 Speech to Parliament on the Government 
of India Bill 

 This fi rst selection comes from Macaulay’s speech on the Government of India Bill 
of 1833, and expresses his view of the achievements and goals of the British Empire in 
India. Given Macaulay’s reputation as an Anglicist and ardent critic of Indian learn-
ing, it is fascinating to read of his hopes that eventually Britain would set India free. 

 I feel that, for the good of India itself, the admission of natives to high offi ce 
must be effected by slow degrees. But that, when the fulness of time is come, 
when the interest of India requires the change, we ought to refuse to make that 
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change lest we should endanger our own power, this is a doctrine of which I 
cannot think without indignation. Governments, like men, may buy existence 
too dear. “Propter vitam vivendi perdere causas,” [“To lose the reason for living, 
for the sake of staying alive”] is a despicable policy both in individuals and in 
states. In the present case, such a policy would be not only despicable, but ab-
surd. The mere extent of empire is not necessarily an advantage. To many gov-
ernments it has been cumbersome; to some it has been fatal. It will be allowed 
by every statesman of our time that the prosperity of a community is made up of 
the prosperity of those who compose the community, and that it is the most 
childish ambition to covet dominion which adds to no man’s comfort or secu-
rity. To the great trading nation, to the great manufacturing nation, no progress 
which any portion of the human race can make in knowledge, in taste for the 
conveniences of life, or in the wealth by which those conveniences are pro-
duced, can be matter of indifference. It is scarcely possible to calculate the ben-
efi ts which we might derive from the diffusion of European civilisation among 
the vast population of the East. It would be, on the most selfi sh view of the case, 
far better for us that the people of India were well governed and independent of 
us, than ill governed and subject to us; that they were ruled by their own kings, 
but wearing our broadcloth, and working with our cutlery, than that they were 
performing their salams to English collectors and English magistrates, but were 
too ignorant to value, or too poor to buy, English manufactures. To trade with 
civilised men is infi nitely more profi table than to govern savages. That would, 
indeed, be a doting wisdom, which, in order that India might remain a depen-
dency, would make it an useless and costly dependency, which would keep a 
hundred millions of men from being our customers in order that they might 
continue to be our slaves. 

 Are we to keep the people of India ignorant in order that we may keep them 
submissive? Or do we think that we can give them knowledge without awaken-
ing ambition? Or do we mean to awaken ambition and to provide it with no 
legitimate vent? Who will answer any of these questions in the affi rmative? Yet 
one of them must be answered in the affi rmative, by every person who main-
tains that we ought permanently to exclude the natives from high offi ce. I have 
no fears. The path of duty is plain before us: and it is also the path of wisdom, of 
national prosperity, of national honor. 

 [Thomas Babington Macaulay, “Speech in Parliament on 
the Government of India Bill, 10 July 1833,” in  Prose and Poetry  , 

by Macaulay , selected by G. M. Young (Cambridge, MA: 
Harvard University Press, 1967), 716–717, 718.] 

 The Minute on Education 

 In the following “Minute,” Macaulay argues that the learned languages of India are not 
up to the task of education in modern subjects and have little to offer even in literature 
and philosophy. That he knew little of these languages did not stop him from deriding 
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them and declaring that English was the most important modern language and 
would be best for higher studies in India. Colleges receiving government funds would 
use English, if Macaulay’s plans were followed. In fact, both government colleges and 
others started by European missionaries and English-speaking natives also began to 
use English. His “Minute” also touches on several broader issues, including the rela-
tion of Western and Asian cultures and the ways in which a small number of Europe-
ans were to rule in a vast alien land peopled by millions of Asians. His decision for 
English was accepted—English education was formally institutionalized, with a com-
prehensive scheme for its implementation, with Wood’s Education Despatch of 
1854—and Indians have lived with the consequences for generations since. 

 We now come to the gist of the matter. We have a fund to be employed as gov-
ernment shall direct for the intellectual improvement of the people of this 
country. The simple question is, what is the most useful way of employing it? 

 All parties seem to be agreed on one point, that the dialects commonly spo-
ken among the natives of this part of India contain neither literary nor scientifi c 
information, and are, moreover, so poor and rude that, until they are enriched 
from some other quarter, it will not be easy to translate any valuable work into 
them. It seems to be admitted on all sides that the intellectual improvement of 
those classes of the people who have the means of pursuing higher studies can 
at present be effected only by means of some language not vernacular amongst 
them. 

 What then shall that language be? One-half of the committee maintain 
that it should be the English. The other half strongly recommend the Arabic 
and Sanscrit. The whole question seems to me to be, which language is the 
best worth knowing? 

 I have no knowledge of either Sanscrit or Arabic. But I have done what I 
could to form a correct estimate of their value. I have read translations of the 
most celebrated Arabic and Sanscrit works. I have conversed both here and at 
home with men distinguished by their profi ciency in the Eastern tongues. I 
am quite ready to take the Oriental learning at the valuation of the Orientalists 
themselves. I have never found one among them who could deny that a single 
shelf of a good European library was worth the whole native literature of India 
and Arabia. The intrinsic superiority of the Western literature is, indeed, fully 
admitted by those members of the committee who support the Oriental plan 
of education. 

 It will hardly be disputed, I suppose, that the department of literature in 
which the Eastern writers stand highest is poetry. And I certainly never met with 
any Orientalist who ventured to maintain that the Arabic and Sanscrit poetry 
could be compared to that of the great European nations. But when we pass 
from works of imagination to works in which facts are recorded, and general 
principles investigated, the superiority of the Europeans becomes absolutely im-
measurable. It is, I believe, no exaggeration to say, that all the historical informa-
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tion which has been collected from all the books written in the Sanscrit lan-
guage is less valuable than what may be found in the most paltry abridgments 
used at preparatory schools in England. In every branch of physical or moral 
philosophy, the relative position of the two nations is nearly the same. . . . 

 The question now before us is simply whether, when it is in our power to 
teach this language, we shall teach languages in which, by universal confession, 
there are no books on any subject which deserve to be compared to our own; 
whether, when we can teach European science, we shall teach systems which, by 
universal confession, whenever they differ from those of Europe, differ for the 
worse; and whether, when we can patronize sound philosophy and true history, 
we shall countenance, at the public expense, medical doctrines which would 
disgrace an English farrier, astronomy which would move laughter in girls at an 
English boarding school, history abounding with kings thirty feet high and 
reigns thirty thousand years long, and geography, made up of seas of treacle and 
seas of butter. . . . 

 [ Answering the claims of the Orientalists, he asserted: ] But there is yet another 
argument which seems even more untenable. It is said that the Sanscrit and Ara-
bic are the languages in which the sacred books of a hundred millions of people 
are written, and that they are, on that account, entitled to peculiar encourage-
ment. Assuredly it is the duty of the British government in India to be not only 
tolerant, but neutral on all religious questions. But to encourage the study of a 
literature admitted to be of small intrinsic value, only because that literature 
inculcates the most serious errors on the most important subjects, is a course 
hardly reconcilable with reason, with morality, or even with that very neutral-
ity which ought, as we all agree, to be sacredly preserved. It is confessed that a 
language is barren of useful knowledge. We are to teach it because it is fruitful 
of monstrous superstitions. We are to teach false history, false astronomy, false 
medicine, because we fi nd them in company with a false religion. We abstain, 
and I trust shall always abstain, from giving any public encouragement to those 
who are engaged in the work of converting natives to Christianity. And while we 
act thus, can we reasonably and decently bribe men out of the revenues of the 
state to waste their youth in learning how they are to purify themselves after 
touching an ass, or what text of the Vedas they are to repeat to expiate the crime 
of killing a goat? 

 It is taken for granted by the advocates of Oriental learning that no native of 
this country can possibly attain more than a mere smattering of English. They 
do not attempt to prove this; but they perpetually insinuate it. They designate 
the education which their opponents recommend as a mere spelling book edu-
cation. They assume it as undeniable, that the question is between a profound 
knowledge of Hindoo and Arabian literature and science on the one side, and a 
superfi cial knowledge of the rudiments of English on the other. This is not 
merely an assumption, but an assumption contrary to all reason and experience. 
We know that foreigners of all nations do learn our language suffi ciently to 
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have access to all the most abstruse knowledge which it contains, suffi ciently to 
relish even the more delicate graces of our most idiomatic writers. There are in 
this very town natives who are quite competent to discuss political or scientifi c 
questions with fl uency and precision in the English language. I have heard the 
very question on which I am now writing discussed by native gentlemen with a 
liberality and an intelligence which would do credit to any member of the 
Committee of Public Instruction. Indeed it is unusual to fi nd, even in the literary 
circles of the continent, any foreigner who can express himself in English with so 
much facility and correctness as we fi nd in many Hindoos. Nobody, I suppose, 
will contend that English is so diffi cult to a Hindoo as Greek to an Englishman. 
Yet an intelligent English youth, in a much smaller number of years than our 
unfortunate pupils pass at the Sanscrit College, becomes able to read, to enjoy, 
and even to imitate, not unhappily, the compositions of the best Greek authors. 
Less than half the time which enables an English youth to read Herodotus and 
Sophocles ought to enable a Hindoo to read Hume and Milton. 

 To sum up what I have said, I think it clear that we are not fettered by the Act 
of Parliament of 1813; that we are not fettered by any pledge expressed or implied; 
that we are free to employ our funds as we choose; that we ought to employ them 
in teaching what is best worth knowing; that English is better worth knowing 
than Sanscrit or Arabic; that the natives are desirous to be taught English, and 
are not desirous to be taught Sanscrit or Arabic; that neither as the languages of 
law, nor as the languages of religion, have the Sanscrit and Arabic any peculiar 
claim to our engagement; that it is possible to make natives of this country 
thoroughly good English scholars; and that to this end our efforts ought to be 
directed. 

 In one point I fully agree with the gentlemen to whose general views I am 
opposed. I feel with them, that it is impossible for us, with our limited means, to 
attempt to educate the body of the people. We must at present do our best to 
form a class who may be interpreters between us and the millions whom we 
govern; a class of persons, Indian in blood and color, but English in taste, in 
opinions, in morals, and in intellect. To that class we may leave it to refi ne the 
vernacular dialects of the country, to enrich those dialects with terms of science 
borrowed from the Western nomenclature, and to render them by degrees fi t 
vehicles for conveying knowledge to the great mass of the population. 

 [Macaulay,  Prose and Poetry , 721–722, 723, 728–729.] 

 RAMMOHAN ROY: PIONEER IN 
EAST–WEST EXCHANGE 

 As has been indicated in the introduction to Roy above, in addition to his views on 
education he is remembered for a wide range of opinions, writings, and activities, all 
of which indicate his impressive mastery of Indian and Western learning. 
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 How the British Took Control of India 
 Rammohan’s statements on the decline of the Mughal Empire and the rise of the Brit-
ish refl ected the attitudes of those in the coastal provinces (Bengal, Bombay, and 
Madras) who welcomed what they perceived to be the peace, civil and religious 
liberties, and commerce introduced by their new rulers. The infl uence on Roy by 
the colo nialist discourse of his day, in relation to descriptions of Indian character, is 
evident in his portrayal of oppressive Muslim rulers and debilitated Bengali natives. 

 The greater part of Hindustan having been for several centuries subject to Mu-
hammadan Rule, the civil and religious rights of its original inhabitants were 
constantly trampled upon, and from the habitual oppression of the conquerors, 
a great body of the subjects in the Southern Peninsula (Dukhin [or Deccan]), 
afterwards called Marhattahs [Marathas], and another body in the western 
parts now styled Sikhs, were at last driven to revolt; and when the Mussalman 
power became feeble, they ultimately succeeded in establishing their indepen-
dence; but the natives of Bengal wanting vigor of body, and adverse to active 
exertion, remained during the whole period of the Muhammadan conquest, 
faithful to the existing Government, although their property was often plun-
dered, their religion insulted, and their blood wantonly shed. Divine provi-
dence at last, in its abundant mercy, stirred up the English nation to break the 
yoke of those tyrants, and to receive the oppressed Natives of Bengal under its 
protection. Having made Calcutta the capital of their dominions, the English 
distinguished this city by such peculiar marks of favour, as a free people would 
be expected to bestow, in establishing an English court of judicature, and grant-
ing to all within its jurisdiction, the same civil rights as every Briton enjoys in his 
native country; thus putting the Natives of India in possession of such privileges 
as their forefathers never expected to attain, even under Hindu Rulers. . . . Under 
the cheering infl uence of equitable and indulgent treatment, and stimulated by 
the example of a people famed for their wisdom and liberality, the Natives of 
India, with the means of amelioration set before them, have been gradually 
advancing in social and intellectual improvement. 

 [From Roy, “Appeal to the King in Council” (1823), in
  The English Works , 4:11–12.] 

 The Need for a More Humane Morality 
and a Purer Mode of Worship 

 The theological basis of the organization that Rammohan Ray founded in 1828, the 
Brahmo Sabha (later to be Brahmo Samaj), was his theistic reading of the Upanishads, 
which he interpreted as promulgating a nonritualistic, interior worship of the One 
True Being. In introducing his rendering of the  Katha Upanishad  into English and 
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Bengali, Rammohan stated the principle he was later to put to the Christian missionar-
ies: worship the one true God, and out of a purifi ed heart treat others justly and kindly. 

 The advocates of idolatry and their misguided followers, over whose opinions 
prejudice and obstinacy prevail more than good sense and judgment, prefer 
custom and fashion to the authorities of their scriptures, and therefore con-
tinue, under the form of religious devotion, to practise a system which destroys, 
to the utmost degree, the natural texture of society, and prescribes crimes of the 
most heinous nature, which even the most savage nations would blush to com-
mit, unless compelled by the most urgent necessity. I am, however, not without 
a sanguine hope that, through Divine Providence and human exertions, they 
will sooner or later avail themselves of that true system of religion which leads 
its observers to a knowledge and love of God, and to a friendly inclination to-
wards their fellow-creatures, impressing their hearts at the same time with hu-
mility and charity, accompanied by independence of mind and pure sincerity. 
Contrary to the code of idolatry, this system defi nes sin as evil thoughts proceed-
ing from the heart, quite unconnected with observances as to diet and other 
matters of form. At any rate, it seems to me that I cannot better employ my time 
than in an endeavour to illustrate and maintain truth, and to render service to 
my fellow-labourers, confi ding in the mercy of that Being to whom the motives 
of our actions and secrets of our hearts are well known. 

 [From Roy,  The   English Works , 1:45–46.] 

 Hinduism Is Not Inferior to Christianity 
 Although he urged his countrymen to feel no resentment toward the missionaries, but 
only “compassion, on account of their blindness to the errors in which they themselves 
have fallen,” Rammohan Roy was less than compassionate in his reply to a public let-
ter charging him with having insulted, through his  Precepts of Jesus , the Christian 
religion. In this, his most extreme statement in defense of Hindu culture and religion, 
he advanced views that are still widely held in India today. The  Bengali Hurkaru  was 
an English-language newspaper. 

 If, by the “ray of intelligence” for which the Christian says we are indebted to the 
English, he means the introduction of useful mechanical arts, I am ready to ex-
press my assent and also my gratitude; but with respect to science, literature, or 
religion, I do not acknowledge that we are placed under any obligation. For by a 
reference to History it may be proved that the world was indebted to our ances-
tors for the fi rst dawn of knowledge, which sprang up in the East, and thanks to 
the Goddess of Wisdom, we have still a philosophical and copious language of 
our own which distinguishes us from other nations who cannot express scientifi c 
or abstract ideas without borrowing the language of foreigners. . . . 
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 Before “A Christian” indulged in a tirade about persons being “degraded by 
 Asiatic  effeminacy” he should have recollected that almost all of the ancient 
prophets and patriarchs venerated by Christians, nay even Jesus Christ himself, 
a Divine incarnation and the  founder  of the Christian faith, were Asiatics. So 
that if a Christian thinks it degrading to be born or reside in Asia, he directly 
refl ects upon them. . . . 

 It is unjust in the Christian to quarrel with Hindoos because (he says) they 
cannot comprehend the sublime mystery of his religion [the Doctrine of the 
Trinity]; since he is equally unable to comprehend the sublime mysteries of ours, 
and since both these mysteries equally transcend the human understanding, one 
cannot be preferred to the other. 

 [From a letter to the editor of the  Bengali Hurkaru  
(May 23, 1823), in  The   English Works , 4:906, 908.] 

 In Defense of Hindu Women 
 In a letter to an American friend, Rammohan Roy stated his willingness to support 
the moral principles preached by Jesus “even at the risk of my own life.” Roy actually 
did risk his life during his arduous campaign against the practice of sati. The threats 
of conservative Hindus notwithstanding, Rammohan helped the British to overcome 
their doubts about proscribing the custom. Having devastated his imaginary opponent 
by references to the highest Sanskrit authorities, he concluded his  Second Conference 
Between an Advocate for and an Opponent of the Practice of Burning Widows Alive  
with an appeal to justice and mercy and a passionate defense of the rights of women. 

  Advocate : I alluded . . . to the real reason for our anxiety to persuade widows 
to follow their husbands, and for our endeavors to burn them pressed down with 
ropes: viz., that women are by nature of inferior understanding, without resolu-
tion, unworthy of trust, subject to passions, and void of virtuous knowledge; 
they, according to the precepts of the Sastra, are not allowed to marry again af-
ter the demise of their husbands, and consequently despair at once of all worldly 
pleasure; hence it is evident, that death to these unfortunate widows is preferable 
to existence, for the great diffi culty which a widow may experience by living a 
purely ascetic life as prescribed by the Sastras is obvious; therefore if she do not 
perform Con-cremation [being burnt alive at her husband’s cremation], it is 
probable that she may be guilty of such acts as may bring disgrace upon her 
paternal and maternal relations, and those that may be connected with her 
husband. Under these circumstances, we instruct them from their early life in 
the idea of Con-cremation, holding out to them heavenly enjoyments in com-
pany with their husbands, as well as the beatitude of their relations, both by 
birth and marriage, and their reputation in this world. From this many of them, 
on the death of their husbands, become desirous of accompanying them; but to 
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remove every chance of their trying to escape from the blazing fi re, in burning 
them we fi rst tie them down to the pile. 

  Opponent : The reason you have now assigned for burning widows alive is 
indeed your true motive, as we are well aware; but the faults which you have 
imputed to women are not planted in their constitution by nature; it would be, 
therefore, grossly criminal to condemn that sex to death merely from precaution. 
By ascribing to them all sorts of improper conduct, you have indeed successfully 
persuaded the Hindoo community to look down upon them as contemptible 
and mischievous creatures, whence they have been subjected to constant miser-
ies. I have, therefore, to offer a few remarks on this head. 

 Women are in general inferior to men in bodily strength and energy; conse-
quently the male part of the community, taking advantage of their corporeal 
weakness, have denied to them those excellent merits that they are entitled to by 
nature, and afterwards they are apt to say that women are naturally incapable of 
acquiring those merits. But if we give the subject consideration, we may easily 
ascertain whether or not your accusation against them is consistent with justice. 
As to their inferiority in point of understanding, when did you ever afford them 
a fair opportunity of exhibiting their natural capacity? How then can you accuse 
them of want of understanding? . . . 

 Secondly. You charge them with want of resolution, at which I feel exceed-
ingly surprised. For we constantly perceive, in a country where the name of 
death makes the male shudder, that the female, from her fi rmness of mind, of-
fers to burn with the corpse of her deceased husband. . . . 

 Thirdly. With regard to their trustworthiness, let us look minutely into the 
conduct of both sexes, and we may be enabled to ascertain which of them is the 
most frequently guilty of betraying friends. If we enumerate such women in 
each village or town as have been deceived by men, and such men as have been 
betrayed by women, I presume that the number of the deceived women would 
be found ten times greater than that of the betrayed men. . . . 

 In the fourth place, with respect to their subjection to the passions, this may 
be judged of by the custom of marriage as to the respective sexes; for one man 
may marry two or three, sometimes even ten wives and upwards; while a woman, 
who marries but one husband, desires at his death to follow him, forsaking all 
worldly enjoyments, or to remain leading the austere life of an ascetic. 

 Fifthly. The accusation of their want of virtuous knowledge is an injustice. 
Observe what pain, what slighting, what contempt, and what affl ictions their 
virtue enables them to support! How many Kulin 3  Brahmans are there who 
marry ten or fi fteen wives for the sake of money, that never see the greater num-
ber of them after the day of marriage, and visit others only three or four times in 
the course of their life? Still amongst those women, most, even without seeing 
or receiving any support from their husbands, living dependent on their fathers 
or brothers, and suffering much distress, continue to preserve their virtue. And 
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when Brahmans, or those of other tribes, bring their wives to live with them, 
what misery do the women not suffer? At marriage the wife is recognized as 
half of her husband, but in after-conduct they are treated worse than inferior 
animals.  .  .  . If, unable to bear such cruel usage, a wife leaves her husband’s 
house to live separately from him, then the infl uence of the husband with the 
magisterial authority is generally suffi cient to place her again in his hands; when, 
in revenge for her quitting him, he seizes every pretext to torment her in various 
ways, and sometimes even puts her privately to death. These are facts occurring 
every day, and not to be denied. What I lament is, that, seeing the women thus 
dependent and exposed to every misery, you feel for them no compassion that 
might exempt them from being tied down and burnt to death. 

 [From Roy,  The   English Works , 2:359–360, 361–362, 363.] 

 For Freedom of the Press 
 In 1823 the East India Company promulgated an ordinance restricting the freedom of 
the press by requiring all newspapers to be licensed under terms laid down by the 
government. Rammohan Roy responded by drawing up a memorial to the Supreme 
Court on behalf of the Indian community, in which he argued that their loyalty de-
pended on the continuing enjoyment of those civil liberties that had reconciled them 
to British rule—an argument echoed later by many an Indian nationalist. 

 After this Rule and Ordinance shall have been carried into execution, your 
Memorialists are therefore extremely sorry to observe, that a complete stop will 
be put to the diffusion of knowledge and the consequent mental improvement 
now going on, either by translations into the popular dialect of this country from 
the learned languages of the East, or by the circulation of literary intelligence 
drawn from foreign publications. And the same cause will also prevent those 
Natives who are better versed in the laws and customs of the British Nation, 
from communicating to their fellow-subjects a knowledge of the admirable sys-
tem of Government established by the British, and the peculiar excellencies 
of the means they have adopted for the strict and impartial administration of 
justice. Another evil of equal importance in the eyes of a just Ruler; is, that it 
will also preclude the Natives from making the Government readily acquainted 
with the errors and injustice that may be committed by its executive offi cers in 
the various parts of this extensive country; and it will also preclude the Natives 
from communicating frankly and honestly to their Gracious Sovereign in Eng-
land and his Council, the real condition of His Majesty’s faithful subjects in 
this distant part of his dominions and the treatment they experience from the 
local government; since such information cannot in future be conveyed to Eng-
land, as it has heretofore been, either by the translations from the Native publi-
cations inserted in the English Newspapers printed here and sent to Europe, or 
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by the English publications which the Natives themselves had in contemplation 
to establish, before this Rule and Ordinance was proposed. 

 After this sudden deprivation of one of the most precious of their rights, which 
has been freely allowed them since the establishment of the British power, a 
right which they are not, and cannot, be charged with having ever abused, the 
inhabitants of Calcutta would be no longer justifi ed in boasting, that they are 
fortunately placed by Providence under the protection of the whole British Na-
tion, or that the king of England and his Lords and Commons are their legisla-
tors, and that they are secured in the enjoyment of the same civil and religious 
privileges that every Briton is entitled to in England. . . . 

 [From Roy,  The   English Works , 2:441–442.] 

 The Future of India 
 In a letter of 1828 to an English friend Roy predicted with remarkable accuracy the 
rise of Indian nationalism. But he also indicated that enlightened and democratic 
government might prolong the connection between India and Britain to their mutual 
advantage. 

 Supposing that one hundred years hence the Native character becomes elevated 
from constant intercourse with Europeans and the acquirement of general and 
political knowledge as well as of modern arts and sciences, is it possible that 
they will not have the spirit as well as the inclination to resist effectually any 
unjust and oppressive measures serving to degrade them in the scale of society? 
It should not be lost sight of that the position of India is very different from that 
of Ireland, to any quarter of which an English fl eet may suddenly convey a body 
of troops that may force its way in the requisite direction and succeed in sup-
pressing every effort of a refractory spirit. Were India to share one fourth of the 
knowledge and energy of that country, she would prove from her remote situa-
tion, her riches and her vast population, either useful and profi table as a willing 
province, an ally of the British Empire, or troublesome and annoying as a deter-
mined enemy. 

 In common with those who seem partial to the British rule from the expecta-
tion of future benefi ts, arising out of the connection, I necessarily feel extremely 
grieved in often witnessing Acts and Regulations passed by Government without 
consulting or seeming to understand the feelings of its Indian subjects and with-
out considering that this people have had for more than half a century the ad-
vantage of being ruled by and associated with an enlightened nation, advocates 
of liberty and promoters of knowledge. 

 [From Roy,  The   English Works , 1:xxiii.] 
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 ISHVARCHANDRA VIDYASAGAR: SOCIAL REFORMER 
AND CHAMPION OF WOMEN’S RIGHTS 

 Ishvarchandra Vidyasagar (1820–1891) was a multifaceted individual who made signal 
contributions in many areas of Bengali intellectual life in the mid-nineteenth cen-
tury: he was a Sanskrit pandit, an educator, the author of famous children’s alphabet 
teaching books, a publisher, a philanthropist, and a social reformer noted for his inter-
ventions on behalf of girl children, widows, and women trapped in polygamous mar-
riages to Kulin Brahmans. Born in rural western Bengal to an orthodox Brahman 
family (his given last name was Bandyopadhyay; Vidyasagar, or “Ocean of Learning,” 
was an honorifi c title bestowed upon him in college when he was nineteen), Vidyas-
agar spent much of his early adult life affi liated with Sanskrit College, where he 
studied as a student and then later returned to serve as principal until 1858. Sanskrit 
College had been established under the patronage of Orientalist Britons: all its teach-
ers were pandits, and the education they offered was modeled on traditional Sanskrit 
learning. However, Vidyasagar was open to the riches of both English and Bengali, 
and he tried to create what a recent scholar has called “an enlightened vernacular,” 
through which teachers could expose students to English and Sanskrit learning, while 
also grounding them in the Bengali literary tradition. 4  Indeed, Vidyasagar was always 
looking for meeting points between the worldviews of Brahmanical and post-Enlight-
enment thought.  

 Not just an educator, Vidyasagar was also a writer; his fi rst prose work,  The Twenty-
Five Tales of a Betal , appeared in 1846,  Shakuntala  in 1855, and then his greatest work, 
 The Exile of Sita,  in 1862. Together with Rammohan Roy and Akshaykumar Datta 
(1820–1886), Vidyasagar is considered one of the pioneers of Bengali prose, departing 
from the poetic traditions of pre-nineteenth-century Bengali composition. Fairly 
wealthy from the sales of his school books, he engaged in numerous acts of charity 
and philanthropy: he funded the education of many needy young men, and donated 
money for the upkeep of impecunious widows. 

 Like Rammohan Roy, whose name is forever associated with the criminalization 
of sati in 1829, Vidyasagar is perhaps best known for his untiring efforts to ameliorate 
the lot of Bengali widows. Although he had written on the subject of social injustice 
to women as early as the late 1840s, in 1853 he began to work in earnest to persuade the 
British formally to legalize the remarriage of Hindu widows and to accord the sons of 
such remarried widows legitimacy as heirs. In this he was following the lead of the 
Derozians, who suggested as early as 1842 in their organ  The Bengal Spectator  that at 
least some Hindu texts on dharma contained no bar to widow remarriage. In his  Remar-
riage of Hindu Widows  (1855), he agreed, arguing that perpetual widowhood was not, in 
fact, enjoined in the Dharmashastras (he found an approving discussion of widow re-
marriage in the  Parasara Samhita , one of the twenty well-known Dharmashastras). The 
result was a storm of protest in Hindu intellectual circles; but in spite of vociferous at-
tacks he managed to convince the British to pass Act XV of 1856, which accorded to 
widows the right to remarry. In later life, in the mid-1860s, he attempted to repeat his 
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earlier success by campaigning against Kulinism (the Hindu custom that allows men 
from certain Brahman lineages to take multiple wives), but this ended in failure. 

 In his own time Vidyasagar was both vilifi ed and adored. Like Rammohan Roy, he 
used the authority of Hindu scriptures to buttress his rational arguments for social 
reform, and he found exposure to Western thought helpful in the formulation of his 
own Indian identity. But partly because he lived several decades after Roy, in a time 
when British Orientalist policies had given way to a hardening imperialist and West-
ernizing vision, he was less of an Anglicist. 

 It is important to note that in spite of the liberal social agendas of elite Hindus like 
Roy and Vidyasagar, they were not challenging obligatory marriage, arranged mar-
riage, compulsory heterosexuality, or the patriarchal family system. 

 Arguments for the Compassionate 
Treatment of Girls and Women 

 Juxtaposed here are selections from two essays written about the plight of women: “The 
Evils of Child Marriage,” his fi rst essay on reform from 1849; and “Remarriage of Hindu 
Widows,” from 1855. The two styles of argumentation are strikingly different: the fi rst 
essay relies only upon rational argument and the evocation of a humanist compassion, 
whereas the second bases its conclusions on scriptural authority. Note that Vidyasagar’s 
presumed interlocutors are the “civilized gentlemen” of Bengali society and that he 
does not blame women for moral lapses resulting from their callous confi nement. 

 The Evils of Child Marriage 

 If they give away a daughter of eight in marriage, a mother and father win merit 
as if they had bestowed the Goddess Gauri herself; if they give away a daughter 
of nine, their reward is like that of one who has bestowed the earth; if they fi nd a 
suitable groom for a daughter of ten, they win the pure realms of the other world. 
Such are the imaginary fruits promised by the legal treatises, mirages that en-
tice our countrymen into practicing the custom of child marriage without any 
thought to its consequences. 

 Has it not heretofore occurred to anyone how much grievous harm this prac-
tice has caused? In their efforts to promote child marriage and to prohibit mar-
riage among adolescents, the authors of the treatises have cleverly illustrated 
the awful punishments awaiting the unrighteous. Thus, if a young girl experi-
ences her fi rst menses while still a virgin in her father’s house, she becomes a 
source of shame for her father and mother alike. Not only will she cause seven 
generations of ancestors to fall into Hell, but the rest of society will scorn and 
ostracize her father and mother as impure for as long as they live. . . . 

 When a couple are married as children they have no chance to taste the 
sweet fruit of love for one another. Instead, at every step of the way the demands 
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of married life place obstacles in the way of mutual affection, while there is ev-
ery chance that further misfortune will follow from the unpleasant challenges 
placed on a relationship by the having of children. Furthermore, a newly mar-
ried boy and girl are eager to please one another; they will be careful to develop 
and display their ability at jokes, witticisms, eloquence, and the arts of love. In 
fact, they will be so concerned to master the necessary skills of such things 
that their education will be seriously compromised. And once they abandon 
learning—which is the very essence of life—they will be human beings in form 
alone; there will be no grounds for counting them as true human beings. . . . 

 O lord, how long must we wait before you rescue us from this peril? And 
when will that blessed day arrive? At least we are fortunate that now a movement 
has started to address this problem. . . . I have begun to write what I can on the 
subject of child marriage because I have weighed these several concerns in my 
heart. . . . 

 While the custom of educating women is practiced in this region, it remains 
the case that even at a young age the boys and girls of our region acquire impor-
tant lessons from their mothers. In their youth, children are more devoted to 
their mothers than they are to their fathers or other elders. The delight experi-
enced by a child who hears soft and loving words is not to be elicited by the edi-
fying words of a teacher. This is why children are much less happy and content 
in the company of menfolk than they are around women. This being so, even 
after a child has been weaned, they should continue to savor the rich, ambrosial 
teachings that fl ow from their mother’s heavenly lips. If so, they will easily de-
velop a steadfast taste for learning while still young. The mother’s teaching is 
implanted fi rmly in the child’s heart and quickly yields its benefi t; we could ex-
pect not even one hundredth the result from some other teacher. The Europe-
ans are wise and civilized at a young age because they have recognized the ca-
pacity mothers have as teachers. We will not reap this benefi t until we succeed 
in abolishing the law of child-marriage in this land. We are aware that some 
young gentlemen are educating their daughters like sons, but the marriage day 
arrives for these girls regardless of their education. And on that very day their 
studies come to an end. From then on they take up residence in another’s house, 
under another’s rule. There, following the will of their mother- and father-in-
law, they learn the methods of house-cleaning, bed-making, cooking, serving, 
and other chores. The few letters that they learned in their father’s place are 
entirely forgotten in their introduction to the earthen pot, frying pan, and ladle. 
Thus if the mothers and fathers of these young girls challenge this region’s laws 
of marriage and delay marriage in favor of providing some introduction to 
learning, then after just a short period of education their daughters will gain the 
power of teaching their children. This would fulfi ll the fondest dream of their 
mothers and fathers. . . . 

 Can anyone overlook the grueling vows undertaken by our widows in accor-
dance with the legal treatises and the insufferable pains they must endure—all 
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because in our country the marriage of widows is so forcefully prohibited? The 
widow’s life is nothing but misery. .  .  . If, on her fast day, she should become 
thirsty or fall prey to some mortal illness, the heartless law forbids her to receive 
even a drop of water or medicine on the tip of her parched tongue. Just consider 
the dire straits faced by a young girl who has been required to marry as a child 
and who later loses her husband. . . . Who can describe the all-consuming sor-
row visited upon a tender young girl who must take this arduous vow in child-
hood, an arduous vow that transforms her very body through the grueling ob-
servance of ascetic discipline ( brahmacarya )? We have all seen hundreds of 
such unfortunate young girls for ourselves, fasting through the nights, hungry 
and thirsty, emaciated and pale, as good as dead. And yet not even the compas-
sionate among us has the courage to defy the cruel laws of the treatises and 
customs of the land to show mercy on them in their pitiable condition. What’s 
more, these unfortunate women have developed such fi rmness of character that 
even if they can see they are at the point of dying they will not allow even a drop 
of water to pass their lips. . . . What’s more, with a little refl ection, everyone will 
recognize that for a widow who lives in a respectable home there will be all 
sorts of anxiety lest she fall victim to sin. Through ignorance it sometimes hap-
pens that a widow forgets her duties as a chaste wife and wanders onto evil 
paths; fearing public condemnation she might even take to the most reprehen-
sible practices, like abortion. In the end, all the sorrows faced by the young 
widow have their origin in the custom of child marriage. This being the case, it 
is utterly heartless and cruel to give away daughters in marriage while children. 
I therefore make this humble appeal to the civilized gentlemen of my country: 
let us all devote ourselves with single-mindedness and diligence to banishing 
from our land the cruel custom of child marriage. 

 [From “Balyavivaher Dosh,” trans. B. Hatcher,  Critical Asian Studies  
35.3 (2003): 479, 480, 482, 483–484.] 

 It clearly appears, then, that the people of the Kali Yuga are unable to practice 
the Dharma of the past Yugas; and the question arises: what are those Dharmas 
which the people of the Kali Yuga are to observe? In the Dharma Sastra of 
Manu it is merely stated that there are different Dharmas for the different 
Yugas; but the Dharmas peculiar to the different Yugas have not been specifi ed. 
Neither in the Dharma Sastras of Atri, Vishnu, Harita and others is mention 
made of these different Dharmas.  .  .  . It is in the Parasara Sanhita only that 
there is an assignment of the Dharma peculiar to the different Yugas. . . . On 
observing how Parasara Sanhita opens there will not remain the shadow of a 
doubt that its sole object is to promulgate the Dharma of the Kali Yuga. . . . 

 Now, it should be enquired, what Dharmas have been enjoined in the Para-
sara Sanhita for widows? We fi nd in the 4th chapter of this work the following 
passage [ the Sanskrit is quoted ]: 
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 “On receiving no tidings of a husband, on his demise, on his turning an as-
cetic, on his being found impotent, or on his degradation—under any one of 
these fi ve calamities, it is canonical for women to take another husband. That 
woman who, on the decease of her husband, observes the Brahmacharya (leads 
a life of austerities and privations) attains heaven after death. She who burns 
herself with her deceased husband resides in heaven for as many Kalas or thou-
sands of years as there are hairs on the human body or thirty-fi ve millions.” 

 Thus it appears that Parasara prescribes three rules for the conduct of a 
widow: marriage, the observance of the Brahmacharya, and burning with the 
deceased husband. Among these, the custom of concremation has been abol-
ished by order of the ruling authorities; only two ways, therefore, have now been 
left for the widows; they have the option of marrying or of observing the Brah-
macharya. But in the Kali Yuga, it has become extremely diffi cult for widows to 
pass their lives in the observance of the Brahmacharya, and it is for this reason 
that the Philanthropic Parasara has, in the fi rst instance, prescribed remarriage. 
Be that as it may, what I wish to be clearly understood is this—that as Parasara 
plainly prescribes marriage as one of the duties of women in the Kali Yuga un-
der any one of the fi ve above-enumerated calamities, the marriage of widows in 
the Kali Yuga is consonant to the Sastras. 

 [From Ishvarachandra Vidyasagara,  Marriage of Hindu Widows , 
with an introduction by Arabinda Podder, 2nd ed. (1855; Calcutta: 

K. P. Bagchi, 1976), 3–5, 7–8. Slightly emended for grammar 
by R. F. McDermott.] 

 NILAKANTHA GOREH: A TRADITIONAL PANDIT 
TAKES ON THE MISSIONARIES 

 Nilakantha Goreh (1825–1895) is an excellent example of the fact that not all Hindu 
intellectuals found Christianity appealing. Born to a Chitpavan Brahman family 
from Maharashtra who had settled in Banaras, as a young man Goreh was full of reli-
gious and intellectual scruples: he refused to attend the Benares Sanskrit College be-
cause he was afraid of coming into contact with European knowledge; and he 
changed his personal loyalty from Shiva, the family deity, to Vishnu, because he felt 
that the worship of the latter was older, better attested in the scriptures, and modeled 
by the great nondualist philosopher Shankara. Before he was even twenty he had de-
cided that the Christian missionaries whom he encountered proselytizing in the 
streets and bazaars of the city were a threat, and he decided to engage and vanquish 
them with his pen. 

 An opportunity came in the form of a tract written by an East India Company 
employee, John Muir (1810–1882), who in his extra-offi cial time was an avid Sanskritist 
and very committed to the spread of the Gospel. Muir’s  Matapariksha [Examination of 
Religions]:   A Sketch of the Argument for Christianity and Hinduism  (Calcutta: Bishop’s 
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College Press, 1839) was styled as a conversation between a teacher and student, in 
which Sanskrit verses, as well as historical information being proposed and unearthed 
by contemporary Orientalist scholars, were quoted by the teacher in order to prove his 
allegations against Hinduism. The teacher criticized Hinduism for its lack of miracle-
wielding founders, the contradictions internal to its scriptures, the fact the no one re-
ally understands the Vedas, even though they are mumbled by rote, the reprehensible 
behavior of the major deities (Brahma, Vishnu, Krishna, and Shiva), the addiction to 
image worship, the lack of equality between men as authorized by the holy texts, and 
the facile understanding of sin, which to Hindus is easily washed off by a splash of 
Ganges water. 

 This text produced three apologetic responses, each by a traditional Hindu pan-
dit who wrote to contradict claims made on behalf of the so-called Satya Dharma, or 
Religion of Truth, Christianity. Goreh was the third; his Sanskrit  Shastratattvanir-
naya  [ A Verdict on the Truth of the Scriptures ] (1844–1845) not only defends Hindu 
practice and ideology but criticizes Christianity for various beliefs that he fi nds fool-
ish and lacking in intellectual depth: among them predestination, the claim that the 
merit of one man can save all others from condemnation, and the callous denial that 
animals have souls. 

 It is ironic and interesting, however, that four years after he wrote the  Shastratatt-
vanirnaya  Goreh did, in fact, convert. The catalyst was William Smith (1806–1875) of 
the British evangelical Church Missionary Society, who was one of the street mission-
aries of Banaras whom he had engaged so heatedly in his anti-Christian fervor. Bap-
tized as “Nehemiah,” Goreh was eventually (1870) ordained in the Anglican Church, 
and it was he who was responsible for the conversion, in 1883, of Pandita Ramabai. In his 
later years, after 1867, he entered into a protracted dialogue with the Brahmo Samaj, and 
especially with the branch led by Keshab Chandra Sen, who was simultaneously evolv-
ing his own unique interpretation of Christianity. Goreh critiqued Sen for minimizing 
sin, for being too Westernized, and for not accepting Christianity wholeheartedly. But 
he shared Sen’s pride in the fact that Jesus was an “Asiatic,” not a European. 

 Doubts Concerning Christianity 
 The extracts to follow come from a pamphlet authored during Goreh’s pre-conversion 
days, when he was fi ghting the missionaries. “Doubts Concerning Christianity” (1845) 
offers a concise synopsis of the arguments of  Shastratattvanirnaya . 

 First Doubt: According to Christianity none can be saved but those who be-
lieve in Christ, and yet scarcely anyone has heard of Christ! What? Has God cre-
ated many nations and innumerable generations for Hell, and though he had 
provided the remedy by which they might have been saved, never sent it to them? 

 Second Doubt: According to the Gospel, Christ is your mediator, and 
through him . . . pardon of sin and every other blessing is to be obtained. What! 
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Is the sea of God’s love and mercy dried up, that the blood and the water of 
Christ’s death and intercession are required to replenish it? But you say, God is 
just, and therefore Christ died. I ask, is this justice that the innocent should suf-
fer for the guilty, and the guilty escape? Again, where is the use of an atone-
ment, as you state it? Repentance and amendment are what God requires. 

 Third Doubt: Christ and his Apostles, you say, performed many miracles. 
This I doubt. Such wonders one hears of everywhere, and learned men have 
decided that such tales are not worthy of credit. Moreover, wonderful works, 
which wise men amongst us have related and believed, you won’t believe; why, 
then, should we believe yours? 

 Fourth Doubt: All religions according with the Ved teach that souls are eter-
nal, and that the nature, or dispensation, of God is so essentially just, that from 
it, as from the  kulpbriksh  [a wishing tree located in Indra’s  svarga ], every one 
receives fruit exactly according to his works. But according to Christianity, 
God, by a mere act of his will, creates souls; which is both improper and impos-
sible. There are many souls walking disorderly, and are altogether unfortunate: 
would God knowingly and wilfully have created these? And yet you say, the in-
fi nitely wise God has created souls who he knew very well would eventually be 
miserable in Hell forever! On this supposition I do not ask merely, where is his 
wisdom gone, but what has become of his justice and his mercy too? . . . 

 Sixth Doubt: Christianity denies the transmigration of souls. This doctrine 
involves much injustice. True, for those who after death obtain salvation, it is 
well enough. But with regard to those who die in their sins, and are never to ob-
tain birth again, the case is very different. Their punishment is not only useless, 
but it would prove God to be guilty of enmity, cruelty, and injustice. 

 The doctrine of the Ved and Shasters on this point is far more reasonable. 
According to them, whatever a soul suffers here is for the sins of a former birth. 
Thus, by a sensible punishment, they receive correction and instruction; and if 
they refuse nevertheless to reform, they will clearly be without excuse. 

 One word, before I conclude, as to what you object in regard to what are es-
teemed the evil deeds of the gods and incarnations—for instance, those of 
Krishna. Surely, you would not bind God as you bind yourself! What is sin and 
what is holiness, but just what God determines to be so? Listening to the story of 
the divine amusements, whether in Krishna’s incarnation or those of others, is 
death to evil passion and every sinful desire in man. So that what the Christians 
say, that the only tendency of Krishna’s doings is to increase sin, is all a calumny. 
If wicked people make these amusements an excuse for themselves committing 
sin, . . . theirs is the sin. God is blameless. 

 [From Richard Fox Young,  Resistant Hinduism: Sanskrit Sources 
on Anti-Christian Apologetics in Early Nineteenth-Century India  

(Vienna: De Nobili Research Library, 1981), 104–105.] 
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 RASSUNDARI DEVI: THE FIRST BENGALI AUTO-
BIOGRAPHER LOOKS BACK ON A RESTRICTED LIFE 

 In her autobiography,  Amar Jiban  (My Life) (part 1, 1876; part 2, 1906)—the fi rst auto-
biography to be written in the Bengali language, and a major publication event in its 
day—Rassundari Devi (b. 1810) adds a human dimension to the phenomenon of child 
marriage (discussed above by Ishvarchandra Vidyasagar). Married at the age of twelve 
to a stranger, a man living three days’ travel away, she recounts the heartrending sor-
row of being torn from her mother after the wedding, “like the sacrifi cial goat being 
dragged to the altar, the same hopeless situation, the same agonized screams.” Al-
though she credits her husband’s family for being nice to her and frequently praises 
God for his kindness, she also describes the exhausting toil of housework, the labor in-
volved in raising eleven children, and the stultifying strictures against women’s educa-
tion and freedom of movement. Her metaphors bespeak entrapment: she is a caged bird 
who will never be freed, a fi sh caught in a net, a slave sent to her in-laws’ house. Is all this 
suffering and deprivation, she asks, due to the simple fact that she was born a woman? 

 learning to read 
 Writing at a time when female education was becoming acceptable in Bengal, she 
exclaims over the good fortune of “women of today,” giving them, however, a taste of 
what emotional and physical hardships she endured in order to learn to read and 
write, furtively, in the kitchen, over long periods, by watching her son at his lessons. 

 The Third Composition 

 . . . The news made me very happy indeed. I would be married. There would be 
music, I would hear the women ululating. How exciting that would be! Yet I felt 
scared at the same time. I cannot express the apprehensions that came to my 
mind. Meanwhile the various things necessary for the ceremony began to arrive. 
Relatives and guests began pouring in. I was scared to death by all this. I did not 
talk to anyone and spent most of the time weeping. Everybody did their best to 
reassure me. They embraced me, but the unspoken agony in my mind did not lift. 

 Later on I was cheered up by the ornaments, the red wedding sari, and the 
wedding music. I forgot my earlier worries and went about laughing and watch-
ing the elaborate preparations. My happiness knew no bounds. When every-
thing was over the next day, I heard people asking my mother, “Are they leaving 
today?” I thought they were referring to the guests. Then the music started. 
There was an air of festivity. The guests must be leaving now, I thought. It made 
me happy and I went about following my mother. Presently everybody assem-
bled inside the house. Some looked happy, but others were in tears. That made 
me feel really frightened. Then my brother, aunts, uncles, and my mother all 
took me in their arms by turn as they burst into tears. Their tears made me so 
sad that I began to cry too. I knew mother was going to hand me over to the 
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other family. I tightened my hold on her and pleaded, “Don’t give me over to 
them, Mother!” That made everybody present even more upset. They broke 
down and tried to say nice words to console me. My mother took me in her 
arms and said, “You are a good girl, you understand everything, don’t you? God 
is with us, you needn’t be afraid. You are going to come back to us in a few days’ 
time. Every girl has to go to her in-laws’ house. Nobody else cries like this. 
There is no reason to be so upset. Please calm down and talk to me.” But I was 
trembling all over with fear. I was quite unable to speak. Somehow I managed 
to say through my tears: “Are you sure that God will go with me?” Mother 
promptly reassured me that he most certainly would. “He will be with you all 
the time, so stop crying now.” But in spite of her soothing words my apprehen-
sions kept growing and I could not check my tears. 

 With great effort they took me away from my mother. I still feel sad when I 
think of the state of mind I was in and the agony I was going through. As a mat-
ter of fact it is indeed a sad thing to leave one’s parents, settle in some other 
place, and live under other people. A place where your parents are no longer 
your own. But such is the will of God, so it is praiseworthy. 

 I clung to whomever came to pick me up and went on weeping incessantly. 
Everyone, old and young, was moved to tears. Eventually they managed to put 
me into a palanquin, which was not the one intended for me. No sooner was I 
seated inside than the bearers started marching off. With none of my near ones 
close by I sank into a deep depression. Since there was no way out, I started 
praying through my tears: “Please be with me, God.” If I am asked to describe 
my state of mind, I would say that it was very much like the sacrifi cial goat being 
dragged to the altar, the same hopeless situation, the same agonized screams. I 
could see none of my relatives near me. I was miserable, and in tears I kept call-
ing for my mother. I also prayed with all my heart as Mother had told me to. If 
you ever feel afraid, think of God, she had said. 

 All these thoughts went through my mind as I sat weeping. Very soon I felt 
too parched to cry. 

 The Fifth Composition 

  . . . My fi rst child was born when I was eighteen and the last when I was forty-
one. God only knows what I had to go through during those twenty-three years. 
Nobody else had any idea either. 

 There were eight maidservants in the house, but all of them lived outside the 
household. There was nobody to do the household chores in the inner quarters. 
I was the only one. As was the custom, I had to do all the work and look after the 
children as well. I had to work right through the day and the night, without a 
moment’s rest. Suffi ce it to say that I had no time to think about my own health. 
So much so that I often did not eat either of the two meals. There were days 
when the pressure of work did not let me even have one meal during the course 
of the day. . . . 
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 Merciful God! I am only an unfortunate girl. I hardly know you. I don’t 
know what I would have done without you. If I had had a sickly body I couldn’t 
possibly have raised my children. I would have been most miserable with a sick 
body. I thank you a hundred times. Friend of the poor! It is only through your 
good grace that I have come to know what it takes to bring up a child, what ag-
ony the mother has to go through. I never knew that a mother has to suffer so 
much for the sake of her children. People never realize these things unless they 
go through similar pressures. Now I know perfectly well the tortures a mother 
has to undergo because of her children. Every human being should know this. 
Most people do not have any knowledge about the matter. 

 I regret to say that I have not taken good care of my own mother, who was so 
affectionate. A mother is a very precious thing—it is my misfortune that I did 
not understand it. She suffered so much for my sake. But I was not of any use to 
her. She did not derive any benefi t from me. She used to cry for me and wanted 
to have me over. But I am a virtual prisoner here. They never sent me to her 
because the household work here would suffer. I was allowed to go back to at-
tend some family festival but had to return in a couple of days like a slave. About 
fi fteen people accompanied me on the boat along with two senior men and two 
maidservants. I was allowed to visit my people only under certain conditions. I 
was allowed to go only on special occasions, not otherwise. When my mother 
lay on her deathbed she wanted very badly to see me. I have caused her sorrow, 
hateful sinner that I am. I tried my utmost, but could not go. It is my misfortune. 
It is a matter of no ordinary regret. Alas my God, why did you let me be born as 
a human being? It is indeed a very rare fortune to be born a human being. Birds 
and beasts are inferior beings. And to think of the sin I have committed even af-
ter being fortunate enough to be born a human. Why was I ever born a woman? 
Shame on my life! A mother is the most affectionate person in the world, the 
representative of God on earth—and I could not even be of any use to her. My 
grief knew no bounds. If I were a son I would have fl own directly to my mother’s 
bedside. But I am helpless. I am a caged bird. 

 The Sixth Composition 

 I was so immersed in the sea of housework that I was not conscious of what I 
was going through day and night. After some time the desire to learn how to 
read properly grew very strong in me. I was angry with myself for wanting to 
read books. Girls did not read. How could I? What a peculiar situation I had 
placed myself in. What was I to do? This was one of the bad aspects of the old 
system. The other aspects were not so bad. People used to despise women of 
learning. How unfortunate those women were, they said. They were no better 
than animals. But it is no use blaming others. Our fate is our own. In fact older 
women used to show a great deal of displeasure if they saw a piece of paper in 
the hands of a woman. So that ruled out my chances of getting any education. 
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But somehow I could not accept this. I was very keen to learn the alphabet. 
When I was a child I used to sit in the schoolroom and listen to the chanting of 
the students. Could I remember any of that? By and by I recalled the thirty 
letters with all their vowel combinations. I could recognize the letters, but was 
still not able to write them. What was I to do? Actually one cannot learn without 
a teacher. Besides, I was a woman, and a married one at that, and was not supposed 
to talk to anyone. If anyone spoke a harsh word to me I would die of shame. That 
was the fear that kept me from talking to anyone. My only hope was God and my 
constant prayer was, “Dear God, I can only learn to read and write if you teach 
me. Who else is there to be my teacher?” Days passed in this manner. 

 One day I dreamt that I was reading the Chaitanya Bhagavata. When I woke 
up I felt enthralled. I closed my eyes to go over the scene. It seemed that I was 
already in possession of something precious. My body and my mind swelled with 
satisfaction. It was so strange! I had never seen the book yet I had been reading 
it in my dream. For an illiterate person like me, it would have been absolutely 
impossible to read such a diffi cult book. Anyhow I was pleased that I was able to 
perform this impossible feat at least in a dream. My life was blessed! God had at 
last listened to my constant appeals and had given me the ability to read in my 
dream. Thank you, dear God. You have made me so happy. He had given me 
what I had wanted so much, and I was happy. 

 Our home contained several books. Perhaps the Chaitanya Bhagavata is one 
of them, I thought to myself. But what did it matter to me after all? An illiterate 
woman like me wouldn’t even recognize the book. So I prayed to God again, 
saying, “You are the friend of the poor; allow me to recognize the book. You 
must let me have that book. You are the only one whom I can approach.” That 
was how I prayed to God silently. 

 How strange are the ways of God and the effects of his kindness! He heard 
my prayers and set out to grant me my wish. My eldest son was then eight. I was 
working in the kitchen one day when my husband came in and said to him, 
“Bipin, I am leaving my Chaitanya Bhagavata here. Please bring it over when I 
ask you to.” Saying that he put the book down there and went back to the outer 
house. 

 I listened from the kitchen. No words can express the delight I felt when I 
heard his words. I was fi lled with happiness and rushed to the spot to fi nd the 
book there. Pleased with myself, I said to God, “You have granted my wish,” and 
I picked the book up. In those days books were made differently. There were il-
lustrated wooden frames to hold the sheets. Since I did not know how to read, I 
tried to remember the illustrations. 

 When the book was brought into the room I detached one sheet and hid it. 
But I was afraid lest it were found. That would be a disgrace. . . . Where should 
I keep it so that nobody would fi nd it? But if they did, what would they say? Finally 
I decided to put it in some place where I would be present most of the time and 
nobody else was likely to go. The khori in the kitchen was the only hiding place 
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I could think of. . . . But I had no time to look at it. I kept the sheet in my left 
hand while I did the cooking and glanced at it through the sari, which was 
drawn over my face. But a mere glance was not enough, because I could not 
identify the letters. 

 I decided to steal one of the palm leaves on which my eldest son used to prac-
tice his handwriting. One look at the leaf, another at the sheet, a comparison 
with the letters I already knew, and, fi nally, a verifi cation with the speech of 
others—that was the process I adopted for some time. Furtively I would take out 
the sheet and put it back promptly before anybody could see it. 

 Wasn’t it a matter to be regretted, that I had to go through all this humiliation 
just because I was a woman? Shut up like a thief, even trying to learn was consid-
ered an offense. It is such a pleasure to see the women today enjoying so much 
freedom. These days parents of a single girl child take so much care to educate 
her. But we had to struggle so much just for that. The little that I have learned 
is only because God did me the favor. . . . 

 After a great deal of time and with great effort I somehow managed to stumble 
through the Chaitanya Bhagavata. Books were not printed in those days. The 
handwriting was diffi cult to decipher. Oh, the trouble I had to take to read. In 
spite of all that, I did not learn to write. One needs a lot of things if one is to 
write: paper, pen, ink, ink pot, and so on. You have to set everything before you. 
And I was a woman, the daughter-in-law of the family. I was not supposed to read 
or write. It was generally accepted as a grave offense. And if they saw me with all 
the writing paraphernalia, what would they say? I was always afraid of criticism. 
So I gave up the idea of writing and concentrated on reading. I never thought I 
would be able to read. It seemed an impossible task in my situation. The little 
that I have learned was possible because God guided me. I was deeply engrossed 
in whatever I could read and the idea of writing did not cross my mind. 

 [From “Amar Jiban” (My Life) in  Women Writing in India , 
vol. 1:  600    b.c   .   to the Early Twentieth Century , ed. Susia Tharu 

and K. Lalita (Delhi: Oxford University Press, 1993), 
192–193, 196, 198–202. Trans. E. Chatterjee.] 

 BIBI ASHRAF: A YOUNG MUSLIM GIRL 
STRUGGLES TO EDUCATE HERSELF 

 Ashrafunnisa Begum (1840–1903) was born into a family of Shia Sayyids living in a 
small rural community in Bijnor, Uttar Pradesh. She was eight when her mother died; 
since her father had moved to Gwalior to work as a lawyer, she was brought up there-
after by her loving grandmother and a rather unloving aunt and uncle. Soon after 
birth she was engaged to a second cousin nine years her senior; they were married 
when she was nineteen. Her husband was a professor of Arabic at the Government 
College in Lahore, but he died young in 1870, leaving Bibi Ashraf with two young 
daughters. Within a few months her father died as well. She supported her children 
with a teaching job, and eventually became the head teacher of a middle school in 
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Lahore. She never remarried; widow remarriage was uncommon among the Muslim 
elite of South Asia during the nineteenth century. Her life was, by her own account, 
grief-stricken, for in addition to all the deaths she had suffered prior to 1870, her two 
daughters predeceased her, one leaving a baby boy who also did not survive long.  

 learning to write 
 Although Bibi Ashraf came from what might be considered a progressive family in the 
mid-nineteenth century—the men of the house left home to develop their own profes-
sional careers elsewhere—even as late as 1850 it was not considered proper for women 
to learn to write. The following excerpts from her account, detailing how she taught 
herself to read and write, fi rst appeared in Urdu in a women’s magazine, in March 1899. 

 It had long been customary in my family to teach the girls to read—but to teach 
them how to write, that was strictly forbidden. The girls were taught only to vo-
calize the Arabic of the Qur�an and to read a bit of Urdu so that they could gain 
some knowledge of their faith and learn the rules of prayer and fasting. . . . 

 Eventually, as time went by, all the girls except for me began to study with 
their mothers; my mother, as my ill luck would have it, fell ill. I was at the time 
about seven or eight and my brother, may God preserve him, was just six 
months old. My mother was not so much worried about her illness as she was 
concerning my lack of education, but there was nothing she could do. She was, 
however, the daughter of a  marsiya-xwan  and herself knew how to recite a  mar-
siya . Even as she lay sick, she taught me from memory a number of religious, 
benedictory poems [ mujre salam ]. Woe, a thousand times woe, that life failed 
her and she died while we were still very young. . . . 

 I cannot describe the pain and grief I felt when my mother died. I thought of 
her night and day. I would wander through the house and break into tears at all 
the places where my mother used to sit or sleep or say her prayers. If a  majlis  was 
held I would cry all day long, for I would remember how my late mother used to 
participate. I was then too young to shed tears over the misfortunes of the mar-
tyred Imam and his blessed household. I did not think that anyone could be 
more affl icted with adversity than I was. . . . 

 I was [ . . . ] dying to learn to read Urdu, but I could not fi nd any woman who 
would teach me. Why was I so eager to read Urdu? In our house, during the 
forty day observance of Muharram, separate  majalis  for men and women used 
to be held every day. In addition, a  majlis  was held every Thursday in fulfi ll-
ment of someone or other’s vow. That was the reason I was so keen to read Urdu. 
All the ladies in my family knew Urdu quite well. When they visited other 
homes—on some happy or sad occasion—or when other ladies came similarly 
to visit us, my female relatives would read aloud from books on matters of faith 
and religious observances. Listening to them I came to know by heart a little 
about such matters, just as one does with stories, but that did not at all lessen my 
keenness to be myself blessed with the gift of reading. 
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 Once I went to each and every lady in the family and begged her to teach me 
just one or two words every day. I said, “Teach me and I would be your slave for 
life.” But not one of them was the slightest moved by my pleading. Each gave the 
same reply: “Girl, have you gone crazy? You better fi nd some cure for this mad-
ness. First of all, what will you do with it even if you learned to read? Secondly, 
why do you think it is all that easy to teach someone to read? It’s not an easy task. 
It demands much hard work. I don’t have so much energy to waste on you.” 

 I lost all hope when I heard that response, and began to cry. In fact, I felt so 
hurt I screamed. That only made them more angry. . . . 

 Later one night, [ . . . ] it occurred to me that if I had a  salam  or a  mujra  I 
could myself fi gure out the words and begin to read. What was so diffi cult about 
that! After all, I already knew the letters of the alphabet. What did I care if no 
one wanted to teach me! That idea so much raised my courage and hope that 
the very next morning I sent a maid to all my friends with this message: “I need 
some  salam  and some  mujra . Please let me borrow some from you. I shall have 
them copied and returned.” May God ever keep them happy, for all of them 
sent me some. 

 But who was there to copy them for me? That had been merely an excuse. I 
used the same excuse again and said to my grandmother, “Please get me some 
paper. I shall ask Uncle to copy these poems for me.” She immediately sent 
someone to the market and got me some paper. Now the question was, how 
should I make copies, and where should I hide myself to do that? For it would 
have been disastrous for me if anyone was even to suspect me of writing. I had 
no mother to cover up for me, and writing was strictly forbidden to girls. How 
was then I to reach my goal and also keep it secret? My aunt was already furious 
with me. She used to call me nasty names for reading the Qur�an so much; 
she would say, “Thank God, this girl hasn’t learned anything else, otherwise she 
would have time for nothing at all.” God knows what she would have said if she 
were to see me writing. 

 After thinking about these matters at length I decided that at noon, when 
everyone was resting, I would make some ink with the blacking from the griddle 
[ tawa ] and start copying. Believe me, that is exactly what I did. I got hold of some 
blacking from the kitchen, the clay lid of one of the water pots, and a fi stful of 
twigs from the broom. Thus equipped I went up to the roof, pretending that I 
was going to rest there, and excitedly began to copy out words. I cannot tell you 
how happy I felt that that moment. Childhood is so innocent! No sooner had I 
copied a few words than I felt I had already won the battle. . . . 

 However, I could not understand what I was writing. I didn’t have the sense to 
know that one cannot learn to read without a teacher. I believed that just as other 
skills could be learned merely by watching and imitating others so would be the 
case with reading. As a result, I spent a great deal of time and effort for nothing. 
When no headway was made my crying spells started again. Then God gave 
me a teacher. 
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 [ She describes the help she got from the son of her grandmother’s sister, a boy 
who taught her a little—three pages of a book in his school bag—before he was sent 
away to study in Delhi. ] 

 Once again I was in despair. I went around begging everyone to teach me. No 
one did. Finally I started reading that book on my own. I would look at new 
words, and if I recognized any familiar letters I would put them together. Slowly, 
in this piecemeal manner, I would fi gure out whole words and read on—half 
right, half wrong. I also memorized whatever I read. In this way I read through 
the entire book. I then used the same method on other books and eventually 
began to read Urdu fairly well. Then I turned to all those several  mujre  and 
 salam  that I had earlier copied down without understanding a word. You can’t 
imagine how happy I was the day I read those copies. I don’t think there has 
been a happier day since. As I read my own handwriting I felt doubly encouraged 
and that much more confi dent. [ . . . ] No one yet, however, came to know my 
secret. . . . 

 After my uncle left and joined my father in Gwalior, the fact that I could 
write came to be known by the ladies at home. How long could I hide it? In any 
case, it was my uncle I had mainly been scared of, for he strongly disapproved of 
women’s learning to write. When he was gone, I began to practice writing openly. 
No one objected. On the contrary, my skill at writing was viewed as a novelty 
by my relatives, and also by others. Whenever any woman had the need to 
send a letter, she would come to me to get it written. On my part, I gladly 
transcribed—any which way I could—whatever was dictated to me. During that 
process, women would disclose to me their innermost secrets; they would tell 
me things that they would never speak of in front of anyone. And their letters 
brought replies. I could, however, understand only a tenth part of what I was 
told. . . . 

 When the mutiny in Delhi occurred it put an end to all exchanges of let-
ters. Consequently, for nearly eighteen months, we received no letter from my 
father, neither could we write to him. All of us were greatly anxious about each 
other. Finally when some peace returned, my father sent a man to get our 
news. When that man was ready to return to Gwalior, my grandmother gave 
him a letter that she had her brother write for her. I gave him a letter too, a let-
ter that I had written myself, containing all that I had seen or heard of the 
mutiny. . . . 

 My father was absolutely delighted when he read my letter. . . . Then I wrote 
my father the whole story—how I had learned to write on account of my own 
intense desire. He rewarded me by sending me an expensive comforter and 
several suits of clothes, having had them sewn for me in Gwalior. But my uncle, 
may God grant him peace, was very angry to learn that I could write. He wrote 
me a chiding letter and never quite forgave me so long as he lived. 

 [From C. M. Naim, “How Bibi Ashraf Learned to Read and Write,”
  Annual of Urdu Studies  6 (1987): 102, 104, 105–110.] 
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 MIRZA ASADULLAH KHAN GHALIB: 
DO NOT WORSHIP THE DEAD 

 Mirza Asadullah Khan “Ghalib” (1796–1869) was one of the two greatest poets of the 
classical Urdu ghazal genre of lyric poetry. He prided himself even more, however, on 
his Persian poetry and prose, and on his aristocratic lineage; in general, he sought to 
make the British behave like the Mughals—especially when it came to patronizing 
poets like him. 

 Refusing Sir Sayyid Ahmad Khan 
 When Sir Sayyid Ahmad Khan, who had a great antiquarian interest in Mughal lit-
erature and architecture, and who wanted to affi rm and establish the Indo-Muslim 
heritage both in British eyes and in the eyes of Indo-Muslims themselves, asked 
Ghalib to write a preface for his new edition of Abul Fazl’s famous “Institutes of 
Akbar,” Ghalib fi rmly rejected the idea as being backward-looking. He had traveled 
to Calcutta, and valued such British innovations as grid-planned streets, newspa-
pers, and the postal service. So he replied to Sir Sayyid with the following Persian 
poem. 

 Good news my friends, this ancient book’s door 
 Is now open, because of the Sayyid’s grace and fortune, 

  
 The eye began to see, the arm found strength 
 That which was wrapped in ancient clothes, now put on a new dress. 

  
 And this idea of his, to establish its text and edit the  Ain  
 Puts to shame his exalted capability and potential, 

  
 He put his heart to a task and pleased himself 
 And made himself an auspicious, free servant. 

  
 One who isn’t capable of admiring his quality 
 Would no doubt praise him for this task, 

  
 For such a task, of which this book is the basis 
 Only an hypocrite can offer praise. 

  
 I, who am the enemy of pretence 
 And have a sense of my own truthfulness, 

  
 If I don’t give him praise for this task 
 It’s proper that I fi nd occasion to praise. 
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   I have nothing to say to the perverse 
 None know what I know of arts and letters, 

  
 In the whole world, this merchandise has no buyer. 
 What profi t could my Master hope from it? 

  
 It should be said, it’s an excellent inventory 
 So what’s there to see that’s worth seeing? 

  
 And if you talk with me of Laws and Rules 
 Open your eyes, and in this ancient halting-place 

  
 Look at the Sahibs of England. 
 Look at the style and practice of these, 

  
 See what Laws and Rules they have made for all to see 
 What none ever saw, they have produced. 

  
 Science and skills grew at the hands of these skilled ones 
 Their efforts overtook the efforts of the forebears. 

  
 This is the people that owns the right to Laws and Rules 
 None knows to rule a land better than they, 

  
 Justice and Wisdom they’ve made as one 
 They have given hundreds of laws to India. 

  
 The fi re that one brought out of stone 
 How well these skilled ones bring out from straw! 

  
 What a spell have they struck on water 
 That a vapour drives the boat in water! 

  
 Sometimes the vapour takes the boat down the sea 
 Sometimes the vapour brings down the sky to the plains. 

  
 Vapour makes the sky-wheel go round and round 
 Vapour is now like bullocks, or horses. 

  
 Vapour makes the ship speed 
 Making wind and wave redundant. 

  
 Their instruments make music without the bow 
 They make words fl y high like birds. . . .  

  



96       The Early to Mid Nineteenth Century

 Go to London, for in that shining garden 
 The city is bright in the night, without candles. . . .  

  
 Worshipping the Dead is not an auspicious thing 
 And wouldn’t you too think that it’s no more than just words? 

  
 The Rule of silence pleases my heart, Ghalib 
 You spoke well, doubtless; not speaking is well too. 

  
 Here in this world your creed is to worship all the Prophet’s children, 
 Go past praising, your Law asks you to pray: 

  
 For Sayyid Ahmad Khan-e Arif Jang 
 Who is made up entirely of wisdom and splendour 

  
 Let there be from God all that he might wish for 
 Let an auspicious star lead all his affairs. 

 [Mirza Asadullah Khan Ghalib, “Preface” to Sayyid Ahmad Khan’s
edition of the  A 4 in - e Akbari  (1855–56 ). Kulliyat-e Ghalib Farsi , 

vol. 1, ed. Sayyid Murtaza Husain Fazil Lakhnavi (Lahore: 
Majlis Taraqqi-e Adab, 1967), 314–318. Trans. Shamsur Rahman Faruqi.] 

 THE INDIAN REBELLION OF 1857: 
DELIBERATIONS, FATALITIES, 

AND CONSEQUENCES 

 On May 10, 1857, in the town of Meerut in North India, sepoys of the East India 
Company’s army mutinied against their British offi cers because of rumors that 
they were soon to be required to bite off cartridges greased with cow or pork fat 
in order to load their new Enfi eld rifl es. Such rumors might have been quelled—
or the problem behind them perceived and remedied—in an earlier period in 
the history of the East India Company army, when there was one English offi cer 
to every three Indian soldiers, and when the levels of the army hierarchy inter-
acted more closely. By 1857, however, the expansionist ambitions of the British, 
as particularly evidenced by the policies of Lord Dalhousie, Governor-General 
from 1848 to 1856, had angered and alarmed Indians from many echelons of 
society: Dalhousie pushed forward with the mechanization of the empire, in-
troducing the fi rst railway lines in 1850, establishing the fi rst telegraph system in 
1851, and nationalizing the regional postal operations in 1854. While these in-
novations created the technological base for an evolving modern South Asian 
nation, in the mid-nineteenth century they also provided the means of increased 
British control over land, made English presence felt more universally, and led 
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many Indians to fear that modernization would come at the expense of their 
own traditions. In 1848 Dalhousie also started seizing lands, ignoring prior trea-
ties and using the rules of “lapse” and laziness or incompetence—according to 
which territories without blood successors (adoption did not count) or with dis-
solute rulers could be annexed. Between 1848 and 1856, Dalhousie annexed the 
estates of deceased princes of Satara (1848), Udaipur (1852), Jhansi (1853), Tan-
jore (1853), Nagpur (1854), and Oudh (1856) through such methods. Other rea-
sons for Indian frustration with and anxiety over British interventions include 
the effects of missionary activity, the institutional replacement of Persian with 
English, and the increased economic drain and impoverishment of the home 
market, due to cheap British imports that forced artisans, textile workers, and 
weavers out of work. The sepoys’ action, therefore, was merely the boiling over 
of an increasingly simmering cauldron of discontent. 

 Like wildfi re, other mutinies and civilian rebellions erupted across north and 
central India, with the major hostilities confi ned to present-day Uttar Pradesh, 
Bihar, northern Madhya Pradesh, and the area around Delhi, to which many of 
the sepoys rushed in an effort to restore the aged Mughal emperor, Bahadur 
Shah, to power. The Company, caught off balance by this fi rst serious threat to 
their power, managed to contain the Rebellion only after more than a year. 
What occurred in 1857 has been described variously by historians writing in dif-
ferent times and with different political biases. For the British, of course, it was 
a mutiny, since the rebellious East India Company army sepoys turned against 
their superior offi cers. Since V. D. Savarkar’s infl uential work appeared in 1909 
(discussed in chapter 7), however, the confl ict has often been called the “fi rst 
war of independence,” foreshadowing what was to come in 1947. Other historians, 
attempting to interpret outside either colonial or nationalist frames, have referred 
to the event as an uprising, a revolt, or a rebellion. 

 An Attempted Mughal Restoration: 
The Azamgarh Proclamation 

 In the summer of 1857, with much of north central India in rebellion against British 
rule, the Azamgarh Proclamation was allegedly (though in fact its authenticity is 
doubtful) issued by a grandson of the emperor Bahadur Shah. The proclamation was 
quite secular in tone, and the various appeals made in order to rally support commin-
gled promises of reward for those who would join to root out the British with threats of 
punishment for those who would not, and appended a list of grievances against the 
British. Indeed, many princes and landholders from western and northern India took 
advantage of the temporary period of chaos and anarchy provided by the sepoys to 
avenge their own experiences of overtaxation, economic despoliation, and Britain’s 
“doctrine of lapse,” which affected princely states without an “acceptable” natural heir. 
The Azamgarh Proclamation was the closest thing to a manifesto for independence 
from the British that the Rebellion ever produced, and it expressed the contemporary 
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conviction that Hindus could prosper under a Mughal ruler. A few weeks after the 
proclamation was issued, the British recaptured Delhi and Bahadur Shah was taken 
prisoner. 

 It is well known to all that in this age the people of Hindostan, both Hindoos 
and Mohammedans, are being ruined under the tyranny and oppression of the 
infi del and treacherous English. It is therefore the bounden duty of those who 
have any sort of connexion with any of the Mohammedan royal families, and 
are considered the pastors and masters of the people, to stake their lives and 
property for the well-being of the public. With the view of effecting this general 
good, several princes belonging to the royal family of Delhi have dispersed 
themselves in the different parts of India, Iran, Turan [Turkestan], and Afghani-
stan, and have been long since taking measures to compass their favourite end; 
and it is to accomplish this charitable object that one of the aforesaid princes 
has, at the head of an army of Afghanistan, etc., made his appearance in India; 
and I, who am the grandson of Abul Muzuffer Sarajuddin Bahadur Shah Ghazee, 
king of India, having in the course of circuit come here to extirpate the infi dels 
residing in the eastern part of the country, and to liberate and protect the poor 
helpless people now groaning under their iron rule, have, by the aid of the Ma-
jahdeens [mujahidin, “fi ghters for Islam”] . . . erected the standard of Mohammed, 
and persuaded the orthodox Hindoos who had been subject to my ancestors, 
and have been and are still accessories in the destruction of the English, to raise 
the standard of Mahavir. 

 Several of the Hindoo and Mussulman chiefs, who have long since quitted 
their homes for the preservation of their religion, and have been trying their 
best to root out the English in India, have presented themselves to me, and 
taken part in the reigning Indian crusade, and it is more than probable that I 
shall very shortly receive succours from the west. Therefore, for the information 
of the public, the present Ishtahar [proclamation], consisting of several sections, 
is put in circulation, and it is the imperative duty of all to take it into their care-
ful consideration, and abide by it. Parties anxious to participate in the common 
cause, but having no means to provide for themselves, shall receive their daily 
subsistence from me; and be it known to all, that the ancient works, both of 
the Hindoos and the Mohammedans, the writings of the miracle-workers, and 
the calculations of the astrologers, pundits, and rammals [fortune-tellers], all 
agree in asserting that the English will no longer have any footing in India or 
elsewhere. . . . 

  Section I.—Regarding Zemindars [landholders].— It is evident that the British 
government, in making zemindary settlements, have imposed exorbitant jum-
mas [taxes], and have disgraced and ruined several zemindars, by putting up 
their estates to public auction for arrears of rent, insomuch that on the institution 
of a suit by a common ryot [cultivator], a maidservant, or a slave, the respectable 
zemindars are summoned into court, arrested, put in gaol, and disgraced. In 
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litigations regarding zemindaries, the immense value of stamps, and other un-
necessary expenses of the civil courts, which are pregnant with all sorts of crooked 
dealings, and the practice of allowing a case to hang on for years, are all calcu-
lated to impoverish the litigants. Besides this, the coffers of the zemindars are 
annually taxed with subscriptions for schools, hospitals, roads, etc. Such extor-
tions will have no manner of existence in the Badshahi government; but, on the 
contrary, the jummas will be light, the dignity and honour of the zemindars safe, 
and every zemindar will have absolute rule in his own zemindary. The zemind-
ary disputes will be summarily decided according to the Shurrah [ Shar  i 2 a ] and 
the Shasters [ qastras ], without any expense; and zemindars who will assist in the 
present war with their men and money, shall be excused for ever from paying 
half the revenue. . . . 

  Section II.—Regarding Merchants.— It is plain that the infi del and treacher-
ous British government have monopolised the trade of all the fi ne and valuable 
merchandise, such as indigo, cloth, and other articles of shipping, leaving only 
the trade of trifl es to the people, and even in this they are not without their 
share of the profi ts, which they secure by means of customs and stamp fees, etc., 
in money suits, so that the people have merely a trade in name. . . . When the 
Badshahi government is established, all these aforesaid fraudulent practices 
shall be dispensed with, and the trade of every article, without exception, both 
by land and water, shall be open to the native merchants of India, who will have 
the benefi t of the government steam-vessels and steam carriages for the convey-
ance of the merchandise gratis; and merchants having no capital of their own 
shall be assisted from the public treasury. . . . 

  Section III.—Regarding Public Servants.— It is not a secret thing, that under 
the British government, natives employed in the civil and military services, have 
little respect, low pay, and no manner of infl uence; and all the posts of dignity and 
emolument in both the departments, are exclusively bestowed on Englishmen. . . . 
But under the Badshahi government, . . . the posts . . . which the English enjoy 
at present . . . will be given to the natives . . . together with jagheers [landed es-
tates], khilluts [ceremonial dress], inams [tax-free lands], and infl uence. Natives, 
whether Hindoos or Mohammedans, who fall fi ghting against the English, are 
sure to go to heaven; and those killed fi ghting for the English, will, doubtless, go 
to hell. Therefore, all the natives in the British service ought to be alive to their 
religion and interest, and, abjuring their loyalty to the English, side with the 
Badshahi government and obtain salaries of 200 or 300 rupees per month for 
the present, and be entitled to high posts in future. . . . 

  Section IV.—Regarding Artisans.— It is evident that the Europeans, by the 
introduction of English articles into India, have thrown the weavers, the cotton-
dressers, the carpenters, the blacksmiths, and the shoemakers, &c., out of employ, 
and have engrossed their occupations, so that every description of native artisan 
has been reduced to beggary. But under the Badshahi government the native 
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artisans will exclusively be employed in the services of the kings, the rajahs, 
and the rich; and this will no doubt insure their prosperity. Therefore the 
artisans ought to renounce the English services, and assist the Majahdeens . . . 
engaged in the war, and thus be entitled both to secular and eternal 
happiness. 

  Section V.—Regarding Pundits, Fakirs, and other learned persons.— The pun-
dits and fakirs being the guardians of the Hindoo and Mohammedan religions 
respectively, and the Europeans being the enemies of both religions, and as at 
present a war is raging against the English on account of religion, the pundits 
and fakirs are bound to present themselves to me, and take their share in this 
holy war, otherwise they will stand condemned according to the tenor of the 
Shurrah and the Shasters; but if they come, they will, when the Badshahi gov-
ernment is well established, receive rent-free lands. 

 Lastly, be it known to all, that whoever, out of the above-named classes, shall, 
after the circulation of this Ishtahar, still cling to the British government, all his 
estates shall be confi scated, and his property plundered, and he himself, with his 
whole family, shall be imprisoned, and ultimately put to death. 

 [From Charles Ball,  The History of the Indian Mutiny, giving a detailed 
account of the Sepoy Insurrection in India and a Concise History of 

the Great Military Events which have tended to Consolidate British Empire in 
Hindostan  (1858–1859; New Delhi: Master Publishers, 1981), 2:630–632.] 

 The Rani of Jhansi: An Eyewitness Account 
 The rulers of many princely states chose to side with the British during the Rebellion 
of 1857. The Begum of Bhopal, for example, who took the reins of state after her father 
died, renounced purdah, and worked until her death in 1868 to “improve” Bhopal 
along British lines, personally rode with her army to aid the British in 1857, for which 
she and her state were liberally rewarded. The Rani of Jhansi, by contrast, ultimately 
led her people in support of the sepoys, and for this she lost her life—and attained a 
place of honor in popular Indian lore. 

 The memoirs of Vishnubhat Godse are one of the few surviving accounts of the 
1857 Rebellion that do not derive from the British. Godse came from a Chitpavan 
Brahman family near Bombay, and spent his life as a traditional family priest, with 
important familial and patronage connections to the Maratha chiefs in North India, 
in particular those at Bithur, Gwalior, and Jhansi. On a yearlong trip from Maharash-
tra to North India, starting in 1857, he happened to witness several incidents of the 
Rebellion, one of which, involving the Rani of Jhansi, to whom he refers as Baisaheb, 
we reproduce here. Godse came to Jhansi in early 1858, and was trapped in the fort 
when the city was besieged and sacked by the British army commanded by Hugh Rose. 
In 1884 he wrote down his memories in the form of a travelogue that was sponsored 
by one of his landowner patrons but purposely withheld from publication until 1907, 
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after the author’s death. The text has been known to Maharashtrian historians since at 
least the late nineteenth century, and has generally been taken as a straightforward 
description of events as they actually occurred. V. D. Savarkar (see chapter 7) took in-
spiration from this account when writing  The Indian War of Independence of 1857 , 
which was published in 1909 in England and then immediately banned. The refer-
ences to women and children in this and the following selections remind us that no 
one, on either side, was spared violence: English women were hacked to death by the 
sepoys; Indian women and children were burned alive in villages fi red by the advanc-
ing British armies. Moreover, these sources reveal that honor was often couched in 
gendered terms, with the violation of women being equated with the despoliation of 
home. Women were reported to have preferred death to capture by the enemy, and 
men—especially British men—became savages in vengeance for the death of their 
women. 

 The Baisaheb was devoted to physical fi tness. Rising at fi rst light she would go 
to the wrestler’s pillar and exercise for 48 minutes, then ride on horseback or 
exercise her elephant, then in the fourth ghatika of the day (72nd to 96th min-
ute, literally) she ate and drank milk; after that she bathed. Seven or eight caul-
drons of water were needed for her bath. Even after she became independent 
the Bai never did anything improper. It is true that cultivating the body turns 
one away from immoral desires. In the third prahara she would sample any gifts 
that might have arrived and then sit in the open court (darbar). On Fridays and 
Tuesdays she would assemble all her retinue and proceed in state to the shrine 
of Shri Mahalakshmi. 

 As war was imminent, preparations were being made for it. Lalu Bakshi was 
appointed to prepare fresh stocks of ammunition, and soldiers from the [former 
British] regiments were being recruited for service. News was daily received 
from Kalpi and other places. . . . 

 [ The Raja of Banpur intercepted letters from Jhansi being sent to the English 
at Gwalior and brought them to the Rani in the middle of the night. ] He then said 
that it would be best to collect the army, evacuate Jhansi and march to Kalpi 
where the Peshwa was. “My reason is that these letters are not written by any or-
dinary townsman. They are written by a commander or offi cial; he will be 
impossible to trace and the effort will cause consternation. Finally we shall be 
trapped here.” 

 The Baisaheb responded “Up till now, the decision was to fi ght here; so no 
special connection has been made with the Peshwa, and furthermore you have 
to remember whose daughter-in-law and whose wife I am. It does not seem 
good to me to fl ee in fear of my life to that male gathering at Kalpi. Instead, I 
shall assemble all the offi cers, question them about these letters and make them 
swear an oath and do whatever is necessary.” 

 The Raja replied “Do not fall into this confusion. Whoever is plotting trea-
son will not confess. It does not seem good to confi de in such a place. In future 
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you will have cause to remember my words. Let it be. What is fated to happen 
even Brahmadeva cannot avert. I shall take my family out of this fortress.” 

 [ The Rani summoned all the offi cers, new and old. ] They all lit torches and 
began to assemble. I went up to the eastern tower of the fort to enjoy the spec-
tacle. Torches burned all the way from the streets of the city to the big gateway 
of the fort. All the offi cers were coming up to the fort according to their status. 
The Raja of Banpur was seated before the Baisaheb. The Minister was standing 
before her with his sash on. The Baisaheb had a sacred stone lingam and bel 
leaves and turmeric powder in a silver stand brought in by Brahmans and 
placed in the midst of the gathering. The Raja of Banpur brought out the letters 
and read them to the assembly. The Baisaheb then spoke, saying these letters 
show that there is treason in our camp. Some have suggested that we take all 
our forces and equipment and go and join the Peshwa. They say “Let whatever 
happens there happen, let us not remain here.” Upon this Lalu Bakshi and Du-
laji Singh the chief and others replied, “this state is an old one and the fortress 
strong. To abandon all these and seek shelter with the Peshva as soon as danger 
threatens does not seem right to us. We have said what we had to say, let every-
one hear us and do what should be done. If anyone has the least inclination to 
intrigue let him be reassured of safety if he confesses it and takes an oath for the 
future. Then no suspicion will remain.” 

 The Minister (Divan) then spoke, saying it is diffi cult to confess in front of 
this multitude. But let whoever has done this consider that for the sake of per-
sonal advantage, he is consigning everyone else to death and destruction. So let 
him abandon this course and take an oath of loyalty, and everyone’s suspicions 
will be at rest. This letter was not written by an ordinary townsman, but by an 
offi cer. All the offi cers are present here.” Everyone remained silent. The Baisa-
heb then said “I am a widow woman, that too of mature years and you must 
consider whose daughter-in-law I am. At this time to go to seek protection from 
that company of men in Kalpi—it is better that something be done here. The 
Peshwa is our patron and we must send emissaries to ask his help in repelling the 
English attack. This arrangement can be entrusted to the Divan. At present, if 
anyone has any strategem in mind, let him give it up and join in taking an oath 
on the sacred emblem of Shiva with the sacred leaf and powder in his hand.” 

 When Baisaheb said this all the old and new offi cers rose and took the oath 
with their hands on the silver stand previously placed in the assembly, and re-
turned to their places. At that time, Dulaji Singh also took the oath before the 
Bai and returned to his place. Then everyone’s mind became free of suspicion 
and pan-supari was distributed, rosewater and perfume sprinkled and the as-
sembly broke up. The Raja of Banpur took his family and treasures, bade the 
Bai farewell and returned to his camp beside the Vetravati (Betwa) river. . . . 

 When the British advanced to attack the city, Dulaji Singh who commanded 
four thousand men deliberately misloaded his cannons with bags of grain in-
stead of shot. The people around him panicked and abandoned the walls. The 
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English began to mount the city wall. Perceiving this the Bai mustered her old 
Vilayati [Muslim soldiers] and came down from the citadel with 1500 men. 
They all had drawn swords in hand and they confronted a thousand English. 
The Bai was there sword in hand too. The two sides fought briefl y with swords—
then the English in fear of their lives drew back into the city and opened fi re 
from there. An old offi cer of the Vilayatis took the Bai by the hand and said that 
if they remained there they would die uselessly as the English fi red from cover. 
It was better to withdraw into the fortress and consider what to do next. This was 
done and the gates were closed. The English began entering the city and shoot-
ing down every man that they saw and setting fi re to houses. They fi rst com-
menced burning and killing in the Halvaipura quarter. They sought out males 
from the age of fi ve to the age of eighty and killed them. At this time soldiers of 
the Bai’s garrison rushed to fi nd barbers to cut off their moustaches and side-
locks, applied ash and sandal-paste and pretended to be harmless devotees. 
Those who could not fi nd a barber hacked off their beards with their own swords 
and dressed as ascetic fakirs. Thousands of white soldiers entered the city from 
all sides and commenced massacring people. The terror in the city at this time 
was immeasurable. The screaming and crying was endless. At that time there 
was a small garden belonging to Bhide in the middle of the city. People fl ed into 
it from all directions. Up to twenty thousand people were gathered there. The 
English soldiers came, whereupon all the people lay prone on the ground and 
begged for mercy, saying that they were ordinary folk and none of them was a 
soldier. The English had pity on them, posted a guard at the gates and went else-
where. They began entering houses and killing men they encountered; some-
times they caught and tortured them, demanding rupees, gold, pearls or other 
valuables. If they found these, then they sometimes let them go. Sometimes they 
dragged them about with their own waistcloths tied about their necks to force 
them to show where valuables had been buried; if they were found the men 
might be released, only to be killed by the next party of English that came by. 
But they did not kill women. However young women of good families feared that 
they would be defi led, and so, as soon as the English entered their houses they 
went to the well at the back and drowned themselves. Sometimes when they 
were killing men, their womenfolk sought to protect them and were killed by 
gunshot. The men would still be taken and killed. But women were not deliber-
ately killed. If soldiers came to a house where there only women they stood at a 
distance and made them surrender their ornaments, searched the house and left. 
Horses, camels, cows, dogs and cats wandered the streets howling from thirst. . . . 

 Looking down from the fort battlements, the city seemed in desperate condi-
tion. At dusk the Bai permitted everyone to escape from the fort if they wished. 
Brahmans, men and women servants, etc., all went out at this time. I also left the 
fort and sought the house of Mandavgane. . . . 

 [ The Rani fl ed the city. ] The Bai was seated on a white horse which was worth 
2500 rupees. She was in male attire, trousers etc. She wore stitched boots and 
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chain-mail armor. She did not take a single bit of money. Only a silver cup was 
tied to her sash. She had her weapons strapped to her waist, and a sword in a 
scabbard. She had her twelve year-old adopted son strapped to her back with a 
silk cloth. She uttered the words “Jai Shankar” and the whole troop left the fort 
by the northern gate. The English advanced to intercept them. The Bai fi red 
from her carbine and pressed on. She broke though but most of her Vilayati es-
cort was killed. The survivors scattered. Only a slave-woman who was good rider, 
and one horseman remained with her as she took the road to Kalpi. The English 
gave up the chase in the darkness and returned to their camp. . . . 

 [ Having fl ed the fort, Godse sought out his friend Mandavgane, who told him 
what had transpired in the town. They discussed what they should do to save their 
lives. The latter proposed hiding at night in the hollow space between the walls of 
a derelict mansion across the street, where they would not be visible to anybody. ] 
At dusk after evening prayer and food, I climbed up to the roof to survey the city. 
Such was the destruction that I trembled in every limb at the sight. I was fi lled 
with dread. The whole city had become a land of corpses. Animals were howling 
from hunger and thirst, as were a few destitutes roaming the street. Beyond the 
Halvaipura, the city was ablaze. Huge tongues of fl ame blown by the wind leapt 
from house to house. Such a dreadful fate overtook Jhansi as no other town had 
suffered. . . . 

 [ Intercepted by two white soldiers ] I lay prone on the ground and began speak-
ing in the Hindustani language. “Saheb, I come from the Thana district under 
the Bombay government. I came here on pilgrimage. I have a son and since I 
am a mendicant I came to know the owner of this house while on the road. He 
brought me here in the hope of charity. Fifteen days have passed since I came 
here.” The soldiers judged from my language that I was not from those parts. 
They began to demand money from me and searched me and my bedding. I 
had brought 250 rupees from the fort, which was tied up in the bedding. The 
coins clinked when the soldiers threw it down, and the soldiers took the money 
and left. 

 I then went to hide in the space between the walls. The space fi lled up with 
men and young women. Four persons squeezed in where there was place for 
three. Terror fi lled the city. Hundreds of gunshots began to be heard. There was 
not the slightest breeze where I sat. It was summertime. By midnight I was 
seized with a terrible thirst, an incomparable thirst. I felt as though I would die. 
Our group had decided that when there was no fi ring people would go back to 
the house and drink from the well, using a jug on a string that had been se-
creted there. But I lacked the courage. And gunshots could be heard in that di-
rection. I suffered the thirst. Finally, considering that there had been no shots 
for some time, I went to well, drew water and drank. I had hardly done so when 
I heard noises close by, and dropping the jug fl ed back to the hiding place, and 
quickly squeezed into a space already occupied by two young women. The 
young woman within faced west and I was facing east. The space was so confi ned 
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that we were pressed breast to breast. There was only her blouse between us, 
and it was soaked with perspiration. We were like this for an hour or so. At that 
time I was thirty or thirty-three years old, and the woman was eighteen or twenty. 
But we were in such fear of our lives that neither of us became aroused. After an 
hour so I left that place and went to my original spot. 

 In that crisis no pollution rules were observed. Many men were killed on the 
second day. Seeing the soldiers coming, people had hidden in the fodder stores; 
these were set alight and they burned to death. Others leapt into the ponds or 
lakes. But the English soldiers sat down by the ponds and shot them as they put 
their heads above water. Others hid in the fi elds but were hunted out and 
killed. . . . Thus for three days the killing continued. 

 [Vishnubhat Godse,  Majha Pravas: 1857 cya Bandaci Hakikat , ed. 
Datto Vaman Potdar (Pune: Venus Prakashan, 1974), 66–67. Trans. S. Guha.] 

 Bahadur Shah: The Last Days 
of the Last Mughal Emperor

  The soldiers who had mutinied at Meerut in 1857 marched to Delhi and, joined by 
sympathizers, made a force of sixty thousand armed men in the city. Jivanlal, an 
offi cial of the court, wrote a detailed narrative of the last days of the Mughals. 
Whatever was argued later at his trial, it is almost certain that the emperor, Bahadur 
Shah, a talented poet who wrote under the nom-de-plume “Zafar,” had not been in 
collusion with the sepoys before they stormed into Delhi and turned to him for 
shelter, maintenance, and leadership. Moreover, at fi rst, and then often in subse-
quent weeks, he expressed his disapproval of their riotous activities in his city. But 
either out of necessity, given the sepoys’ presence in Delhi, or out of longing for the 
restoration of his dynastic power, he eventually acquiesced to the mutineers’ desire 
to use him as a fi gurehead, and on May 11 the elderly emperor allegedly sent them a 
welcoming poem. 

 May all the enemies of the Faith be killed to-day; 
 The Firinghis be destroyed, root and branch! 
 Celebrate the festival of Eed Kurban by great slaughter; 
 Put our enemies to the edge of the sword—spare not! 

 [“Jiwanlal’s Narrative,” trans. C. T. Metcalfe,  Two Native Narratives 
of the Mutiny in Delhi  (London: Constable, 1898), 177.] 

 Bahadur Shah’s position, despite his symbolic value as a rallying point, was weak. An 
eighty-two-year-old mystic poet, Sufi , and calligrapher, the emperor was not eager to 
unite the sepoys and their allies against the British. Conditions in Delhi—for every-
one, but especially for the local population—worsened from repeated plundering on 
the part of the army; by mid-August ordinary people were starving. Bahadur Shah 
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was unable even to stop the sepoys from converting his audience hall into an ammu-
nition store, harassing the women in his zenana, and ruining his gardens. Increas-
ingly depressed, sensing that the rebellion would lead to the destruction of Delhi 
and the end of his dynasty, the elderly emperor nevertheless had bouts of energy, of-
ten when trying to protect people or institutions in Delhi, but also when he hoped 
for help.  

 In the following letter, he appealed, ultimately unsuccessfully, to the neighboring 
rajas and chieftains for aid in routing the British. At his trial, he denied having written 
the letter, suggesting—quite plausibly—that it had been composed by his son, Mirza 
Mughal, or by someone else who had access to the royal seal. 

 Consider yourself honoured and learned. That I have been made thoroughly 
acquainted, by your petition, with all the particulars of the slaughter throughout 
your territory of the accursed unbelieving English. You are worthy of a hundred 
commendations. . . . Of the small number of infi dels, who in jeopardy of their 
lives had betaken themselves to their entrenchments on the Ridge, considering 
them a refuge and a protection, many have been killed and the very few holding 
on in their precarious existence are equally doomed. . . . You are directed to use 
all diligence to come to the royal presence, bringing your tributary contributions 
of money with you, and to slay the accursed unbelieving English and all other 
enemies wherever you may fi nd them on your way. 

 [Letter to the Gulab Singh, the ruler of Jammu, 22 August 1857, in 
“Evidence taken before the court appointed for the trial of the king of Delhi,”

 House of Commons, Parliamentary Papers , 1859, vol. 18.] 

 The Delhi that Bahadur Shah’s court had cultivated, prior to 1857, represented a com-
posite Hindu-Muslim, Indo-Islamic civilization: there was nothing odd at the time in a 
largely Hindu sepoy army rushing to Delhi to rescue, shore up, and receive aid from a 
Mughal empire that still conferred political legitimacy. Even in his straitened circum-
stances during the summer of 1857, Zafar tried to prevent the rebellious sepoys from 
despoiling the prosperous Hindu merchants in Delhi. He urged the two groups to co-
operate in the struggle against the British. 

 [ The King issued a proclamation by beat of drum that the Hindus and Muslims 
must not quarrel. But ] Moulvie Mahommed Said demanded an audience, and 
represented to the King that the standard of Holy War had been erected for the 
purpose of infl aming the minds of the Mahommedans against the Hindus. The 
King answered that such a jehad was quite impossible, and such an idea an act of 
extreme folly, for the majority of the Purbeah rebel soldiers were Hindus. More-
over, such an act would create internecine war, and the result would be deplor-
able. It was fi tting that sympathy should exist among all classes. It was pointed 
out that the Hindus were leaning towards an alliance with the English and had 
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no sympathy with the Mahommedans, and were already holding themselves 
apart. A deputation of Hindu offi cers arrived to complain of the war against the 
Hindus being preached. The King replied: “The holy War is against the Eng-
lish; I have forbidden it against the Hindus.” 

 [“Jiwanlal’s Narrative,” 98 . ] 

 The British, however, were strongly entrenched on the Ridge, the hill north of the 
city, and Bahadur Shah expressed his awareness of the hopelessness of his situation to 
his offi cers. 

 “The Royal Treasury is empty . . . ” General Bukht Khan came to the Durbar 
and complained that the soldiers no longer obeyed his orders. The King replied,” 
Tell them, then, to leave the city.” . . . “It is quite clear to me that the English 
will ultimately recapture this city, and will kill me.” 

 [“Jiwanlal’s Narrative,” 179–180.] 

 Ghalib’s Delhi Diary: Storm and Turmoil 
 Many people, Indians and foreigners, have left accounts of events in Delhi as the city 
was occupied by troops who had rebelled against the British, and then as it was reoc-
cupied and sacked by the British. Among those who wrote of the fate of the city, which 
had been a cultural as well as political power, was the great Urdu poet Ghalib, who 
had been patronized by Zafar and was a friend of many of the British offi cials. His 
poetic hyperbole is corroborated by responsible British accounts. His account is in the 
form of a diary. Ghalib stresses, as few accounts do, that there was guilt on both sides. 
His emphasis on “loyalty” as a cardinal virtue, even to foreign rulers, is a distinctive 
element in the Indo-Islamic culture of the time, and must be taken seriously in order 
to understand the history of the period. 

 It may be worth mentioning that during this storm and turmoil the nature of 
calamity is different in every lane and bazaar. The manner of killing and looting 
by the soldiers is not uniform but varies, and whether a soldier shows kindness 
or unkindness depends on his individual nature. 

 Orders have been given to spare the lives of those who do not resist these 
assaults. But whosoever does resist them will lose his life along with his posses-
sions. It is believed that those who were killed were ones who did not show obedi-
ence (to the British). . . . 

 O you who commend justice and you lovers of truth… think of what we have 
done. Although everyone knows that disloyalty is a sin… we raised our swords 
against our masters and we killed helpless women and infants playing in their 
cradles. The British rose up in revenge against such atrocity.  .  .  . Most of the 
citizens had fl ed the city but some, caught between hope and despair, are living 
inside the walls… The hearts of the helpless inhabitants of the city, and those 
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of the grief-stricken people outside, are fi lled with sorrow, and they are afraid of 
mass slaughter. . . . 

 The speed of my pen is like the speed of a half-dead ant, and it is diffi cult to 
put all of this on paper for the befi t of my readers. Nothing more can be said of 
the fate of the Mughal princes than that some were shot and devoured by the 
dragon of death; and some were hung by their necks with ropes, .  .  . and the 
aged and fragile Mughal emperor is under trial by the court. 

 [Ghalib , Dastanb  u  y: A Diary of the Indian Revolt of 1857 
by Mirza Asadullah Khan Ghalib , trans. K. A. Faruqi 

(New York: Asia Publishing House, 1970), 49, 50, 57–58.] 

 Bahadur Shah’s Defense 
 The British recaptured Delhi in September 1857, and the city, already repeatedly 
plundered by the sepoys, was subjected to further horrifi c plundering, along with the 
murder of civilians by British soldiers, with the approval of their offi cers. All of this 
was, then as now, standard treatment of a defeated people.  

 The emperor was put on trial; he was charged—somewhat strangely—as a British 
subject, with disloyalty and treason against the British queen. As he awaited trial, Brit-
ish men and women came to peer at the feeble old man who, as one woman put it, 
had once been ruler of one of the world’s most magnifi cent cities and a great empire but 
was now confi ned to a small, squalid room. During the trial, the emperor, used to be-
ing hailed as “Lord of the Universe,” was addressed by the judges as tum, the pro-
noun used for children and servants. Not surprisingly, he refused to speak during the 
trial, but the advocate-general read his defense, a selection from which is given here 
in the offi cial translation. He claimed that he had been forced to side with the soldiers 
from Meerut who had rebelled against the British. He showed a touching concern for 
the safety of his wife, Zinat Mahal, although she described him at this time to Wil-
liam Russell, the correspondent of the London  Times , as “a troublesome, nasty, cross 
old fellow.”  

 Witnesses were found who contradicted the emperor’s version of events. Some of 
them were spies for the British, some were anxious to prove their loyalty to the British in 
order to save their own lives, but in any case the verdict of guilty was a foregone conclu-
sion. He was exiled to Rangoon, Burma, where he died in 1862. The sons and grandson 
whom he identifi ed as responsible for some of his alleged crimes were summarily exe-
cuted without trial. Later, twenty-one princes of the royal family were hanged. 

 The real facts are as follows: I had no intelligence on the subject previously to 
the day of the outbreak. About eight o’clock in the morning, the mutinous troopers 
suddenly arrived and set up a noisy clamour under the palace windows, saying 
that they had come from Meerut after killing all the English there; and stating, 
as their reason for having done so, that they had been required to bite with their 
teeth, cartridges greased with the fat of oxen and swine, in open violation of the 
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caste of both Hindus and Mussulmans.  .  .  . Not long after this the mutinous 
soldiery rushed into the hall of special audience . . . and the hall of devotion, 
surrounding me completely, and placing sentries on all sides. I asked them what 
their object was, and begged them to go away. In return they told me to remain 
a quiet spectator, saying they had staked their lives and would now do all that 
might be in their power. Fearing that I should be killed, I kept quiet and went to 
my own apartments. Near evening, those traitors brought, as prisoners, some 
European men and women .  .  . and resolved on killing them.  .  .  . Though I 
again did all in my power to reason with the rebellious soldiery, they would not 
heed me and carried out their purpose of slaying [some European men and 
women]. I gave no orders for this slaughter. Mirza Moghul, Mirza Khair Sultan 
[his sons], and Mirza Abul-Bakr [his grandson], who had leagued with the sol-
diery, may have made use of my name. . . . Whenever the soldiers or [my sons] 
or [grandson] brought a petition, they invariably came accompanied by offi cers 
of the army, and brought the order they desired, written on a separate piece of 
paper, and compelled me to transcribe it with my own hand. . . . Matters went 
so far in this way that they used to say, so that I might hear them, that those who 
would not attend to their wishes would be made to repent their conduct, and for 
fear of them I could say nothing. . . . 

 What power in any way did I possess? . . . The offi cers of the army went so 
far as to require that I should make over the queen Zinat Mahal to them that 
they might keep her prisoner, saying she maintained friendly relations with 
the English. . . . [The soldiers] plundered not only many individuals, but several 
entire streets, plundering, robbing, killing. . . . I was helpless, and constrained 
by my fears, I did whatever they required. . . . They, one day, went to the house 
of Queen Zinat Mahal, intending to plunder it. . . . If I had been in league with 
them, how would these things have occurred? In addition to all this, it is worthy 
of consideration that no man demands the wife of the poorest man, saying, 
“Give her to me, I will make her a prisoner.” . . . 

 In all the above, which I have caused to be written from my own 
 dictation .  .  . God knows, and is my witness, that I have written only what is 
strictly true, and the whole of what I can remember. 

 [“Translation of the written defense put in by Bahadur Shah,” 
in “Evidence taken before the court appointed for the trail of 

the king of Delhi,” 9 March 1858, in  House of Commons, 
Parliamentary Papers , 1859, vol. 18.] 

 Queen Victoria’s Proclamation, 
November 1, 1858 

 Although the Rebellion failed, British resumption of power came at a terrifi c cost to 
both sides—in life, property, resources, and good will. The brutality of British ven-
geance, slaughter, and summary executions galled too few Britons at the time, but all 
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this did alert the British government to the inadvisability of allowing the East India 
Company to remain in active control of India. Hence on November 1, 1858, Queen 
Victoria made a historic proclamation, read out in as many Indian villages as possible, 
in which she declared that thereafter India would be governed by and in the name of 
the British monarch through a secretary of state. The governor-general was given the 
title of viceroy, or the monarch’s representative; later, in 1877, Queen Victoria herself 
took the title “Empress of India,” assuming the direct government of more than one 
hundred million Indians.  

 In a letter to Lord Derby, whom she asked to draft the actual proclamation, she 
requested that he communicate to her Indian subjects her promise of generosity, be-
nevolence, and equality with all other subjects of the British Crown. In fact, general 
amnesty was announced as offi cial policy, and the Queen pledged noninterference in 
matters of custom and religion and universal access to government service. The 
24,000-man military force formerly belonging to the Company was incorporated into 
the British Army. The effect of the proclamation and the policies it promulgated was 
to favor the princes and landowners and hence to create a class of Indians loyal to the 
state; this “divide and rule” strategy proved effective in containing political discontent 
until the 1920s. 

 And we, reposing especial trust and confi dence in the loyalty, ability, and judg-
ment of our right trusty and well-beloved cousin and councillor, Charles John 
Viscount Canning, do hereby constitute and appoint him, the said Viscount 
Canning, to be our fi rst Viceroy and Governor-General in and over our said 
territories, and to administer the government thereof in our name, and gener-
ally to act in our name and on our behalf, subject to such orders and regulations 
as he shall, from time to time, receive from us through one of our Principal 
Secretaries of State. 

 And we do hereby confi rm in their several offi ces, civil and military, all persons 
now employed in the service of the Honourable East India Company, subject to our 
future pleasure, and to such laws and regulations as may hereafter be enacted. 

 We hereby announce to the native Princes of India that all treaties and en-
gagements made with them by or under the authority of the Honourable East 
India Company are by us accepted, and will be scrupulously maintained, and 
we look for the like observance on their part. 

 We desire no extension of our present territorial possessions; and, while we will 
permit no aggression upon our dominions or our rights to be attempted with 
impunity, we shall sanction no encroachment on those of others. We shall respect 
the rights, dignity and honour of native Princes as our own; and we desire that 
they, as well as our own subjects, should enjoy that prosperity and that social ad-
vancement which can only be secured by internal peace and good government. 

 We hold ourselves bound to the natives of our Indian territories by the same 
obligations of duty which bind us to all our other subjects, and those obligations, 
by the blessing of Almighty God, we shall faithfully and conscientiously fulfi l. 
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 Firmly relying ourselves on the truth of Christianity, and acknowledging 
with gratitude the solace of religion, we disclaim alike the right and the desire 
to impose our convictions on any of our subjects. We declare it to be our royal 
will and pleasure that none be in anywise favoured, none molested or disqui-
eted, by reason of their religious faith or observances, but that all shall alike en-
joy the equal and impartial protection of the law; and we do strictly charge and 
enjoin all those who may be in authority under us that they abstain from all 
interference with the religious belief or worship of any of our subjects on pain of 
our highest displeasure. 

 And it is our further will that, so far as may be, our subjects, of whatever race 
or creed, be freely and impartially admitted to offi ces in our service, the duties 
of which they may be qualifi ed, by their education, ability, and integrity, duly to 
discharge. 

 We know, and respect, the feelings of attachment with which the natives of 
India regard the lands inherited by them from their ancestors, and we desire 
to  protect them in all rights connected therewith, subject to the equitable 
 demands of the State; and we will that generally, in framing and administer-
ing the law, due regard be paid to the ancient rights, usages, and customs of 
India. . . . . 

 Our clemency will be extended to all offenders, save and except those who 
have been, or shall be, convicted of having directly taken part in the murder of 
British subjects. With regard to such the demands of justice forbid the exercise 
of mercy. . . . 

 When, by the blessing of Providence, internal tranquillity shall be restored, it 
is our earnest desire to stimulate the peaceful industry of India, to promote works 
of public utility and improvement, and to administer its government for the ben-
efi t of all our subjects resident therein. In their prosperity will be our strength; 
in their contentment our security, and in their gratitude our best reward. And 
may the God of all power grant to us, and to those in authority under us, 
strength to carry out these our wishes for the good of our people. 

 [From  The Evolution of India and Pakistan, 1858 to 1947: 
Select Documents , ed. C. H. Philips (London: 

Oxford University Press, 1962), 10–11.] 

 Sir Sayyid Ahmad Khan on the Causes 
of the Mutiny 

 The career of Sayyid Ahmad Khan (1817–1898) parallels in many ways that of Ram-
mohan Roy. Both men were born into families of the high social rank, and both were 
educated in the Persian and Arabic learning required of entrants into the service of 
the Mughal Empire—well after that empire had been replaced by another. Both 
came to know and trust British offi cials and to appreciate the advanced knowledge 
and new form of government they brought to India. Both men rejected the Christian 
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doctrines being preached by missionaries, and made their own independent studies of 
the Christian scriptures. Both men searched for the central messages at the core of 
the religions of their ancestors, then sought to purge those religions of superstitions 
and medieval accretions, reinterpreting them so as to give their ancient meanings 
new vitality in the present. Both men edited periodicals, enriched with their writings 
the languages of their regions, and founded schools to make Western learning avail-
able to young people. (Sayyid Ahmad far outdid Rammohan in the amount of time 
and money he devoted to educational work.) Both men occasionally took stands criti-
cal of their rulers; both traveled to England to learn from, and offer advice to, its in-
habitants; and both suffered bitter attacks from their coreligionists. In spite of the fact 
that neither one has had a noticeable impact on normative Muslim or Hindu religious 
practice, each by the twentieth century was being hailed as the founding father of his 
community’s “modern” worldview. The religious ideas they were trying to defend and 
revitalize, however, and the geographic and sociopolitical contexts in which they op-
erated, were quite different. 

 Sayyid Ahmad as a boy might have seen Rammohan in his customary Persian-
style gown, shawl, and turban, presenting himself to the powerless Mughal emperor 
before setting off for London as His Majesty’s ambassador; Sayyid Ahmad’s family was 
attached to the Delhi court, his mother’s father having twice served the emperor as 
his prime minister. This grandfather was also on good terms with the British, having 
been principal of the Calcutta Madrasa (school of Islamic learning) and an attaché 
with an embassy sent to the king of Persia by the East India Company. His example 
and personal infl uence (for his grandson grew up in his house) prepared young Sayyid 
Ahmad for a distinguished career of dual allegiance to India’s Muslims and to their 
British rulers. Through his mother’s brother, a subjudge in the East India Company’s 
service, he obtained a clerkship in the judicial branch and did so well that he rose to 
be a subjudge himself within a few years. 

 The great shock of Sayyid Ahmad’s life, which changed him from an observer 
to an active worker in defense of Muslims and of Islam in India, was the 1857 out-
break of military mutinies and civil strife in northern India. His immediate response 
was to save the lives of the British families of the district in which he was stationed 
as subjudge and then to try to keep the peace until the Company’s forces arrived. 
But he failed in peace-keeping because of fi ghting between Hindu and Muslim 
factions. 

 In 1858, after the rebels had largely been defeated, Sir Sayyid penned a remarkable 
document in which he surveyed what he felt to be the likely reasons for Indian discon-
tent with Company rule. Fearing that making such assessments publicly available 
would appear to be seditious in the atmosphere of the time, he wrote his comments in 
Urdu (he never learned enough English to write confi dently in it) and circulated 
them only to a few select British offi cers of the East India Company. After criticizing 
the British for their insensitivity to their subjects’ opinions, he recommended that a 
few Indians be appointed to the governor-general’s legislative council, a practice that 
was initiated in 1861, with Sir Sayyid himself holding such an appointment from 1878 
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to 1883. But what worried him most in the next decade were indications that the Brit-
ish were placing the blame for the mutinies and rebellions on the Muslims, and that 
in consequence his already disadvantaged community would be rendered even more 
helpless than before. 

  The non-admission of a native as a member into the Legislative Council was the 
original cause of the out-break; .  .  . the importance of such an admission 
discussed . 

 Most men, I believe, agree in thinking that it is highly conducive to the wel-
fare and prosperity of Government: indeed is essential to its stability, that the 
people should have a voice in its Councils. It is from the voice of the people only 
that Government can learn whether its projects are likely to be well received. 
The voice of the people can alone check errors in the bud, and warn us of the 
dangers before they burst upon and destroy us. 

 A needle may dam the gushing rivulet. An elephant must turn aside from the 
swollen torrent. This voice however can never be heard, and this security never 
acquired, unless the people are allowed a share in the consultation of Govern-
ment. The men who have ruled India should never have forgotten that they were 
here in the position of foreigners, that they differed from the natives in religion, in 
customs, in habits of life and thought. The security of a Government, it will be 
remembered, is founded on its careful observance of their rights and privileges. 

 Look back at the pages of History, the record of the experience of the past, 
and you will not fail to be struck with the differences and distinctions that have 
existed between the manners, the opinions, and customs of the various races of 
men: differences which have been acquired by no written rule, or prescribed by 
any printed form. They are in every instance the inheritance of the peculiar 
race. It is to these differences of thought and customs that the laws must be 
adapted, for they cannot be adapted to the laws. In their due observance lies the 
welfare and security of Government. From the beginning of things, to disregard 
these has been to disregard the nature of men, and neglect of them has ever 
been the cause of universal discontent. Can we forget the confusion that ensued 
on the acceptance of the Dewannee by the British Government in the year 1760, 
a confusion brought about by the ignorance then prevailing? If one wishes to 
recall those times, he can read of them in Marshman’s History. Who, on the 
contrary, does not remember the prosperity of Bengal when under the rule of 
Lord Hastings? I attribute it to the knowledge of its peculiarities and the ac-
quaintance with the Vernacular which obtained in those days. 

 To form a Parliament from the natives of India is of course out of the ques-
tion. It is not only impossible, but useless. There is no reason however why the 
natives of this country should be excluded from the Legislative Council, and 
here it is that you come upon the one great root of all this evil. Here is the origin 
of all the troubles that have befallen Hindustan. From causes connected with 
this matter sprang all the evil that has lately happened. 



The Early to Mid Nineteenth Century       115

 I do not say that Government has made no attempt to acquaint itself with the 
characteristics and economy of the country. I am well aware that serious efforts 
have been made. The Regulations of Government, the Circulars of the Board 
of Revenue, and Mr. Thomason’s Directions to Revenue Offi cers are suffi cient 
proof of this. But I do say that Government has not succeeded in acquainting 
itself with the daily habits, the modes of thought and of life, the likes, and dis-
likes, and the prejudices of the people. Our Government never knew what 
troubles each succeeding sun might bring with it to its subjects, or what sorrow 
might fall upon them with the night. Yet day by day troubles and anxieties were 
increasing upon them. Secret causes of complaint were rankling in their breasts. 
Little by little a cloud was gathering strength, which fi nally burst over us in all 
its violence. 

  The non-admission of such a member proved a hindrance to the development of 
the good feeling of the Indian subject towards the Government and of their good 
intention towards it; on the contrary, contrary effects were produced.  

 The evils which resulted to India from the non-admission of natives into the 
Legislative Council of India were various. . . . The greatest mischief lay in this, 
that the people misunderstood the views and the intentions of Government. 
They misapprehended every act, and whatever law was passed was miscon-
strued by men who had no share in the framing of it, and hence no means of 
judging of its spirit. At length the Hindustanees fell into the habit of thinking 
that all the laws were passed with a view to degrade and ruin them, and to de-
prive them and their fellows of their religion. Such acts as were repugnant to 
native customs and character, whether in themselves good or bad, increased this 
suspicion. At last came the time when all men looked upon the English Govern-
ment as slow poison, a rope of sand, a treacherous fl ame of fi re. They learned to 
think that if today they escaped from the hands of Government, tomorrow they 
would fall into them; or that even if they escaped on the morrow, the third day 
would see their ruin. There was no man to reason with them, no one to point 
out to them the absurdity of such ideas. 

 When the governors and the governed occupy relatively such a position as 
this, what hope is there of loyalty or of good-will? Granted that the intentions of 
Government were excellent, there was no man who could convince the people 
of it; no one was at hand to correct the errors which they had adopted. And why? 
Because there was not one of their own number among the members of the 
Legislative Council. Had there been, these evils that had happened to us, would 
have been averted. The more one thinks the matter over, the more one is con-
vinced that here we have the one great cause which was the origin of all smaller 
causes of dissatisfaction. . . . 

 I do not wish to enter here into the question as to how the ignorant and un-
educated natives of Hindustan could be allowed a share in the deliberations of 
the Legislative Council; or as to how they should be selected to form an assembly 
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like the English Parliament. These are the knotty points. All I wish to prove 
here is that such a step is not only advisable, but absolutely necessary, and that 
the disturbances are due to the neglect of such a measure. As regards the details 
of the question, I have elsewhere discussed them, and those who wish to enter 
into it can read what I have said. 

  The outbreak of rebellion proceeded from the following fi ve causes.  
 This mistake of the Government then made itself felt in every matter con-

nected with Hindustan. All causes of rebellion, however various, can be traced 
to this one. And if we look at these various causes separately and distinctly we 
shall, I think, fi nd that they may be classed under fi ve heads. 

  1. Ignorance on the part of the people: by which I mean misapprehension of 
the intentions of Government. 

  2. The passing of such laws and regulations and forms of procedure as jarred 
with the established custom and practice of Hindustan, and the introduc-
tion of such as were in themselves objectionable. 

  3. Ignorance on the part of the Government of the conditions of the people; 
of their modes of thought and of life; and of the grievances through which 
their hearts were becoming estranged. 

  4. The neglect on the part of our rulers of such points as were essential to the 
good government of Hindustan. 

  5. The bad management, and disaffection, of the army. 
 [ Causes of the Indian Revolt; Three Essays by Sir Syed Ahmed Khan , ed. 

Salim al-Din Quraishi (Lahore: Sang-e-Meel, 1997), Sir Sayyid’s preface,
 61–63, 64, 65–66, as slightly edited by F. W. Pritchett.] 

 CAN MUSLIMS LIVE IN A CHRISTIAN STATE? 
ULEMA WHO SPEAK FOR THE BRITISH IN 1871 

 As seen in the excerpt from Shah Abd ul-Aziz near the end of chapter 1, a few 
Muslim scholars and religious leaders claimed that because religious freedom 
was no longer possible under British rule, India should be considered Dar ul-
harb. Other ulema denied this interpretation, arguing that the British had not 
shown themselves to be enemies of Islam. Probably with British persuasion, 
ulema in Mecca and North India concluded that India was still a land of Islam, 
despite being ruled by Christians. This and Aziz’s opposite ruling are only “opin-
ions,” based on the authors’ readings of Islamic law and history. All of them 
should be read against the views of Muslim leaders noted elsewhere, such as Sir 
Sayyid Ahmad Khan in this chapter and Muhammad Iqbal and Muhammad 
Ali Jinnah in chapter 7. No one in this latter group, however, was regarded as 
one of the ulema. 
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 sir william wilson hunter: Decisions of 
Ulema in Mecca, Lucknow, and Rampur 

 Sir William Wilson Hunter (1840–1900) was a British civil servant, historian, statisti-
cian, and compiler, who from 1862 to 1887 oversaw a number of important publica-
tions, including works on the local traditions and records of Bengal, Orissa, and As-
sam, and a comprehensive statistical survey and imperial gazette of British India, the 
fi rst edition of which was released in 1881 and which greatly facilitated the carrying out 
of the 1882 census. He also presided over the Commission on Indian Education, and in 
1886 was elected vice-chancellor of Calcutta University. In his infl uential book inter-
preting the Rebellion of 1857,  The Indian Musalmans: Are They Bound in Conscience 
to Rebel Against the Queen? , Hunter insisted that North India was covered by treason-
able networks of mosques and schools, where men of “keen intelligence and ample 
fortune” have embarked on plots to overthrow the British. “While the more fanatical of 
the Musalmans have thus engaged in overt sedition, the whole Muhammadan com-
munity has been deliberating on their obligation to rebel.” 5  The appendixes to his own 
book, in which he quotes ulema approving of British rule, apparently did not quell his 
fear of the dangers from seditious Muslims, and his reading of the political situation 
was accepted not only by many of the British, but also, perhaps more importantly, by 
many Hindus, becoming a factor in the anti-Muslim sentiment of Hindu nationalism. 

 Appendix I: Decision of the Mecca Law Doctors
( The Heads of the three Great Musalman Sects ) 

 Question. 

 “What is your opinion (may your greatness continue for ever) on this question: 
Whether the country of Hindustan, the Rulers of which are Christians, and 
who do not interfere with all the injunctions of Islam, such as the ordinary daily 
Prayers, the Prayers of the two I�ds, etc., but do authorize departure from a few 
of the injunctions of Islam, such as the permission to inherit the property of his 
Muhammadan ancestor to one who changes his religion (being that of his an-
cestors), and becomes a Christian, is Dar-ul-Islam or not? Answer the above, for 
which God will reward you.” 

 Answer No. I. 

 “All praises are due to the Almighty, who is the Lord of all the Creation! 
 O Almighty, increase my knowledge! 
  As long as even some of the peculiar observances of Islam prevail in it, it is 

Dar-ul-Islam.  
 The Almighty is Omniscient, Pure, and High! 
 This is the Order passed by one who hopes for the secret favour of the Al-

mighty, who praises God, and prays for blessings and peace on his Prophet. 
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 ( Signed ) Jamal Ibn-i-Abdullah Shaikh Umar-ul-Hanafi , the present Mufti of 
Mecca (the Honoured). May God favour him and his father.” 

 Answer No. II. 

 “All praises are due to God, who is One; and may the blessings of God be show-
ered upon our Chief, Muhammad, and upon his descendants and companions, 
and upon the followers of his Faith! 

 O God! I require guidance from Thee in righteousness. 
  Yes! As long as even some of the peculiar observances of Islam prevail in it, it is 

Dar-ul-Islam.  
 The Almighty is Omniscient, Pure, and High! 
 This is written by one who hopes for salvation from the God of mercy. May 

God forgive him, and his parents and preceptors, and brothers and friends, and 
all Muhammadans. 

 ( Signed ) Ahmad Bin Zaini Dahlan, Mufti of the Shafi  Sect of Mecca (the 
Protected).” 

 Answer No. III. 

 “All praises are due to God, who is One! O! Almighty! increase my knowledge! 
  It is written in the Commentary of Dasoki that a Country of Islam does not 

become Dar-ul-Harb as soon as it passes into the hands of the Infi dels, but only 
when all or most of the injunctions of Islam disappear therefrom . 

 God is Omniscient! May the blessings of God be showered upon our Chief, 
Muhammad, and on his descendants and companions. 

 ( Signed ) Written by Husain Bin Ibrahim, Mufti of the Maliki Sect of Mecca 
(the Illustrious).” 

 Appendix II: The Decision of the Law Doctors of Northern India. 
Translation of the Istifta or Question, Put by Sayyid Amir Husain, 

Personal Assistant to the Commissioner of Bhagalpur. 

 What is your Decision, O men of learning and expounders of the law of Islam, 
in the following?— 

 Whether a Jihad is lawful in India, a country formerly held by a Muham-
madan ruler, and now held under the sway of a Christian Government, where 
the said Christian Ruler does in no way interfere with his Muhammadan sub-
jects in the Rites prescribed by their Religion, such as Praying, Fasting, Pilgrim-
age, Zakat, Friday Prayer, and Jama�at, and gives them fullest protection and 
liberty in the above respects in the same way as a Muhammadan Ruler would 
do, and where the Muhammadan subjects have no strength and means to fi ght 
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with their rulers; on the contrary, there is every chance of the war, if waged, 
ending with a defeat, and thereby causing an indignity to Islam. 

 Please answer, quoting your authority. 

 Fatwah dated the 17th Rabeeoossanee, 1287 H., corresponding with the 17th 
July 1870. 

 The Musalmans here are protected by Christians, and there is no Jihad in a 
country where protection is afforded, as the absence of protection and liberty 
between Musalmans and Infi dels is essential in a religious war, and that condi-
tion does not exist here. Besides, it is necessary that there should be a probability 
of victory to Musalmans and glory to Islam. If there be no such probability, the 
Jihad is unlawful. 

 Here the Maulavis quote Arabic passages from Manhajul Ghaffar and the 
Fatawa-i-Alamgiri, supporting the above Decision. 

 Seals of Moulavi Ali Muhammad, of Lucknow; 
      Maulavi Abdul Hai, of Lucknow; 
      Maulavi Fazlullah, of Lucknow; 
      Muhammad Naim, of Lucknow; 
      Moulavi Rahmatullah, of Lucknow; 
      Moulavi Kutab-ud-din, of Dehli [ sic ]; 
      Maulavi and Mufti Sadullah, of Lucknow; 
      Maulavi Lutfullah, of Rampur; 
      Maulavi Alumali, of Rampur. 

 [Appendixes from William W. Hunter,  The Indian Musalmans: 
Are They Bound in Conscience to Rebel Against the Queen?  

(London: Trubner, 1871), 213–215.] 



 This chapter focuses on the forty years between the Rebellion of 1857 and the 
time when the Indian National Congress, founded in 1885, truly began to make 
an impact on Indian political life. During this period, organizations and indi-
viduals committed to social and religious reform became vocal and active 
throughout India, but especially in the Presidencies (administrative units of the 
territories under the sovereignty of the British crown), where British power and 
infl uence were strongest. Vital concerns included the appropriate response to 
Christian teaching and to the fi gure of Jesus; the compatibility of rational 
thinking with religious faith; the ideal behavior of, and toward, women; and, for 
Hindus, the appropriateness of image worship and of the institution of caste. 
Although one fi nds the seeds of anti-European, anti-British feeling—especially 
in the language of spiritual battle in certain of Swami Vivekananda’s speeches—
by and large this period is one of confi dence in British rule among the Angli-
cized elites, and attention to the challenges to Hindu and Muslim tradition by 
Christian religious ideas and modern Western rationalist and utilitarian thought. 
Half the authors included in this chapter wrote in English; at least half were fl u-
ent in English, and many spent time in England with a view to bringing back 
knowledge for the benefi t of India. Several felt that East and West had signifi cant 
resources to offer each other. 

 The most important reformist institutions in this period were Rammohan 
Roy’s Brahmo Samaj, which under the subsequent leadership of Debendranath 
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Tagore and Keshab Chandra Sen remained into the 1880s in eastern India the 
focus of efforts to “purify” Hinduism and recapture a golden age; the Prarthana 
Samaj in the Poona/Bombay area, founded in 1867 by a circle of social reform-
ers including Mahadev Govind Ranade; Swami Dayanand Sarasvati’s Arya 
Samaj, established in 1875, also in Bombay; and the various educational and 
social service institutions initiated from the 1860s to the 1880s by Sayyid Ahmad 
Khan in Aligarh, Jotirao Phule in Poona, and Ramabai Sarasvati in Bombay 
and Ahmedabad. Although in the south the main reformist movements—the 
anti-Brahman and anti- devadasi  movements—did not gain momentum until 
after 1900, during our period in Madras the Russian Madame Blavatsky and 
the American Colonel Olcott founded the Theosophical Society (1875), which 
held reincarnation, karma, and other Hindu or Buddhist conceptions as cen-
tral doctrines and which harked back to what was seen as a once-golden period 
of Indian religious history. 

 The degree to which elements of Christian teaching could or should be 
incorporated into a reformed Indian religious tradition was debated widely—
though, interestingly, not nearly as much among Muslims as among Hindus. 
There were a few important converts to Christianity, like Michael Madhusudan 
Datta, Krishna Mohan Banerjee, and Lal Behari De in Bengal, the Sathianan-
dan family in South India, and the Sorabjis and Pandita Ramabai Sarasvati in 
western India, although it must be noted in Ramabai’s case that her approach 
to Christianity was decidedly nondenominational. Most Hindus—such as 
Keshab Chandra Sen, the mystic saint Ramakrishna, and his disciple Swami 
Vivekananda—were either very open to the example or person of Jesus Christ, 
even while being put off by the attitudes of Christian missionaries, or, like 
Swami Dayanand, scornful of Christian teaching. Dayanand in fact was one of 
the early critics of the Brahmo Samaj, for what he saw as its Christocentric and 
hence, he alleged, anti-nationalist leanings. 

 An attraction to rational thought and attempts to make it compatible with 
religious belief were also common to this period, as is borne out in autobio-
graphical accounts of agonized soul-searching: Debendranath Tagore wonders 
about faith, reason, and the rightness of his refusal to participate in “idolatrous” 
rites; Swami Vivekananda feels called to preach Ramakrishna’s message to the 
world but is held back by the demands of his indigent family; Swami Dayanand 
cannot accept the Shaiva faith of his father once he sees a mouse crawling over 
a Shiva  linga ; and in his search for a rational Islam, Sir Sayyid Ahmad Khan 
encounters opposition from various sections of the Muslim community. 

 The “woman question”—partly generated by offi cial British and missionary 
critiques of the so-called backward nature of Hindu and Muslim society—sur-
faces repeatedly in the latter half of the nineteenth century. Ranade enunciates 
the vision of religious reform groups, as they sought to end repressive practices 
based supposedly on scriptural dicta, such as infant marriage and the non-re-
marriage of widows. Ramabai Saraswati and Tarabai Shinde provide fi rsthand 
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accounts of the conditions of Indian women—conditions that Ramabai terms 
“not much better than that of animals in hell”; D. K. Karve and his wife, Anan-
dibai Karve, recount what couples who practiced widow remarriage had to 
endure in contemporary society; and Amir Ali, while praising the Prophet for 
his farsighted treatment of women in sixth-century Arabia, challenges his co-
religionists to follow the Prophet in his compassionate fl exibility and sensitivity 
to context. But social critique is only half the story in the pre-nationalist period, 
for both Muslim and Hindu authors fi ll a popular demand by composing manu-
als for women that describe the “proper behavior” for the virtuous wife; here we 
include examples from Ashraf Ali Thanawi, written in Urdu, and from Nagen-
drabala Dasi, in Bengali. 

 In the decades under survey here, the links between social reform and political 
freedom were not, as they would become in the decades to follow, strongly marked; 
the nature, and the desired pace, of improvements to Hindu and Muslim society 
were debated largely on their own merits, without the contenders’ berating each 
other for enabling the continuation of British rule. Should one proceed gradually 
in matters of social reform? Should caste separations continue? In this chapter we 
encounter for the fi rst time the views of an infl uential low-caste thinker, Jotirao 
Phule, who argues forcefully in support of women’s emancipation and against 
the privileges of, and depredations committed by, Brahmans. It is no wonder 
that—in opposition to Swami Vivekananda, who believes the Aryan homeland 
to be within India—Phule portrays the Aryan hordes as illegitimate outsiders 
who spoiled by their invasion the social balance then prevalent in India. 

 Although some of the concerns of the authors in this chapter will have faded 
by the early twentieth century—social and religious reform as a value is chal-
lenged, and elite Hindus and Muslims no longer feel the need to respond intel-
lectually to Christians and Christian teaching—a careful observer of this period 
will see hints of views that have only grown in importance over time. Keshab 
Chandra Sen is moved to hope that Hindus and Muslims will be able to come 
together in a “national Indian church”; Dayanand Saraswati feels compelled to 
offer stinging critiques of the Quran from a rationalist perspective; and Sir 
Sayyid, distrusting the newly formed Indian National Congress, asserts his belief 
that only the British can prevent the two communities from clawing each other’s 
eyes out. Indeed, looking ahead, we see that the lines of “community” begin to 
become ever more sharply delineated, as does the gulf created between those 
who know English well enough to argue in it, and those who do not. 

 DEBENDRANATH TAGORE: RENEWER 
OF THE BRAHMO SAMAJ 

 The infl uence of Rammohan Roy on succeeding generations was kept alive by the 
Brahmo Samaj. After Roy’s death in England, his close friend Dwarkanath Tagore, 
one of India’s fi rst entrepreneurial capitalists, gave the little group his fi nancial sup-
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port, but its numbers dwindled steadily. Meanwhile, Dwarkanath’s eldest son, Deben-
dranath (1817–1905), who played in Rammohan’s yard as a boy in Calcutta, had started 
a small association of his own, the Tattvabodhini Sabha, that met monthly to discuss 
religious questions. In 1843 Debendranath merged his group with the remnant of Ram-
mohan Roy’s, preserving the original name but injecting a new spirit into the older 
organization. 

 Under Debendranath’s leadership, the Brahmo Samaj attracted numbers of Ben-
gal’s ablest young men, many of them belonging, like Debendranath, to the Brahman 
caste. Their spiritual center was the worship of the one true God. Like Rammohan 
Roy, the Brahmos (as they came to be called) opposed both the teachings of Christian 
missionaries and what they perceived to be the idolatry of popular Hinduism. How-
ever, Debendranath did not subscribe to a radical break from orthodox Hindu custom; 
when his fi ery young disciple, Keshab Chandra Sen, split the Samaj by insisting that 
Brahmos discontinue wearing the sacred thread used by high-caste Hindus, Deben-
dranath withdrew from active leadership and spent months traveling to places of pil-
grimage and meditating in the Himalayas. His piety throughout his long life earned 
him the honorifi c title of Maharshi, “the great sage.” 

 In addition to his work in strengthening the Brahmo Samaj, Debendranath contin-
ued the campaign, started by Rammohan Roy, to revive what was alleged to be an an-
cient Hindu monotheism. To fi nd an authoritative scriptural canon for the Samaj, he sent 
four students to Banaras, each assigned to learn one of the four Vedas. Since the results of 
their researches were inconclusive, Debendranath came increasingly to rely on personal 
intuition as his authority; he even composed a creed and a sacred book for the use of 
Brahmos. Their lofty theism and deeply devotional spirit springs from the same blend of 
Upanishadic and Christian inspiration that we fi nd in the writings of Rammohan Roy. 

 The Conflict Between Sanskritic and 
 Western Education 

 Debendranath tells in his autobiography the story of his search for religious certainty. 
The following passage describes the way he resolved the confl ict between the two in-
tellectual traditions in which he had been educated. 

 As on the one hand there were my Sanskrit studies in the search after truth, so 
on the other hand there was English. I had read numerous English works on 
philosophy. But with all this, the sense of emptiness of mind remained just the 
same, nothing could heal it, my heart was being oppressed by that gloom of sad-
ness and feeling of unrest. Did subjection to nature comprise the whole of man’s 
existence? . . . To an atheist this is enough, he does not want anything beyond 
nature. But how could I rest fully satisfi ed with this? My endeavor was to obtain 
God, not through blind faith but by the light of knowledge. And being unsuc-
cessful in this, my mental struggles increased from day to day. Sometimes I 
thought I could live no longer. 
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 Suddenly, as I thought and thought, a fl ash as of lightning broke through this 
darkness of despondency. I saw that knowledge of the material world is born of 
the senses and the objects of sight, sound, smell, touch, and taste. But together 
with this knowledge, I am also enabled to know that I am the knower. Simulta-
neously with the facts of seeing, touching, smelling, and thinking, I also come to 
know that it is I who see, touch, smell, and think. With the knowledge of objects 
comes the knowledge of the subject, with the knowledge of the body comes the 
knowledge of the spirit within. It was after a prolonged search for truth that I 
found this bit of light, as if a ray of sunshine had fallen on a place full of ex-
treme darkness. . . . 

 One day, while thinking of these things I suddenly recalled how, long ago, in 
my early youth, I had once realized the Infi nite as manifested in the infi nite 
heavens. Again I turned my gaze towards this infi nite sky, studded with innu-
merable stars and planets, and saw the eternal God, and felt that this glory was 
His. He is infi nite wisdom. He from whom we have derived this limited knowl-
edge of ours, and this body, its receptacle, is Himself without form. He is without 
body or senses. He did not shape this universe with his hands. By His will alone 
did He bring it into existence. He is neither the Kali of Kalighat, 1  nor the family 
Shalgram. 2  Thus was laid the axe at the root of idolatry. 

 [From Debendranath Tagore,  The Autobiography of Maharshi 
Devendranath Tagore , translated from the Bengali by 

S. Tagore and I. Devi   (London: Macmillan, 1914), 47–49, 50–51.] 

 The Call to Renunciation, 
and a Decisive Dream 

 Debendranath grew up in a family very much involved in the business world, with 
the accompanying fi nancial responsibilities and, eventually, troubles, for his father 
died deeply in debt. Debendranath’s own innermost desire, by contrast, was to seek 
salvation through the traditional path of renunciation. After his father’s death, Deben-
dranath was faced with the choice of performing the customary Hindu funeral rites, 
in which offerings are made to various gods, or of remaining true to his vow to re-
nounce idolatry. The decision came to him in this dream, the conclusion of which 
gives us a good insight into Debendranath’s conceptions of religion and fi lial piety. 

 Which would triumph, the world or religion?—one could not tell—this was what 
worried me. My constant prayer to God was “Vouchsafe strength unto my weak 
heart, be Thou my refuge.” All these anxieties and troubles would not let me 
sleep at night, my head felt dazed on the pillow. I would now doze off and again 
wake up. It was as if I was sleeping on the borderland between waking and sleep-
ing. At such a time some one came to me in the dark and said “Get up,” and I at 
once sat up. He said “Get out of bed” and I got up; he said “follow me” and I 
followed. He went down the steps leading out of the inner apartments, I did the 
same and came out into the courtyard with him. We stood before the front door. 
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The durwans 3  were sleeping. My guide touched the door, and the two wings 
fl ew open at once. I went out with him into the street in front of the house. He 
seemed to be a shadowlike form. I could not see him clearly, but felt myself con-
strained to do immediately whatever he bade me. From thence he mounted up-
wards to the sky, I also followed him. . . . In the course of my journey across this 
plain I entered one of its cities. All the houses and all the streets were of white 
marble, not a single soul was to be seen in the clean and bright and polished 
streets. No noise was to be heard, everything was calm and peaceful. My guide 
entered a house by the road and went up to the second fl oor, I also went with 
him. I found myself in a spacious room, in which there were a table and some 
chairs of white marble. He told me to sit down, and I sat down in one of the 
chairs. The phantom then vanished. Nobody else was there. I sat silent in that 
silent room; shortly afterwards the curtain of one of the doors in front of the 
room was drawn aside and my mother appeared. Her hair was down, just as I had 
seen it on the day of her death. When she died, I never thought that she was dead. 
Even when I came back from the burning ground after performing her funeral 
ceremonies, I could not believe that she was dead. I felt sure that she was still 
alive. Now I saw that living mother of mine before me. She said “I wanted to see 
thee, so I sent for thee. Hast thou really become one who has known Brahma? 
Sanctifi ed is the family, fulfi lled is the mother’s desire.” On seeing her, and hear-
ing these sweet words of hers my slumber gave way before a fl ood of joy. I found 
myself still tossing on my bed. 

 [From Debendranath Tagore,  Autobiography , 115–116, 117–118.] 

 The Brahmo Samaj and Its Relation 
to Orthodox Hinduism 

 After Keshab Chandra Sen had seceded from the Samaj, taking many Brahmos with him, 
Debendranath pronounced in 1867 his views on “gradualism” in matters of social reform. 

 We are worshipers of Brahma, the Supreme Being. In this we are at one with 
Orthodox Hinduism, for all our shastras declare with one voice the supremacy 
of the worship of Brahma, enjoining image worship for the help of those who 
are incapable of grasping the highest Truth. 

 Our fi rst point of distinction is in the positive aspect of our creed wherein 
worship is defi ned as consisting in “Loving Him and doing the works He 
loveth”—this at once differentiates us from all religions and creeds which pos-
tulate a special or verbal revelation or wherein defi nite forms, rites, or ceremo-
nials are deemed essential one way or the other. 

 The negative aspect of our creed which prohibits the worship of any created 
being or thing as the Creator further distinguishes us from all who are addicted 
to the worship of avatars or incarnations or who believe in the necessity of me-
diators, symbols, or idols of any description. 
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 We base our faith on the fundamental truths of religion, attested by reason 
and conscience, and refuse to permit man, book, or image to stand in the way 
of the direct communion of our soul with the Supreme Spirit. 

 This message of the Brahmo Samaj in the abstract does not materially differ 
from the doctrines of the pure theistic bodies all the world over. Viewed histori-
cally and socially, however, the Brahmo Samaj has the further distinction of 
being the bearer of this message to the Hindu people. This was the idea of its 
founder Ram Mohun Roy, this points to the duty incumbent upon all Brahmos 
of today, and will serve as the guiding principle in the selection of texts, forms, 
and ceremonials as aids to the religious life. 

 We are in and of the great Hindu community and it devolves upon us by 
example and precept to hold up as a beacon the highest truths of the Hindu 
shastras. In their light must we purify our heritage of customs, usages, rites, and 
ceremonies and adapt them to the needs of our conscience and our community. 
But we must beware of proceeding too fast in matters of social change, lest we 
be separated from the greater body whom we would guide and uplift. 

 While we should on no account allow any consideration of country, caste, or 
kinship to prevent our actions being consistent with our faith, we must make 
every allowance for, and abstain from, persecuting or alienating those who think 
differently from us. Why should we needlessly wound the feelings of our parents 
and elders by desecrating an image which they regard with the highest reverence, 
when all that our conscience can demand of us is to refrain from its adoration? 

 The steering of this middle course is by no means an easy task, but during my 
long experience I have been led greatly to hope for a brighter future by the sym-
pathetic response of our orthodox brethren to the ideal held up before them. 
The amount of conformity nowadays expected by even the most orthodox, de-
mands so little of us that a little tact and common sense will in most cases be 
suffi cient to obviate all friction. 

 Nevertheless, great as are the claims of our land and our people, we must 
never forget that we are Brahmos fi rst, and Indians or Hindus afterwards. We 
must on no account depart from our vow of renouncing the worship of images 
and incarnations, which is of the essence of our religion. It is a sound policy on 
our part to sink our minor differences, but on matters of principle no compro-
mise is possible. Our Motherland is dear to us, but Religion is dearer, Brahma is 
dearest of all, dearer than son, dearer than riches, supreme over everything else. 

 [From Debendranath Tagore,  Autobiography,  152–153.] 

 KESHAB CHANDRA SEN AND THE INDIANIZATION 
OF CHRISTIANITY 

 The stormy career of Keshab Chandra Sen (Anglicized in his own time as Keshub 
Chunder Sen) (1838–1884) encompassed both the peak and the later decline of the 
infl uence of the Brahmo Samaj on Indian intellectual life. With his great energy and 
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oratorical skill, he brought to fulfi llment the openness to Christian inspiration of 
Rammohan Roy and the intuitionist doctrine of Debendranath Tagore. Yet his very 
enthusiasm was his undoing, for by the time of his death he had caused the Samaj to 
shatter into three separate organizations and had irrevocably damaged its prestige. 

 Keshab joined the Samaj when he was nineteen, and within a short time had be-
come Debendranath’s most beloved disciple. His fi ery oratory in fl uent English stirred 
educated audiences in many parts of India, especially in Bombay, and branches of the 
Samaj sprang up in cities beyond the borders of Bengal. In 1860 he published his fi rst 
Brahmo tract,  Young Bengal: This Is For You , which argued for the necessity of social 
reform (as against the conservative orthodox) through a Brahmo-derived religious 
sensibility (as against the Vidyasagar-inspired atheists). 

 Keshab’s zeal for reform carried him far beyond the moderate position taken 
by Debendranath. When the two reformers fi nally parted company in 1865 over the 
wearing of the sacred thread, Keshab set up an independent organization that he 
named the Brahmo Samaj of India. In 1878 a more dangerous fi ssure opened within 
his own movement. Despite his advocacy of a minimum age for Brahmo marriages, 
and his opposition to idolatry, he married his thirteen-year-old daughter to a Hindu 
prince, feeling that such was the will of God. Scandalized by this betrayal of his previ-
ous principles, most of his followers abandoned him and set up a third group, the 
Sadharan (General) Brahmo Samaj. 

 Toward the end of his life, Keshab experimented with synthesizing elements from 
the world’s major religions. He borrowed Hindu devotional practices, emphasizing 
the blissful street-singing behavior of the Vaishnava saint Chaitanya, and was infl u-
enced by his meeting with Ramakrishna in 1875 to draw inspiration from “the mother-
hood of God.” From this year onward he also commissioned his core followers to 
steep themselves in the study of the various religious traditions of the world; in a few 
cases—Girish Chandra Sen’s thirty works on Islam and Aghore Nath Gupta’s life of 
the Buddha—their scholarship produced fair assessments and expositions unprece-
dented for their time.  

 In addition to Hindu resources, Keshab mined Christian teachings and practices. 
The New Dispensation (Nava Vidhan) that he proclaimed in 1879 appropriated 
much from the Christian church it claimed to supplant, including a direct revelation 
from God, apostles, missionaries, monastic orders, and the doctrines of sin, salvation, 
and the divinity of Christ. Keshab never wanted to become a Christian, but rather 
sought Indian expressions for his own devotion to Jesus. To his detractors, his near self-
deifi cation at the end of his life, placing himself in a direct line from Moses and Jesus, 
was the exact opposite of the original vision of the Brahmo Samaj under Debendra-
nath, for whom God was known through imageless prayer and intuition, not the ec-
static teachings of a God-man. 

 His praise for British rule and disdain for the Indian freedom movement mark 
Keshab as a man of his era (he died one year before the formation of the Indian Na-
tional Congress); his New Dispensation, which had cohered largely through his char-
ismatic force of character, collapsed shortly after his death. Nevertheless, he has had a 
more long-lasting legacy in other respects. He was a popular spokesman for Hindu 
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reform in England in 1870, twenty years before Swami Vivekananda went to the West 
with a similar message; though a non-Christian, he was a pioneer in the formulation 
of an indigenous Christianity; and his rational call for a universal religion based on a 
unifi cation between East and West, science and faith, and for the end to sectarian 
confl ict, foreshadowed similar arguments by Vivekananda, Tagore, and others in the 
late nineteenth and early twentieth centuries. 

 Loyalty to the British Nation 
 Keshab was only voicing the sentiments of his time when he declared British rule 
providential for India. His conviction that India had a reciprocal contribution to make 
to England was a relatively new idea, and one that was to take on increasing impor-
tance in the nationalist era. This speech was delivered in Calcutta in 1877, shortly af-
ter Queen Victoria had assumed the title of Empress of India. 

 Loyalty shuns an impersonal abstraction. It demands a person, and that person 
is the sovereign, or the head of the state, in whom law and constitutionalism are 
visibly typifi ed and represented. We are right then if our loyalty means not only 
respect for law and the Parliament, but personal attachment to Victoria, Queen 
of England and Empress of India. [ Applause. ] What makes loyalty so enthusias-
tic is not, however, the presence of purely secular feelings, but of a strong reli-
gious sentiment. By loyalty I mean faith in Providence. . . . Do you not believe 
that there is God in history? Do you not recognize the fi nger of special provi-
dence in the progress of nations? Assuredly the record of British rule in India is 
not a chapter of profane history, but of ecclesiastical history. [ Cheers. ] . . . You 
are bound to be loyal to the British government, that came to your rescue, as 
God’s ambassador, when your country was sunk in ignorance and superstition 
and hopeless jejuneness, and has since lifted you to your present high position. 
This work is not of man, but of God, and He has done it, and is doing it, 
through the British nation. As His chosen instruments, then, honor your sover-
eign and the entire ruling body with fervent loyalty. The more loyal we are, the 
more we shall advance with the aid of our rulers in the path of moral, social, 
and political reformation. India in her present fallen condition seems destined 
to sit at the feet of England for many long years, to learn Western art and science. 
And, on the other hand, behold England sits at the feet of hoary-headed India 
to study the ancient literature of this country. [ Applause .] All Europe seems to 
be turning her attention in these days towards Indian antiquities, to gather the 
priceless treasures which lie buried in the literature of Vedism and Buddhism. 
Thus while we learn modern science from England, England learns ancient 
wisdom from India. Gentlemen, in the advent of the English nation in India we 
see a reunion of parted cousins, the descendants of two different families of the 
ancient Aryan race. Here they have met together, under an overruling Provi-
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dence, to serve most important purposes in the Divine economy. The mutual 
intercourse between England and India, political as well as social, is destined to 
promote the true interests and lasting glory of both nations. 

 [From “Philosophy and Madness in Religion,” in  Keshub Chunder 
Sen’s Lectures in India  (Calcutta: Brahmo Tract Society, 1883), 250–252.] 

 The Asiatic Christ 
 While Rammohan Roy welcomed only the moral infl uence of Jesus, Keshab embraced 
Christ as the fulfi llment of India’s devotional striving. He also took Roy’s assertion 
that Jesus was an Asian by birth and used it as an argument for better understanding 
between the rulers and the ruled in India. The following lecture, “Jesus Christ: Europe 
and Asia,” was delivered in 1866. 

 Europeans and natives are both the children of God, and the ties of brother-
hood should bind them together. Extend, then, to us, O ye Europeans in India! 
the right hand of fellowship, to which we are fairly entitled. If, however, our 
Christian friends persist in traducing our nationality and national character, 
and in distrusting and hating Orientalism, let me assure them that I do not in 
the least feel dishonored by such imputations. On the contrary, I rejoice, yea, I 
am proud, that I am an Asiatic. And was not Jesus Christ an Asiatic? [ Deafening 
applause. ] Yes, and his disciples were Asiatics, and all the agencies primarily 
employed for the propagation of the Gospel were Asiatic. In fact, Christianity 
was founded and developed by Asiatics, and in Asia. When I refl ect on this, my 
love for Jesus becomes a hundredfold intensifi ed; I feel him nearer my heart, 
and deeper in my national sympathies. Why should I then feel ashamed to ac-
knowledge that nationality which he acknowledged? Shall I not rather say he is 
more congenial and akin to my Oriental nature, more agreeable to my Oriental 
habits of thought and feeling? And is it not true that an Asiatic can read the 
imageries and allegories of the Gospel, and its descriptions of natural sceneries, 
of customs, and manners, with greater interest, and a fuller perception of their 
force and beauty, than Europeans? [ Cheers .] In Christ we see not only the exalt-
edness of humanity, but also the grandeur of which Asiatic nature is susceptible. 
To us Asiatics, therefore, Christ is doubly interesting, and his religion is entitled 
to our peculiar regard as an altogether Oriental affair. The more this great fact 
is pondered, the less I hope will be the antipathy and hatred of European Chris-
tians against Oriental nationalities, and the greater the interest of the Asiatics in 
the teachings of Christ. And thus in Christ, Europe and Asia, the East and the 
West, may learn to fi nd harmony and unity. [ Deafening applause .] 

 [From  Keshub Chunder Sen ’ s Lectures in India,  25–26.] 
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 An Indian National Church 
 Keshab saw in the simple theism of the Brahmo Samaj a platform on which the major 
religious traditions of India—Hindu, Muslim, Christian—could unite. The resulting 
faith, he thought, would not only sustain the future church of India, but also qualify 
India to take part in a worldwide religious brotherhood. Keshab’s expectation, expressed 
here in an address from 1869, that Hindus and Muslims would willingly merge into 
this national church, is but one more example of his supreme optimism. 

 I have briefl y described the general features of the church of the future—its 
worship, creed, and gospel. Before I conclude I must say a few words with special 
reference to this country. There are some among us who denounce Mahomed-
anism as wholly false, while others contend that Hinduism is altogether false. 
Such opinions are far from being correct; they only indicate the spirit of sec-
tarian antipathy. Do you think that millions of men would to this day attach 
themselves so devotedly to these systems of faith unless there was something 
really valuable and true in them? This cannot be. There is, no doubt, in each of 
these creeds, much to excite to ridicule, and perhaps indignation—a large amount 
of superstition, prejudice, and even corruption. But I must emphatically say it is 
wrong to set down Hinduism or Mahomedanism as nothing but a mass of lies 
and abominations, and worthy of being trampled under foot. Proscribe and 
eliminate all that is false therein: there remains a residue of truth and purity 
which you are bound to honor. . . . The signs of the times already indicate this 
process of purifi cation and development; and I believe this process will gradu-
ally bring Hinduism and Mahomedanism, hitherto so hostile to each other, 
into closer union, till the two ultimately harmonize to form the future church 
of India. . . . 

 As regards Christianity and its relation to the future church of India, I have 
no doubt in my mind that it will exercise great infl uence on the growth and for-
mation of that church. The spirit of Christianity has already pervaded the 
whole atmosphere of Indian society, and we breathe, think, feel, and move in a 
Christian atmosphere. . . . 

 But the future church of India must be thoroughly national; it must be an 
essentially Indian church. The future religion of the world I have described will 
be the common religion of all nations, but in each nation it will have an indige-
nous growth, and assume a distinctive and peculiar character. All mankind will 
unite in a universal church; at the same time, it will be adapted to the peculiar 
circumstances of each nation, and assume a national form. No country will 
borrow or mechanically imitate the religion of another country; but from the 
depths of the life of each nation its future church will naturally grow up. And 
shall not India have its own national church? 

 [From “The Future Church,” in  Keshub Chunder Sen ’ s 
Lectures in India , 120–123.] 
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 A New Sacramental Ceremony 
 Keshab’s appropriation of Christian elements extended beyond ideas, to include rit-
ual. In recounting an event that occurred in 1881, in Keshab’s own home,  The New 
Dispensation  newspaper describes the following Brahmo-ized eucharist. 

 Jesus! Is the Sacramental rite meant only for those nations that are in the habit 
of taking bread and wine? Are the Hindus excluded from partaking of the holy 
eucharist? Wilt thou cut us off because we are rice-eaters and teetotalers? That 
cannot be. Spirit of Jesus! That cannot be. Both unto Europe and Asia thou hast 
said,—eat my fl esh and drink my blood. Therefore the Hindu shall eat thy fl esh 
in rice and drink thy blood in pure water, so that the scripture might be fulfi lled 
in this land. 

 On Sunday the 6 th  March, the ceremony of adapting the sacrament to Hindu 
life was performed with due solemnity in accordance with the principle above 
set forth. The Hindu apostles of Christ gathered after prayer in the dinner-hall, 
and sat upon the fl oor upon bare ground. Upon a silver plate was Rice, and in a 
small goblet was Water, and there were fl owers and leaves around both. 

 [From  Keshub Chunder Sen: A Selection , ed. David C. Scott 
(Bangalore: Christian Literature Society, 1979), 334–335.] 

 DAYANAND SARASWATI: VEDIC REVIVALIST 

 In 1875 the Arya Samaj (literally, “Society of the Noble”) was established in Bombay. 
It became a major force for religious and social reform in the late nineteenth and early 
twentieth centuries in the Hindi-speaking areas of north India. Arya Samajists played 
a leading role in the nationalist movement, but were also prominent in business, pub-
lishing, and education. Today they manage the largest nongovernmental education 
system in India, the D. A. V. (Dayanand Anglo Vedic) schools. 

 The founder of the Arya Samaj was born to a Brahman family in Gujarat in 1824. 
Developing a strong aversion to life in the world, as well as to the Shiva-worship of his 
father, he ran away from home as a young man to become a renouncer, and took the 
name Dayanand Saraswati. His Arya Samaj proved a substantial success, especially in 
Punjab, attracting middle-ranking caste and social groups just moving into promi-
nence under colonial auspices. To promulgate his revivalist views, Dayanand wrote 
and published prolifi cally, using his own printing press to disseminate his work. 

 Dayanand was a stern critic. He rejected polytheism and mocked the worship of 
idols. He was also a social reformer, condemning child marriage and sati, and advo-
cating education for girls as well as boys. In principle, Dayanand endorsed caste, but he 
radically reinterpreted it, advocating a practice in which caste identity would be deter-
mined by the qualities of each individual. (Not surprisingly, he left the actual workings 
of such a system very murky.) Dayanand mercilessly attacked contemporary Hinduism, 
urging the revival of what he considered to be the ancient religion of the Vedas. He 
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wrote commentaries on the oldest Vedic literature to try to show in them an exalted 
spiritual monotheism, making the Vedas available to a wide audience in a way that 
was unprecedented. He died in 1883. 

 Awakening Against Idolatry 
 In this autobiographical account from 1879, Dayanand traces his doubts about image 
worship to an incident in his childhood. The image of Shiva over which he saw mice 
climbing is the aniconic Shiva-linga, a tall shaft rounded at the top. 

 When the night of Shiva 4  came, having heard the praises in the sermon on the 
thirteenth day, my father decided that we would keep the night of Shiva vow. 
Though my mother forbade it and said, “The vow cannot be kept by him,” even 
so my father had me start the vow. . . . We did the worship for the fi rst watch of 
the night, and having done the worship for the second watch, the priests went 
outside and slept. 

 I remembered hearing from the start that there would be no benefi t from the 
night of Shiva fast if one slept. So I splashed drops of water on my eyes and stayed 
awake, but my father fell asleep. Then I wondered if this was the Great God of 
whom I had heard in the sermons, or something else, because this god seemed 
like a human being. In sermons a kind of Great God is spoken of who rides an ox, 
and wanders around, and eats and drinks, and carries a trident in his hand, and 
beats a drum, and gives out boons and curses, and is the lord of Mount Kailasa, 5  
and so forth. Then I woke up my father and I asked him, “Is this the Great God 
of the sermons or someone else?” And my father said, “Why do you ask?” So I 
said, “The Great God of the sermons is conscious. Why would he let mice climb 
on him? But there are mice crawling over this.” My father replied, “An image has 
been made of the Great God who lives on Kailasa, and he has been invoked and 
is worshiped here. Now in this dark age, there is no direct vision of this Shiva. So 
the Great God of Kailasa is pleased with the worship of those who make images 
of him out of stone and other materials and who are devoted to him.” Listening 
to this there was a doubt in my mind, “There must be some mixup here.” 

 [From Dayanand Saraswati,  Atma-Katha  
(Ajmer: Vaidik Pustakalay, 1983), 7–8. 6 ] 

 Critique of Islam 
 Dayanand’s most popular book is called  Satyarth Prakash  (“truth-seeking light”), 
originally published in 1875. In its fi rst ten chapters, Dayanand sets forth his own 
views; in the eleventh chapter he blames India’s benighted state on its priests, who 
abuse their exalted social status and swindle the poor; and in the fi nal four chapters 
he criticizes the religions of others—Hinduism, non-Hindu religions of India, Chris-
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tianity, and Islam. The three passages that follow are all from the fourteenth chapter. 
Here Dayanand focuses not on the contemporary Muslim community but on the 
Islamic scripture. Our fi rst passage is typical of the style throughout the chapter, with 
Dayanand quoting passages from the Quran and then condemning them as absurd, 
often on the basis of a literalist reading. The Zaid mentioned in the second passage 
was the adopted son of Muhammad. Here Allah permits the Prophet to marry Zaid’s 
ex-wife. Finally, though Dayanand’s criticism of Islam (and other religions) is strong, 
in the third passage below he insists that his goal is not division, but a unity born of 
separating true from false. 

 “They are the people upon whose hearts, and ears, and eyes Allah has put a 
seal, but they are oblivious. . . . And they will be given everything, on the basis 
of what they did, and no injustice will be done to them.” Quran 16.108, 111. 

  Commentary : When God himself has placed the seal, then those poor people 
are killed without having committed any crime. Because they are bound. How 
great a crime is this? And then it is said that just as someone has done, even so he 
will be rewarded, neither less nor more. Yet he didn’t even commit the sin inde-
pendently, rather God made him do it. Once again, it is not his crime, so he 
should not get the result of it. It would be proper for God to get the result. 

 And if everything will be given, then of what does forgiveness consist? And 
when there is forgiveness, then justice disappears. Such muddled justice could 
never be the Lord’s. But it could be that of an unintelligent child. 

 “And We have made hell for the unbelievers, a place of confi nement. . . . And 
We will get out the book on the day of judgment, the book of deeds which we 
have hung upon the neck of each person, and open it and see. . . . And We have 
destroyed many peoples since Noah.” Quran 17.8, 13, 17. 

  Commentary : If unbelievers are just those who do not have faith in the God, 
seventh heaven, prayer, and so forth of the Quran and the Quran’s prophet, and 
hell is for only them, then it is defi nite that this is simply a matter of favoritism. 
Because can it ever be that the believers in the Quran are all good, and the be-
lievers in other things are all evil? 

 The idea of the book of deeds on each person’s neck is very childish. We don’t 
see even one on anyone’s neck. If its purpose is to give the fruits of one’s deeds, 
then what kind of game is being played when people’s hearts, eyes, and so forth 
are sealed and sins are forgiven? . . . When God Himself destroyed the souls of 
those long bound who did no crime, He became unjust. When He is unjust, He 
cannot be God. 

 “When Zaid had settled the matter, then We gave her to you to marry, so there 
would be no restriction on believers if the wives of adopted sons were married, 
once the matter was settled. And this is a command issued by God. . . . No re-
striction can be put on the prophet because of this.” Quran 33.37, 38. 
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  Commentary :. . . From this it is proven that Muhammad Sahib was a big sen-
sualist. If not, then why did he make his adopted son’s wife, who was his son’s 
wife, his own wife? And then the person who does this sort of thing makes even 
God prejudiced in his favor and establishes injustice as justice. Among humans, 
even someone who lives in the jungle avoids the wife of his son. . . . 

 Who could be so blind of heart as to believe that this Quran was written by 
the Lord, and the Muhammad Sahib was a prophet, and the lord spoken of by 
the Quran is the Highest Lord? It is astonishing that the Arabs and other people 
should believe in this creed which is mixed up with things like this that are op-
posed to religion and devoid of reason. 

  . . . 
 Now, having written about the Quran, I lay before the intelligent the ques-

tion: How is this book? If you ask me, this book was made neither by the Lord 
nor by a learned person, and it cannot be called a book of knowledge. 

 Only a few of its faults have been presented, so that people will not be hood-
winked and waste their lives. Learned and intelligent people accept the truths of 
other religions without obstinacy or prejudice, just as I have accepted whatever 
little is true in the Quran because it is consistent with books of knowledge such 
as the Vedas. Excluding that, whatever is in the Quran spreads a net of ignorance 
and makes people into animals, it breaks the peace and raises a ruckus, and it 
is a subject that spreads rebellion and promotes mutual misery. And the Quran is 
a veritable storehouse of redundancy. 

 May the Highest Spirit show mercy to people so that all may have the incli-
nation to promote love for all, mutual concord, and the happiness of one with 
another. If all learned people would publish the faults of their own religion and 
others’ without prejudice as I have done, then what would be the diffi culty in 
everyone giving up their mutual opposition, agreeing and blissfully uniting in 
one religion, and successfully attaining the truth? 

 [From D. Saraswati,  Satyartha-Prakasah , 2nd ed., ed. Y. Mimansak 
(Bahalgarh, Sonipat: Ram Lal Kapoor Trust, 1975), 

899–900, 918–920, and 947. Trans. J. Llewellyn.] 

 A Debate with a Christian  
  Dayanand loved to engage in religious debates, usually with orthodox Hindus, but oc-
casionally with representatives of other faiths. The following summary of his 1877 de-
bate with a Christian minister gives a good picture of his aggressively critical attitude. 

 As time was short, after some talk it was decided that the question “What is 
salvation and how to attain it,” should be discussed. . . . 

 Rev. Scott said: 
 “Salvation does not mean deliverance from woes. Salvation only means to be 

saved from sins and to obtain Heaven. God had created Adam pure, but he was 
misled by Satan and committed sin which made all his descendants sinful. 
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Man commits sin of his own accord as the clock works by itself, that is to say, 
one cannot avoid committing sin by one’s own effort and so cannot get salvation. 
One can obtain salvation only by believing in Christ. Wherever Christianity 
spreads, people are saved from sin. I have attained salvation by believing in 
Christ.” . . . 

 Swamiji replied that: 
 “Suffering is the necessary result of sin; whoever avoids sin will be saved from 

suffering. The Christians believe God to be powerful; but to believe that Satan 
misled Adam to commit sin is to believe that God is not All powerful; for, if 
God had been All powerful, Satan could not have misled Adam, who had been 
created pure by God. No sensible man can believe that Adam committed sin 
and all his descendants became sinful. He alone undergoes suffering who com-
mits sin; no one else. You say that Satan misleads everyone, I therefore ask you 
who misled Satan. . . . The only one who could have done it was God. In that 
case when God himself misleads and gets others to commit sin, then how can 
He save people from sin? . . . Again, when God’s only son suffered crucifi xion 
for the sins of all people, then the people need not be afraid of being punished for 
their sins and they can go on committing sins with impunity. The illustration of 
the clock given by the Padree sahib is also inappropriate. “The clock works only 
as its maker has given it the power to do. The clock cannot alter it. Then again 
how can you continue to live in Paradise?” 

 [From Har Bilas Sarda,  Life of Dayanand Saraswati  
(Ajmer: Vedic Yantralaya, 1946), 170–172.] 

 The Virtues of Europeans 
 Even though he disliked Christianity, Swami Dayanand was impressed by the moral 
qualities of India’s European rulers—but warned of the folly of aping them superfi cially. 

 Q.—We see that the Europeans have made so much progress because they 
wear round-toed shoes, coats, pants etc. and eat in hotels, food cooked by any 
person. 

 A.—You are mistaken. Moslems and low caste people eat food cooked by any 
one, yet they have made no progress. The advancement of the Europeans is due 
to the following points; absence of early marriage; good education of boys and 
girls; marriage according to the choice of the married couple; no preaching by 
undesirable persons; they educate themselves and do not fall into the snares of 
anybody; whatever they do is done with mutual consultation; they devote their 
body, soul and wealth to the well-being of their country; they are not indolent 
and work very hard; they allow into their offi ces and courts only English shoes 
and not Indian shoes. This one point is suffi cient to show how patriotic they 
are—they respect the shoes of their country more than they respect the men of 
other countries. These Europeans have come into this country for a little more 
than a hundred years, yet wear coarse clothes as they do in their own country. 
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They have not forsaken the way of their country. Many of you have copied their 
ways. This shows that they are wise and you are foolish. Copying is not a sign of 
wisdom. These Europeans are very dutiful and well disciplined. They always help 
the trade of their country. These qualifi cations and deeds have contributed to their 
advancement, and not round-toed shoes, coat, pants; eating in hotels, or other evils. 

 [From D. Saraswati,  The Light of Truth , trans. G. Prasad Upadhyaya 
(Allahabad: Kala Press, 1960), 549–550.] 

 Against the Hindu Reform Movements 
of the Nineteenth Century 

Despite the fact that the Arya, Brahmo, and Prarthana Samaj movements appear to 
have been shaped by a similar reformist impulse, in their own time they were fi ercely 
critical of one another.

 1. . . . The Brahma Samaja and Prarthana Samaja are . . . not good in all re-
spects. How can the principles of these who are unaware of the Vedic lore be all 
good? They saved many persons from the clutches of Christianity, they removed 
idolatry also to a certain extent, and they protected people from the snares of 
certain spurious scriptures. These are all good points. But they are lacking in 
patriotism. They have borrowed much from Christianity in their way of living. 
They have also changed the rules of marriage etc. 

 2. Instead of praising their country and glorifying their ancestors, they speak 
ill of them. In their lectures they eulogize Christians and Englishmen. They do 
not even mention the names of old sages, Brahma etc. . . . 

 3. Not only do they not respect the Vedas etc. but they do not desist from 
condemning them. The books of the Brahma Samaja include among the saints 
Christ, Moses, Mohammad, Nanaka and Chaitanya. They do not mention even 
the name of rshis and sages of ancient India.  .  .  . The Brahma Samajists and 
Prarthana Samajists call themselves educated, though they have no knowledge 
of the literature of their own country, i.e., Sanskrita. No permanent sort of re-
form is expected from those who, in their pride for English education, are ready 
to launch a new religion. 

 4. They observe no restrictions on interdining with Englishmen, Moslems and 
low class people. They are perhaps under the impression that they and their coun-
try would be regenerated simply by removing the restriction of food and caste. 

 [From D. Saraswati,  The Light of Truth , 548–549.] 

 SHRI RAMAKRISHNA: MYSTIC AND 
SPIRITUAL TEACHER 

 Shri Ramakrishna (1836–1886) was among the most saintly of the many religious lead-
ers to whom modern India has given birth. Like Debendranath and Keshab, he was a 
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son of Bengal; unlike them, he was a child of the soil and never lost his rustic simplic-
ity. Like Dayanand, he was taken in his time to personify the rebirth of an ancient 
tradition in the midst of increasing Westernization and modernization. But, unlike 
the aggressive Dayanand, Ramakrishna practiced a gentle faith of selfl ess devotion to 
the divine, whom he loved best as Kali, the Divine Mother, popularized in Ram-
prasad’s eighteenth-century songs. 

 At the age of sixteen he was taken by his older brother to Calcutta, where they both 
were installed as priests of a new temple at Dakshineswar on the Hooghly River, a 
branch of the Ganges. For the next twelve years Ramakrishna put himself through 
every known type of spiritual discipline in a determined search for God. Finally his 
efforts were rewarded with a series of mystical experiences during which he saw God 
in a variety of manifestations—as the Divine Mother, Sita, Rama, Krishna, Muham-
mad, and Jesus—and worshiped God in the manner of Muslims, Jains, and Buddhists—
in each suiting his dress, food, and meditation to the particular religious tradition 
concerned. It was this serial religious experimentation that may have inspired Keshab 
Chandra Sen’s interreligious quests. 

 Through Keshab, Ramakrishna began to attract disciples from the Westernized 
middle class of Calcutta. His simplicity and purity made a profound impression on these 
young men, and he taught them to draw strength from the living traditions of popular 
Hinduism. Ramakrishna died painfully of throat cancer at the age of fi fty. He interpreted 
his agony and death as the will of the Divine Mother; some of his more Christian-infl u-
enced disciples read the suffering as his willing assumption of their karma. 

 The First Encounter with Kali 
 This famous event in Ramakrishna’s life demonstrates his tenacity and willingness to 
lose all for the sake of directly experiencing the divine. It is narrated by Swami Saradan-
anda, a direct disciple, and refers approximately to the year 1856. 

 We were told by the Master himself that one day at that time, he sang for the 
Divine Mother to hear, and then prayed to Her, weeping in his eagerness to have 
the vision, “Dost Thou not, O Mother, hear even a little of the many prayers I 
address to Thee? Thou didst show Thyself to Ramprasad. Why shouldst Thou 
not then reveal Thyself to me?” 

 He used to say, “There was then an intolerable anguish in my heart because 
I could not have her vision. Just as a man wrings a towel forcibly to squeeze out 
all the water from it, I felt as if somebody caught hold of my heart and mind and 
was wringing them likewise. Greatly affl icted with the thought that I might 
never have Mother’s vision, I was in great agony. I thought that there was no use 
in living such a life. My eyes suddenly fell upon the sword that was there in the 
Mother’s temple. I made up my mind to put an end to my life with it that very 
moment. Like one mad, I ran and caught hold of it, when suddenly I had the 
wonderful vision of the Mother, and fell down unconscious. I did not know 
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what happened then in the external world—how that day and the next slipped 
away. But, in my heart of hearts, there was fl owing a current of intense bliss, 
never experienced before, and I had the immediate knowledge of the Light that 
is Mother.” 

 [From Swami Saradananda,  Ramakrishna, The Great Master , trans. 
Swami Jagadananda (Mylapore: Sri Ramakrishna Math, 1952), 162–163.] 

 Meeting Jesus 
 Unlike Rammohan Roy or Keshab Chandra Sen, who made detailed studies of Chris-
tian teaching, Ramakrishna encountered Jesus experientially. The following incident 
from his early period of religious practice has led his followers to insist not only that 
Ramakrishna understood Jesus but also that Ramakrishna was in fact one with him. 
The setting is the garden house of a Bengali Christian friend in Calcutta. 

 There were some good pictures hanging on the walls of that room. One of those 
pictures was that of the child Jesus in his mother’s lap. The Master used to say 
that he sat one day in that parlour and was looking intently at that picture and 
thinking of the extraordinary life of Jesus, when he felt that the picture came to 
life, and that effulgent rays of light, coming out from the bodies of the mother 
and the Child, entered into his heart and changed radically all the ideas of his 
mind! On fi nding that all the inborn Hindu impressions were disappearing into 
a secluded corner of his mind and that different ones were arising, he tried in 
various ways to control himself and prayed earnestly to the Divine Mother, 
“What strange changes art Thou bringing about in me, Mother?” But nothing 
availed. Rising with a great force, the waves of those impressions completely 
submerged the Hindu ideas in his mind. His love and devotion to the Devas 
and Devis vanished, and in their stead, a great faith in, and reverence for Jesus 
and his religion occupied his mind. . . . The Master came back to Dakshineswar 
temple and remained constantly absorbed in the meditation of those inner hap-
penings. He forgot altogether to go to the temple of the Divine Mother and pay 
obeisance to Her. The waves of those ideas had a mastery of his mind in that 
manner for three days. At last, when the third day was about to close, the Master 
saw, while walking under the Panchavati, 7  that a marvelous god-man of very fair 
complexion was coming towards him, looking steadfastly at him. As soon as the 
Master saw that person, he knew that he was a foreigner. He saw that his long 
eyes gave a wonderful beauty to his face, and that the tip of his nose, though a 
little fl at, did not at all impair that beauty. The master was charmed to see the 
extraordinary divine expression of that handsome face, and wondered who he 
was. Very soon the person approached him, and thereupon from the depth of 
the Master’s pure heart came out with a ringing sound, the words, “Jesus the 
Christ! the great Yogi, the loving Son of God, one with the Father, who gave his 
heart’s blood and put up with endless tortures in order to deliver man from sor-
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row and misery!” Jesus, the god-man, then embraced the Master and disap-
peared into his body and the Master entered into ecstasy, lost normal conscious-
ness and remained identifi ed for some time with the omnipresent Brahman 
with attributes. Having attained the vision of Jesus thus, the Master became 
free from the slightest doubt about Christ’s having been an incarnation of God. 

 [From  Sri Ramakrishna, The Great Master , 338–339.] 

 The Deification of Ramakrishna’s Wife 
 Ramakrishna, a married man, could be consistent in his denial of women and gold 
because he and his wife, Sharada Devi (the Holy Mother) never consummated their 
marriage; they lived together on what was apparently an altogether different, spiritual 
plane. The following memory, of 1873, is from Swami Saradananda. “Samadhi” is a 
bliss-fi lled state of union with the divine. 

 Ordained by the Divine Mother, an extraordinary desire arose in his heart now, 
which he carried out into practice without the slightest hesitation. We shall now 
tell the reader in a connected way what we heard about it now and then from 
the Master. . . . 

 It was the day of a special festival at the Dakshineswar temple. The Master 
had made special preparations on that day with a view to worshipping the 
Mother of the universe. The preparations, however, had not been made in the 
temple, but, privately, in his own room at his desire. . . . It was 9 p.m. when all 
the preparations for the mystery-worship of the Devi were completed. In the 
meantime, the Master had sent word to the Holy Mother to be present during 
the worship. She came to the room and the Master started the worship. 

 The articles of worship were purifi ed by the Mantas and all the rites prelimi-
nary to the worship were fi nished. The Master beckoned to the Holy Mother to 
sit on the wooden seat decorated with the Alimpana. While witnessing the wor-
ship, the Holy Mother had already entered into a divine semi-conscious state. 
Not clearly conscious, therefore, of what she was doing, she like one charmed 
with Mantras, sat facing north to the right of the Master, who was seated with 
his face to the east. According to scriptural injunctions the Master sprinkled the 
Holy Mother repeatedly with the water purifi ed by Mantras from the pitcher 
placed before him, then uttered the Mantra in her hearing and then recited the 
prayer: 

 “O Lady, O Mother Tripurasundari who art the controller of all powers, open 
the door to perfection! Purify her [the Holy Mother’s] body and mind, manifest 
Thyself in her and be benefi cent.” 

 Afterwards the Master .  .  . worshipped her with the sixteen articles, as the 
Devi Herself. He then offered food and put a part of it into her mouth with his 
own hand. The Holy Mother lost normal consciousness and went into Sama-
dhi. The Master, too, uttering Mantras in the semi-conscious state, entered into 
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complete Samadhi. The worshipper in Samadhi became perfectly identifi ed 
and united with the Devi in Samadhi. 

 [From  Sri Ramakrishna, The Great Master , 334–335.] 

 With the Brahmo Samaj 
 Many famed personalities of the day came into contact with Ramakrishna: Bankim 
Chandra Chatterji, Michael Madhusudan Datta, Girish Chandra Ghosh, Shivanath 
Sastri, Keshab Chandra Sen, and Ishvarchandra Vidyasagar. The following is Ramak-
rishna’s account of his meeting with Debendranath Tagore, as he described it, in Octo-
ber 1884. 

 Once I visited Devendranath Tagore with Mathur Babu. I said to Mathur: “I 
have heard that Devendra Tagore thinks of God. I should like to see him.” “All 
right,” said Mathur, “I will take you to him. We were fellow students in the 
Hindu College and I am very friendly with him.” We went to Devendra’s house. 
Mathur and Devendra had not seen each other for a long time. Devendra said 
to Mathur: “You have changed a little. You have grown fat around the stomach.” 
Mathur said, referring to me, “He has come to see you. He is always mad about 
God.” I wanted to see Devendra’s physical marks and said to him, “Let me see 
your body.” He pulled up his shirt and I found that he had very fair skin tinted 
red. His hair had not yet turned grey. 

 At the outset I noticed a little vanity in Devendra. And isn’t that natural? He 
had such wealth, such scholarship, such name and fame! Noting that streak of 
vanity, I asked Mathur: “Well, is vanity the outcome of knowledge or ignorance? 
Can a knower of Brahman have such a feeling as, ‘I am a scholar; I am a jnani 
[mystical knower]; I am rich]’?” 

 While I was talking with Devendra, I suddenly got into that state of mind in 
which I can see a man as he really is. . . . 

 I found that Devendra had combined both yoga and bhoga  8  in his life. He 
had a number of children, all young. The family physician was there. Thus, you 
see, though he was a jnani, yet he was preoccupied with worldly life. I said to 
him: . . . “I have heard that you live in the world and think of God; so I have 
come to see you. Please tell me something about God.” 

 He recited some texts from the Vedas. He said, “This universe is like a chan-
delier and each living being is a light in it.” Once, meditating in the Panchavati, 
I too had had a vision like that. I found his words agreed with my vision, and I 
thought he must be a very great man. I asked him to explain his words. He said: 
“God has created men to manifest His own glory; otherwise, who could know 
this universe? Everything becomes dark without the lights in the chandelier. 
One cannot even see the chandelier itself.” 

 We talked a long time. Devendra was pleased and said to me, “You must 
come to our Brahmo Samaj festival.” “That,” I said, “depends on the will of 
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God. You can see my state of mind. There is no knowing when God will put me 
into a particular state.” Devendra insisted: “No, you must come. But put on your 
cloth and wear a shawl over your body. Someone might say something unkind 
about your untidiness, and that would hurt me.” “No,” I replied, “I cannot prom-
ise that. I cannot be a babu.” Devendra and Mathur laughed. 

 [From [Mahendra Nath Gupta],  The Gospel of Ramakrishna , 
trans. Swami Nikhilananda (New York: Ramakrishna-Vivekananda, 1942), 650.] 

 SWAMI VIVEKANANDA: HINDU MISSIONARY 
TO THE WEST 

 Among Shri Ramakrishna’s disciples was a young Calcutta-born student on whom he 
showered special attention and praise. This boy, Narendranath Datta (1863–1902), came 
from a Kayastha 9  family of lawyers and had received a good Western-style education. 
When he fi rst visited Ramakrishna, he was planning to study law in England, the 
high road to success in British India. Within a year’s time, however, his interviews 
with the mystic had changed the course of his life. He resolved to give up worldly 
pursuits and adopt the life of a  sannyasi . After twelve years of ascetic discipline, he 
became famous as Swami Vivekananda, the apostle to the world of his master’s phi-
losophy of God-realization. 

 Vivekananda’s meteoric career as missionary of Vedantic Hinduism to the West 
began in 1893 when he addressed the fi rst World Parliament of Religions at Chicago. 
He spent four of the remaining years of his life lecturing in the United States and 
Europe (1893–1896 and 1899–1900); in his return visits to India he was greeted as a 
national hero and took up the task of regenerating his fellow countrymen. He literally 
burned himself out in their service, dedicating the Ramakrishna Mission to social 
work and religious education, rousing people in fi ery speeches to uplift the millions of 
India’s poor. 

 Although he died at thirty-nine, Vivekananda’s example had a powerful impact on 
the thinking of his own and later generations. Despite his scorn for politics, his success 
in preaching to the world the greatness of Hinduism gave his countrymen an added 
sense of dignity and pride in their own culture. His zeal for serving the downtrodden 
masses opened a new dimension of activity to Indian nationalist leaders, whose West-
ern outlook had heretofore isolated them from the vast majority of their countrymen. 

 In spite of Vivekananda’s call to India to become great by realizing her own possi-
bilities and recognizing the divinity of each person, his message was not completely 
inclusive. When in the West he undercut the speeches of Pandita Ramabai, by denying 
her accusations, leveled against Brahmanical society, of cruelty to women (see the se-
lection on her below). Moreoever, his list of Indian brothers included low-caste Hin-
dus but not Muslims; since his death he has been taken up by Hindu nationalists, who 
value his call for a proud, masculine, regenerated India that is to be defi ned in almost 
entirely Hindu terms. 
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 Sisters and Brothers of America 
 In his celebrated opening speech in Chicago on September 11, 1893, Vivekananda, 
claiming to represent all of Hindu India, enunciated his pride in his own tradition, his 
belief in the unity of all religions, and his disappointment over continuing religious 
intolerance. 

 Sisters and Brothers of America, 
 It fi lls my heart with joy unspeakable to rise in response to the warm and 

cordial welcome which you have given us. I thank you in the name of the most 
ancient order of monks in the world; and I thank you in the name of millions 
and millions of Hindu people of all classes and sects. 

 My thanks, also, to some of the speakers on this platform, who, referring to 
the delegates from the Orient, have told you that these men from far-off nations 
may well claim the honour of bearing to different lands the idea of toleration. I 
am proud to belong to a religion which has taught the world both tolerance and 
universal acceptance. We believe not only in universal toleration, but we accept 
all religions as true. I am proud to belong to a nation which has sheltered the 
persecuted and the refugees of all religions and all nations of the earth. I am 
proud to tell you that we have gathered in our bosom the purest remnant of the 
Israelites, who came to Southern India and took refuge with us in the very year 
in which their holy temple was shattered to pieces by Roman tyranny. I am 
proud to belong to the religion which has sheltered and is still fostering the 
remnant of the grand Zoroastrian nation. I will quote to you, brethren, a few 
lines from a hymn which I remember to have repeated from my earliest boy-
hood, which is every day repeated by millions of human beings: “ As the different 
streams having their sources in different places all mingle their water in the sea, 
so, O Lord, the different paths which men take through different tendencies, vari-
ous though they appear, crooked or straight, all lead to Thee .” 

 The present convention, which is one of the most august assemblies ever 
held, is in itself a vindication, a declaration to the world of the wonderful doc-
trine preached in the Gita: “ Whosoever comes to Me, through whatsoever form, I 
reach him; all men are struggling through paths which in the end lead to Me. ” 
Sectarianism, bigotry, and its horrible descendant, fanaticism, have long pos-
sessed this beautiful earth. They have fi lled the earth with violence, drenched 
it often and often with human blood, destroyed civilization and sent whole na-
tions to despair. Had it not been for these horrible demons, human society would 
be far more advanced than it is now. But their time is come; and I fervently 
hope that the bell that tolled this morning in honour of this convention may 
be the death-knell of all fanaticism, of all persecution with the sword or with 
the pen, and of all uncharitable feelings between persons wending their way to 
the same goal. 

 [From  The   Complete Works of Swami Vivekananda  
(Calcutta: Advaita Ashrama, 1977), 1:3–4.] 
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 Man Is God 
 In his series of lectures entitled “Practical Vedanta,” delivered in London in 1896, 
 Vivekananda set forth the teachings of his master, Ramakrishna. The central point of 
his message was that God is within man; in his inmost being, man is God. 

 I shall call you religious from the day you begin to see God in men and women 
and then you will understand what is meant by turning the left cheek to the man 
who strikes you on the right. When you see man as God, everything, even the 
tiger, will be welcome. Whatever comes to you is but the Lord, the Eternal, the 
Blessed One, appearing to us in various forms, as our father, and mother, and 
friend, and child; they are our own soul playing with us. 

 As our human relationships can thus be made divine so our relationship with 
God may take any of these forms and we can look upon Him as our father or 
mother or friend or beloved. Calling God Mother is a higher idea than calling 
Him Father, and to call Him Friend is still higher, but the highest is to regard Him 
as the Beloved. The highest point of all is to see no difference between lover and 
beloved. You may remember, perhaps, the old Persian story, of how a lover came 
and knocked at the door of the beloved and was asked: “Who are you?” He an-
swered: “It is I,” and there was no response. A second time he came, and  exclaimed: 
“I am here,” but the door was not opened. The third time he came, and the voice 
asked from inside: “Who is there?” He replied: “I am thyself, my beloved,” and the 
door opened. So is the relation between God and ourselves. He is in everything, 
He is everything. Every man and woman is the palpable, blissful, living God. 

 [From  The Complete Works of Swami Vivekananda  
(Mayavati: Advaita Ashrama, 1976), 2:326–327.] 

 Image Worship Has a Place 
 In contrast to some of the more extreme religious reformers of his day, Vivekananda 
allowed a place for the worship of images. 

 This external worship of images has, however, been described in all our Shastras 
as the lowest of all the low forms of worship. But that does not mean that it is a 
wrong thing to do. Despite the many iniquities that have found entrance into 
the practices of image-worship as it is in vogue now, I do not condemn it. Aye, 
where would I have been, if I had not been blessed with the dust of the holy feet 
of that orthodox, image-worshiping Brahmana [Ramakrishna]! 

 Those reformers who preach against image-worship, or what they denounce 
as idolatry—to them I say: “Brothers! If you are fi t to worship God-without-Form 
discarding any external help, do so, but why do you condemn others who cannot 
do the same?” 

 [From  The Complete Works of Swami Vivekananda  
(Mayavati: Advaita Ashrama, 1960), 3:460.] 
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 The Kindergartens of Religion 
 Because of his colonial context and international connections, Vivekananda often 
wrote or spoke on Christianity. While he felt that in Jesus’s message there were 
hints of the truth of Advaitic wisdom, he also identifi ed much of Christian teach-
ing with lower forms of religion. Thus there is a certain triumphalism in his teach-
ing about other religions: all lead to the same goal, but some lead faster than 
others. 

 Christ said, “I and my father are one,” and you repeat it. Yet it has not helped 
mankind. For nineteen hundred years men have not understood that saying. 
They make Christ the savior of men. He is God and we are worms! Similarly in 
India. In every country, this sort of belief is the backbone of every sect. For 
thousands of years millions and millions all over the world have been taught to 
worship the Lord of this world, the Incarnations, the saviors, the prophets. They 
have been taught to consider themselves helpless, miserable creatures and to 
depend upon the mercy of some person or persons for salvation. There are no 
doubt many marvelous things in such belief. But even at their best, they are but 
kindergartens of religion, and they have helped but little. Men are still hypno-
tized into abject degradation. However, there are some strong souls who get over 
that illusion. The hour comes when great men shall arise and cast off these kin-
dergartens of religion and shall make vivid and powerful the true religion, the 
worship of the spirit by the spirit. 

 [From Swami Vivekananda, “Is Vedanta the Future Religion?” 
in  The Complete Works of Swami Vivekananda  

(Mayavati: Advaita Ashrama, 1971), 8:141.] 

 Vivekananda and His Master 
 In these unusual refl ections penned after Ramakrishna’s death in 1886, Vivekananda 
recounts what he went through after his master died, and describes his sense of grow-
ing dependence upon Sharada Devi, Ramakrishna’s saintly wife. 

 Now, I happened to get an old man to teach me, and he was very peculiar. He 
did not go much for intellectual scholarship, scarcely studied books; but when 
he was a boy he was seized with the tremendous idea of getting truth direct. 
First he tried by studying his own religion. Then he got the idea that he must 
get the truth of other religions and with that idea he joined all the sects, one 
after another. . . . He came to the conclusion that they were all good. He had 
no criticism to offer to any one; they are all so many paths leading to the same 
goal. . . . 

 Now, all the ideas that I preach are only an attempt to echo his ideas. [And] 
there at his feet I conceived these ideas—there with some other young men. I 
was just a boy. I went there when I was about sixteen. . . . 
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 Then came the sad day when our old teacher died. We nursed him the best 
we could. We had no friends. Who would listen to a few boys, with their crank 
notions? . . . 

 Then came a terrible time—for me personally and for all the other boys as 
well. But to me came such misfortune! On the one side was my mother, my broth-
ers. My father died at that time, and we were left poor. Oh very poor, almost starv-
ing all the time! I was the only hope of the family, the only one who could do 
anything to help them. I had to stand between my two worlds. On the one hand, 
I would have to see my mother and brothers starve unto death; on the other, I 
have believed that this man’s ideas were for the good of India and the world, and 
had to be preached and worked out. And as the fi ght went on in my mind for days 
and months. . . . Who would sympathize with me? None— except one. 

 The one’s sympathy brought blessing and hope. She was a woman. Our 
teacher, this great monk, was married when he was a boy and she a mere child. . . . 
Later, when the man had become a great spiritual giant, she came—really, she 
was the fi rst disciple—and she spent the rest of her life taking care of the body of 
this man. . . . Well, that lady, his wife, was the only one who sympathized with 
the idea of those boys. 

 [From  The Complete Works of Swami Vivekananda,  8:79–82.] 

 The Origins, Rationale, and 
Degradation of Caste 

 In a farsighted essay called “The Future of India,” Vivekananda addressed what is now 
called the “Indigenous Aryan Debate.” Unlike the Brahmo reformers and Dayanand, 
but like Gandhi, Vivekananda justifi ed the caste system in theory, while excoriating 
privileged people who oppress those at the bottom of the social ladder. 

 Then there is the other idea that the Shudra caste are surely the aborigines. . . . 
Our archaeologist dreams of India being full of dark-eyed aborigines, and the 
bright Aryans came from—the Lord knows where. According to some, they 
came from Central Tibet, others will have it that they came from Central Asia. 
There are patriotic Englishmen who think that the Aryans were all red-haired. 
Others, according to their idea, think that they were all black-haired. . . . Of late, 
there was an attempt made to prove that the Aryans lived on the Swiss Lakes. I 
should not be sorry if they had been all drowned there, theory and all. Some say 
now that they lived at the North Pole. Lord bless the Aryans and their habita-
tions! As for the truth of these theories, there is not one word in all our scriptures, 
not one, to prove that the Aryans ever came from anywhere outside of India, 
and in ancient India was included Afghanistan. There it ends. And the theory 
that the Shudra caste were all non-Aryans and they were a multitude, is equally 
illogical and equally irrational. . . . The only explanation is to be found in the 
Mahabharata, which says that in the beginning of the Satya Yuga there was one 
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caste, the Brahmins, and then by difference of occupations they went on divid-
ing themselves into different castes. . . . 

 The solution of the caste problem in India, therefore, assumes this form, not 
to degrade the higher castes, not to crush the Brahmins. . . . It is no use fi ghting 
among the castes, what good will it do? It will divide us all the more, weaken us 
all the more, degrade us all the more. The days of exclusive privileges and exclu-
sive claims are done, gone forever from the soil of India, and it is one of the great 
blessings of the British Rule in India. Even to the Mohammedan Rule we owe 
that great blessing, the destruction of exclusive privilege. . . . 

 The solution is not by bringing down the higher, but by raising the lower up 
to the level of the higher. And that is the line of work that is found in all our 
books. 

 [From  The Complete Works of Swami Vivekananda,  3:292–294, 295.] 

 India and the West 
 Vivekananda developed the idea put forth by Keshab that India should take practical 
knowledge from Europe, and in exchange teach religious wisdom to the world. Lec-
tures on this theme, such as the following one delivered in Madras, instilled self-
confi dence in Indian youth, thus contributing to the later movement for national 
independence. 

 This is the great ideal before us, and every one must be ready for it—the con-
quest of the whole world by India—nothing less than that, and we must all 
get ready for it, strain every nerve for it. Let foreigners come and fl ood the land 
with their armies, never mind. Up, India, and conquer the world with your 
spirituality! . . . Heroic workers are wanted to go abroad and help to disseminate 
the great truths of the Vedanta. The world wants it; without it the world will be 
destroyed. . . . Now is the time to work so that India’s spiritual ideas may pene-
trate deep into the West. Therefore, young men of Madras, I specially ask you to 
remember this. We must go out, we must conquer the world through our spiritu-
ality and philosophy. There is no other alternative, we must do it or die. The only 
condition of national life, of awakened and vigorous national life, is the conquest 
of the world by Indian thought. 

 [From  The Complete Works of Swami Vivekananda , 3:276–277.] 

 Modern India 
 In one of his last essays, written in Bengali in 1899, Vivekananda declared India’s in-
dependence of Western standards. Deriding blind imitation of foreign models as un-
manly, he called on his compatriots to take pride in their past and to unite rich and 
poor, high and low castes, in order to make their nation strong. 
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 O India, this is your terrible danger. The spell of imitating the West is getting 
such a strong hold upon you, that what is good or what is bad is no longer de-
cided by reason, judgment, discrimination, or reference to the Shastras. What-
ever ideas, whatever manners the white men praise or like, are good; whatever 
things they dislike or censure are bad! Alas! What can be a more tangible proof 
of foolishness than this? 

 The Western ladies move freely everywhere—therefore, that is good; they 
choose for themselves their husbands—therefore, that is the highest step of ad-
vancement; the Westerners disapprove of our dress, decorations, food, and ways of 
living—therefore, they must be very bad; the Westerners condemn image-worship 
as sinful—surely then, image-worship is the greatest sin, there is no doubt of it! 

 The Westerners say that worshiping a single Deity is fruitful of the highest 
spiritual good—therefore, let us throw our Gods and Goddesses into the river 
Ganges! The Westerners hold caste distinctions to be obnoxious— therefore, 
let all the different castes be jumbled into one! The Westerners say that child-
marriage is the root of all evils—therefore, that is also very bad, of a certainty 
it is! . . . 

 Thou brave one, be bold, take courage, be proud that thou art an Indian, and 
proudly proclaim: “I am an Indian, every Indian is my brother.” Say: “The igno-
rant Indian, the poor and destitute Indian, the Brahman Indian, the Pariah 
 Indian, is my brother.” Thou too clad with but a rag round thy loins proudly 
proclaim at the top of thy voice: “The Indian is my brother, the Indian is my life, 
India’s gods and goddesses are my God, India’s society is the cradle of my in-
fancy, the pleasure-garden of my youth, the sacred heaven, the Varanasi, of my 
old age.” Say, brother: “The soil of India is my highest heaven, the good of India 
is my good,” and repeat and pray day and night: “O Thou Lord of Gauri, O 
Thou Mother of the Universe, vouchsafe manliness unto me! O Thou Mother of 
Strength, take away my weakness, take away my unmanliness, and—Make me 
a Man!” 

 [From  The Complete Works of Swami Vivekananda  
(Mayavati: Advaita Ashrama, 1978), 4:478, 480.] 

 SIR SAYYID AHMAD KHAN: ENLIGHTENED ISLAM 
IN A BRITISH CONTEXT 

 As we have seen in chapter 2, Sayyid Ahmad’s strategy for ameliorating the lot of the 
Muslim community in India, especially after they had been (unfairly) singled out as 
great rebels and severely repressed, was twofold: to persuade the British that the Mus-
lims of India were loyal and worthy of help, and to teach his own community that they 
would only benefi t by cooperating with and learning from the West. He managed to 
achieve both aims in some degree, but the fi rst more easily than the second. Even 
though several high offi cials (including a viceroy) were assassinated by Muslims in the 
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1860s and 1870s, Sayyid Ahmad’s educational initiatives quickly won British support. 
After founding several schools, a “scientifi c society” for promoting the translation of 
modern Western knowledge into Urdu, and a weekly magazine printed with English 
and Urdu in facing columns, he took leave from his judicial work in order to see Eng-
land for himself (and to enter his son into Cambridge). He was well received, found 
himself much impressed, and stayed for seventeen months, developing plans to found 
a college modeled after Harrow and Cambridge but where both Islamic and modern 
Western studies could be offered. In 1875, before retiring from government service, he 
opened a school on these lines, the Mohammedan Anglo-Oriental College at Aligarh. 
For the next two decades, Sayyid Ahmad remained the heart and soul of his new 
creation, while delegating its administration to a series of British educators. Muslim 
students came from all parts of India to enroll, and Hindu students were also wel-
comed and their dietary customs respected. Sir Sayyid’s chief concern was with edu-
cating young men from  sharif , or upper-class, families. Well-off young Hindus were 
encouraged to attend the college, but no attempt was made to reach out to Muslims 
from poor families; nor did the Aligarh plan include education for women. In these 
exclusions Sir Sayyid was no different from most reformers of this early period, even 
in Bengal. 

 Some orthodox Muslims objected to the college on the grounds that Sayyid Ah-
mad had gone too far in accepting Western ideas and ways of living. But what particu-
larly disturbed them was his interpretation of Islam, set forth in various lectures and 
in his series of essays on the Quran (1876–1891). Rejecting the authority of traditional 
scholars, and of the sayings (hadith) attributed to the Prophet, Muhammad, Sir 
Sayyid relied on his own judgment as he examined and compared the actual words in 
the Quran itself. Further, in his enthusiasm for the progress of the natural sciences, 
he declared that nothing in the Quran, when rightly understood, contradicted the 
laws of nature. Some scholars in later generations have seen him as a pioneer in using 
independent experience and judgment to arrive at a truer understanding of the words 
that came into the heart of the Prophet; indeed, with the exception of certain contem-
poraries in Egypt, who also produced seminal thought along these lines, Sir Sayyid’s 
modernist originality was unprecedented for his time. To ensure the success of his 
college, Sayyid Ahmad carefully kept his own theological views out of its curriculum, 
made sure that both Sunni and Shia instruction was offered, and required Muslim 
students to pray facing toward Mecca fi ve times each day. 

 In the fi nal years of his life, Sayyid Ahmad broadened the scope of his efforts to 
serve and defend the interests of the Muslims of India, founding in 1886 the annual 
Muhammadan Educational Conference and in 1888 the United India Patriotic Asso-
ciation. He urged both Muslims and (secondarily) Hindus to boycott the newly 
formed Indian National Congress, in part because he felt that its antigovernment agi-
tation would turn Muslims away from the modern Western learning that was essen-
tial to their progress. He also feared subjection to the will of the Hindu majority, and 
hence was wary of Congress attempts to wrest concessions, and perhaps eventually 
power, from the British. Muslims at that time formed only 20 percent of India’s popu-
lation; in education, wealth, and positions in the government service they had fallen 
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far behind Hindus. Because of his call to boycott the Congress, Sir Sayyid has been 
seen as a forefather of the movement to establish the Muslim-majority movement for 
Pakistan. In addition, Muslims both there and in India claim him as the father of 
their modern outlook on education—and to some extent on religion as well. 

 Lessons from London 
 Sir Sayyid spent a total of seventeen months in England, in 1869–1870. Below are 
some of his reminiscences. 

 It is nearly six months since I arrived in London, and . . . although I do not ab-
solve the English in India of discourtesy, and of looking upon the natives of that 
country as animals and beneath contempt, I think they do so from not under-
standing us; and I am afraid I must confess that they are not far wrong in their 
opinion of us. Without fl attering the English, I can truly say that the natives of 
India, high and low, merchants and petty shopkeepers, educated and illiterate, 
when contrasted with the English in education, manners, and uprightness, are 
as like them as a dirty animal is to an able and handsome man. The English 
have reason for believing us in India to be imbecile brutes. Although my coun-
trymen will consider this opinion of mine an extremely harsh one, and will 
wonder what they are defi cient in, and in what the English excel, to cause me to 
write as I do, I maintain that they have no cause for wonder, as they are ignorant 
of everything here, which is really beyond imagination and conception. . . . I 
am not thinking about those things in which, owing to the specialties of our 
respective countries, we and the English differ. I only remark on politeness, 
knowledge, good faith, cleanliness, skilled workmanship, accomplishments, and 
thoroughness, which are the results of education and civilisation. All good things, 
spiritual and worldly, which should be found in man, have been bestowed by 
the Almighty on Europe, and especially on England. By spiritual good things I 
mean that the English carry out all the details of the religion which they believe 
to be the true one, with a beauty and excellence which no other nation can 
compare with. This is entirely due to the education of the men and women, and 
to their being united in aspiring after this beauty and excellence. If Hindustanis 
can only attain to civilisation, it will probably, owing to its many excellent natu-
ral powers, become, if not the superior, at least the equal of England. . . . 

 The cause of England’s civilisation is that all the arts and sciences are in the 
language of the country. . . . Those who are really bent on improving and bet-
tering India must remember that the only way of compassing this is by having 
the whole of the arts and sciences translated into their own language. I should 
like to have this written in gigantic letters on the Himalayas, for the remem-
brance of future generations. If they be not translated, India can never be ci-
vilised. This is [the] truth, this is the truth, this is the truth! 

 [From G. F. I. Graham,  Life and Work of Sir Syed Ahmed Khan  
(Karachi: Oxford University Press, 1974), 125–127, 132.] 
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 The Importance of Modern 
Western Education 

 As in Japan, China, and other countries, so too in nineteenth-century India was the in-
troduction of modern Western education strongly resisted by those in charge of transmit-
ting and interpreting the received teachings of their ancestors. Sayyid Ahmad insisted, as 
did his counterparts in other societies, that the new knowledge from abroad must be ab-
sorbed, not only to prevent the obliteration of his people and their culture, but also to 
enable the deepest truths of that culture to shine forth more brightly than before. 

 I have been accused by people, who do not understand, of being disloyal to the 
culture of Islam, even to Islam itself. There are men who say that I have become 
a Christian. All this I have drawn upon myself because I advocate the introduc-
tion of a new system of education which will not neglect the Islamic basis of our 
culture, nor, for that matter, the teaching of Islamic theology itself, but which 
will surely take account of the changed conditions in this land. Today there are 
no Muslim rulers to patronize those who are well versed in the old Arabic and 
Persian learning. The new rulers insist upon a knowledge of their language for 
all advancement in their services and in some of the independent professions 
like practising law as well. If the Muslims do not take to the system of education 
introduced by the British, they will not only remain a backward community but 
will sink lower and lower until there will be no hope of recovery left to them. Is 
this at all a pleasing prospect? Can we serve the cause of Islam in this way? Shall 
we then be able to ward off the obliteration of all that we hold dear for any 
length of time? . . . 

 The adoption of the new system of education does not mean the renunciation 
of Islam. It means its protection. We are justly proud of the achievements of our 
forefathers in the fi elds of learning and culture. We should, however, remember 
that these achievements were possible only because they were willing to act 
upon the teachings of the Prophet upon whom be peace and blessings of God. 
He said that knowledge is the heritage of the believer, and that he should acquire 
it wherever he can fi nd it. He also said that the Muslims should seek knowledge 
even if they have to go to China to fi nd it. . . . Did the early Muslims not take to 
Greek learning avidly? Did this in any respect undermine their loyalty to Islam? 

 It is not only because the British are today our rulers, and we have to recog-
nize this fact if we are to survive, that I am advocating the adoption of their 
system of education, but also because Europe has made such remarkable prog-
ress in science that it would be suicidal not to make an effort to acquire it. Al-
ready the leeway between our knowledge and that of Europe is too great. If we 
go on with our present obstinacy in neglecting it, we shall be left far behind. 
How can we remain true Muslims or serve Islam, if we sink into ignorance? The 
knowledge of yesterday is often the ignorance of tomorrow, because knowledge 
and ignorance are, in this context, comparative terms. The truth of Islam will 
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shine the more brightly if its followers are well educated, familiar with the high-
est in the knowledge of the world; it will come under an eclipse if its followers 
are ignorant and backward. 

 The Muslims have nothing to fear from the adoption of the new education if 
they simultaneously hold steadfast to their faith, because Islam is not irrational 
superstition; it is a rational religion which can march hand in hand with the 
growth of human knowledge. Any fear to the contrary betrays lack of faith in the 
truth of Islam. 

 [From a letter to Maulvi Tasadduq Husain, in Khan, 
 Sir Sayyid ke chand nadir khutut , compiled 

by Ahmad Husain Yaqubi (Meerut: Namdar, 1900).] 

 Hindu–Muslim Peaceful Coexistence Possible 
Only Under British Rule 

 Speaking from personal knowledge of the hostilities between Hindus and Muslims 
during the breakdown of order caused by the Rebellion of 1857, and fearing that even 
greater troubles would occur if the British were to leave India to govern herself, Sayyid 
Ahmad Khan vigorously opposed the nationalist aims of the Indian National Congress 
(founded in 1885). Maximum progress, he believed, could be achieved only through 
harmonious relations between Muslims and Hindus, during the course of prolonged 
British rule. These two excerpts derive from speeches given in Patna in 1883 and 
Meerut in 1888. 

 Gentlemen, just as many reputed people professing Hindu faith came to this 
country, so we also came here. The Hindus forgot the country from which they 
had come; they could not remember their migration from one land to another 
and came to consider India as their homeland, believing that their country lies 
between the Himalayas and the Vindhyachal. Hundreds of years have lapsed 
since we, in our turn, left the lands of our origin. We remember neither the cli-
mate nor the natural beauty of those lands, neither the freshness of the harvests 
nor the deliciousness of the fruits, nor even do we remember the blessings of 
the holy deserts. We also come to consider India as our homeland and we settled 
down here like the earlier immigrants. Thus India is the home of both of us. 
We both breathe the air of India and take the water of the holy Ganges and 
the Jamuna. We both consume the products of the Indian soil. We are living 
and dying together. By living so long in India, the blood of both have changed. 
The colour of both have become similar. The faces of both, having changed, 
have become similar. The Muslims have acquired hundreds of customs from 
the Hindus and the Hindus have also learned hundreds of things from the Mus-
sulmans. We mixed with each other so much that we produced a new language—
Urdu, which was neither our language nor theirs. . . . My friends, I have repeatedly 
said and say it again that India is like a bride which has got two beautiful and 
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lustrous eyes—Hindus and Mussulmans. If they quarrel against each other that 
beautiful bride will become ugly and if one destroys the other, she will lose one 
eye. Therefore, people of Hindustan you have now the right to make this bride 
either squint eyed or one eyed. 

 [From Ahmed Khan,  Writings and Speeches , ed. S. Muhammad 
(Bombay: Nachiketa, 1972), 159–160.] 

 Now, suppose that the English are not in India and that one of the nations of 
India has conquered the other, whether the Hindus the Mohammedans, or the 
Mohammedans the Hindus. At once some other nation of Europe, such as the 
French, the Germans, the Portuguese, or the Russians, will attack India. Their 
ships of war, covered with iron and loaded with fl ashing cannon and weapons, 
will surround her on all sides. At that time who will protect India? Neither Hin-
dus can save nor Mohammedans; neither the Rajputs nor my brave brothers the 
Pathans. And what will be the result? The result will be this—that foreigners 
will rule India, because the state of India is such that if foreign powers attack 
her, no one has the power to oppose them. From this reasoning it follows of 
necessity that an empire, not of any Indian race, but of foreigners, will be estab-
lished in India. Now, will you please decide which of the nations of Europe you 
would like to rule over India? I ask if you would like Germany, whose subjects 
weep for heavy taxation and the stringency of their military service? Would you 
like the rule of France? Stop! I fancy you would, perhaps, like the rule of the 
Russians, who are very great friends of India and of Mohammedans, and under 
whom the Hindus will live in great comfort, and who will protect with the ten-
derest care the wealth and property which they have acquired under English 
rule? ( Laughter ). Everybody knows something or other about these powerful 
kingdoms of Europe. Everyone will admit that their governments are far worse, 
nay, beyond comparison worse, than the British Government. It is, therefore, 
necessary that for the peace of India and for the progress of everything in India 
the English Government should remain for many years—in fact for ever! 

 [From Ahmed Khan,  Writings and Speeches , 185–186.] 

 AMIR ALI AND “THE SPIRIT OF ISLAM” 

 Sayyid Amir Ali (1849–1928) was one of the fi rst Muslims in India to receive an Eng-
lish education. He studied at Hooghly College, outside Calcutta, from which he 
graduated in 1867; he went on to study law in London, returning to India in 1873 and 
practicing at the Calcutta High Court. He also became a lecturer in Islamic law at 
Presidency College, and later a professor of law at Calcutta University. In 1890 he was 
appointed a judge in the Calcutta High Court; in 1903 he retired, and settled in Eng-
land. In 1910 he founded the fi rst mosque ever built in London. 

 He was not only a jurist and legal scholar, but also a prolifi c author who aimed to 
explicate Islam—and especially Shiism, his personal faith—along rational and mod-
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ernist lines. All his works were in English; he knew the language excellently, and had 
a thoughtful and sophisticated literary style. His fi rst book, written when he was only 
twenty-four and still studying in London, was  A Critical Examination of the Life and 
Teachings of Mohammed  (1873). Later works dealt with such topics as Muslim personal 
law (1880), ethics (1893), and the legal position of women (1912). Of all his works, the 
most famous is  The Spirit of Islam  (1923). In it he seeks, as he says, to “be of help to 
wanderers in quest of a constructive faith to steady the human mind.” 10  After an account 
of the Prophet’s life, he offers an overview of the history of the faith, including an account 
of its sectarian divisions. He also provides a historical and theological account of issues 
like religious militancy, slavery, and the status of women. His fi nal chapters address the 
“literary and scientifi c spirit,” the “rationalistic and philosophical spirit,” and the “ide-
alistic and mystical spirit” of Islam. Often reprinted, the book is still available today. 

 Islam as an Ethical Spirit That Is 
Beneficial for Women 

 In a number of books, including  The Spirit of Islam , he presented an interpretation, 
central to modernist Muslim thought, of Islam as a rationalizing force, and as a hu-
mane, sensible, modern faith compatible with Western ideas and Christian values. 

 The success of Islam in the seventh century of the Christian era, and its rapid 
and marvellous diffusion over the surface of the globe, were due to the fact that 
it recognised this essential need of human nature. To a world of wrangling sects, 
and creeds, to whom words were of far greater importance than practice, it spoke 
in terms of positive command from an Absolute Source. Amidst the moral and 
social wreck in which it found its birth, it aimed at the integration of the worship 
of a Personal Will, and thereby to recall humanity to the observance of duty 
which alone pointed to the path of spiritual development. And by its success in 
lifting up the lower races to a higher level of social morality it proved to the world 
the need of a positive system. It taught them sobriety, temperance, charity, jus-
tice and equality as the commandments of God. Its affi rmation of the principle 
of equality of man and man and its almost socialistic tendency represented the 
same phase of thought that had found expression on the shores of Galilee. But 
even in his most exalted mood the great Teacher of Islam did not forget the limi-
tations imposed on individual capacity which occasion economic inequalities. 

 Alas for the latter-day professors of Islam! The blight of patristicism has ruined 
the blossom of true religion and a true devotional spirit. 

 A Christian preacher has pointed out with great force the distinction between 
religion and theology, and the evils which have followed in his Church from 
the confusion of the two. What has happened in Christianity has happened in 
Islam. Practice has given way to the mockery of profession, ceremonialism has 
taken the place of earnest and faithful work,—doing good to mankind for the 
sake of doing good, and for the love of God. Enthusiasm has died out, and devo-
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tion to God and His Prophet are meaningless words. The earnestness without 
which human existence is no better than that of the brute creation, earnestness 
in right-doing and right-thinking, is absent. The Moslems of the present day 
have ignored the spirit in a hopeless love for the letter. Instead of living up to 
the ideal preached by the Master, instead of “striving to excel in good works,” 
“of being righteous”; instead of loving God, and for the sake of His love loving 
His creatures,—they have made themselves the slaves of opportunism and out-
ward observance. It was natural that in their reverence and admiration for the 
Teacher his early disciples should stereotype his ordinary mode of life, crystallise 
the passing incidents of a chequered career, imprint on the heart orders, rules, 
and regulations enunciated for the common exigencies of the day in an infant 
society. But to suppose that the greatest Reformer the world has ever produced, 
the greatest upholder of the sovereignty of Reason, the man who proclaimed 
that the universe was governed and guided by law and order, and that the law of 
nature meant progressive development, ever contemplated that even those in-
junctions which were called forth by the passing necessities of a semi-civilised 
people should become immutable to the end of the world, is doing an injustice 
to the Prophet of Islam. 

 No one had a keener perception than he of the necessities of this world of 
progress with its ever-changing social and moral phenomena, nor of the likeli-
hood that the revelations vouch-safed to him might not meet all possible con-
tingencies. When Muaz was appointed as governor of Yemen, he was asked by 
the Prophet by what rule he would be guided in his administration of that 
province. “By the law of the Koran,” said Muaz. “But if you fi nd no direction 
therein?” “Then I will act according to the example of the Prophet.” “But if that 
fails?” “Then I will exercise my own judgment.” The Prophet approved highly of 
the answer of his disciple, and commended it to the other delegates. . . . 

 The present stagnation of the Musulman communities is principally due to the 
notion which has fi xed itself on the minds of the generality of Moslems, that the 
right to the exercise of private judgment ceased with the early legists, that its 
exercise in modern times is sinful, and that a Moslem in order to be regarded as 
an orthodox follower of Mohammed should belong to one or the other of the 
schools established by the schoolmen of Islam, and abandon his judgment abso-
lutely to the interpretations of men who lived in the ninth century, and could 
have no conception of the necessities of the twentieth. 

 Among the Sunnis, it is the common belief that since the four Imams, no 
doctor has arisen qualifi ed to interpret the laws of the Prophet. No account is 
taken of the altered circumstances in which Moslems are now placed; the con-
clusions at which these learned legists arrived several centuries ago are held to 
be equally applicable to the present day. Among the Shiahs, the Akhbari will 
not allow his judgment to travel beyond the dictates of “the expounders of the 
law.” The Prophet had consecrated reason as the highest and noblest function 
of the human intellect. Our schoolmen and their servile followers have made its 
exercise a sin and a crime. . . . 
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 In the Western world, the Reformation was ushered in by the Renaissance 
and the progress of Europe commenced when it threw off the shackles of Eccle-
siasticism. In Islam also, enlightenment must precede reform; and, before there 
can be a renovation of religious life, the mind must fi rst escape from the bond-
age which centuries of literal interpretation and the doctrine of “conformity” 
have imposed upon it. The formalism that does not appeal to the heart of the 
worshipper must be abandoned; externals must be subordinated to the inner 
feelings; and the lessons of ethics must be impressed on the plastic mind; then 
alone can we hope for that enthusiasm in the principles of duty taught by the 
Prophet of Islam. The reformation of Islam will begin when once it is recog-
nised that divine words rendered into any language retain their divine character 
and that devotions offered in any tongue are acceptable to God. The Prophet 
himself had allowed his foreign disciples to say their prayers in their own tongue. 
He had expressly permitted others to recite the Koran in their respective dia-
lects; and had declared that it was revealed in seven languages. 

 In the earliest ages of Islam there was a consensus of opinion that devotion 
without understanding was useless. Imam Abu Hanifa considered the recitation 
of the  nam  a  z  and also of the  Khutba  or sermon, lawful and valid in any language. 
The disciples of Abu Hanifa, Abu Yusuf and Mohammed, have accepted the 
doctrine of their master with a certain variation. They hold that when a person 
does not know Arabic, he may validly offer his devotions in any other language. 

 There is, however, one great and cogent reason why the practice of reciting 
prayers in Arabic should be maintained wherever it is possible and practicable. 
Not because it was the language of the Prophet, but because it has become the 
language of Islam and maintains the unity of sentiment throughout the Islamic 
world. And wherein lies more strength than in unity? . . . 

 The system of female seclusion undoubtedly possesses many advantages in 
the social well-being of unsettled and uncultured communities; and even in 
countries, where the diversity of culture and moral conceptions is great, a modi-
fi ed form of seclusion is not absolutely to be deprecated. . . . The Prophet of Islam 
found [ Purdah ] existing among the Persians and other Oriental communities; 
he perceived its advantages, and it is possible that, in view of the widespread 
laxity of morals among all classes of people, he recommended to the women-folk 
the observance of privacy. But to suppose that he ever intended his recommen-
dation should assume its present inelastic form, or that he ever allowed or en-
joined the  seclusion  of women, is wholly opposed to the spirit of his reforms. . . . 

 The improvement effected in the position of women by the Prophet of Arabia 
has been acknowledged by all unprejudiced writers, though it is still the fashion 
with bigoted controversialists to say the Islamic system lowered the status of 
women. No falser calumny has been levelled at the great Prophet. . . . If Moham-
med had done nothing more, his claim to be a benefactor of mankind would 
have been indisputable. Even under the laws as they stand at present in the pages 
of the legists, the legal position of Moslem females may be said to compare fa-
vourably with that of European women. . . . We shall . . . glance at the provisions 
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of the Moslem codes relating to women. As long as she is unmarried she re-
mains under the parental roof, and until she attains her majority she is, to some 
extent, under the control of the father or his representative. As soon, however, as 
she is of age, the law vests in her all the rights which belong to her as an inde-
pendent human being. She is entitled to share in the inheritance of her parents 
along with her brothers, and though the proportion is different, the distinction 
is founded on the relative position of brother and sister. A woman who is  sui juris  
can under no circumstances be married without her own express consent, “not 
even by the sultan.” .  .  . On her marriage she does not lose her individuality. 
She does not cease to be a separate member of society. 

 An ante-nuptial settlement by the husband in favour of the wife is a necessary 
condition, and on his failure to make a settlement the law presumes one in ac-
cordance with the social position of the wife. A Moslem marriage is a civil act, 
needing no priest, requiring no ceremonial. The contract of marriage gives the 
man no power over the woman’s person, beyond what the law defi nes, and none 
whatever upon her goods and property. Her rights as a mother do not depend for 
their recognition upon the idiosyncrasies of individual judges. Her earnings ac-
quired by her own exertions cannot be wasted by a prodigal husband, nor can she 
be ill-treated with impunity by one who is brutal. She acts, if  sui juris , in all mat-
ters which relate to herself and her property in her own individual right, without 
the intervention of husband or father. She can sue her debtors in the open courts, 
without the necessity of joining a next friend, or under cover of her husband’s 
name. She continues to exercise, after she has passed from her father’s house into 
her husband’s home, all the rights which the law gives to men. All the privileges 
which belong to her as a woman and a wife are secured to her, not by the courte-
sies which “come and go,” but by the actual text in the book of law. Taken as a 
whole, her status is not more unfavourable than that of many European women, 
whilst in many respects she occupies a decidedly better position. Her compara-
tively backward condition is the result of a want of culture among the community 
generally, rather than of any special feature in the laws of the fathers. 

 [Syed Ameer Ali,  The Spirit of Islam: A History of the Evolution 
and Ideals of Islam with a Life of the Prophet  (1923; Delhi: 

Low Price Publications, 1990), 181–187, 249, 255–259.] 

 MAHADEV GOVIND RANADE: 
PIONEER MAHARASHTRIAN REFORMER 

 Western cultural infl uence came, as did British rule itself, to different parts of India at 
different times. The coastal ports founded in the seventeenth century—Madras, 
Bombay, Calcutta—became (and remain today) the centers of new life and thought, 
although they are now called Chennai, Mumbai, and Kolkata. The spread of this 
network into the hinterland, however, was a slow and irregular process. Bengal, the 
home of a number of thinkers considered thus far, was the fi rst province to fall entirely 
under British sway, and the fi rst to react to the impact of Western ways and ideas. 
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 On the opposite side of the Indian subcontinent, protected by their mountain for-
tresses in the Western Ghats, the regional Maratha kingdoms (not including Bombay, 
which was in British hands) were among the last to surrender to foreign rule. The 
leadership that made this prolonged resistance possible came notably from two caste 
groups. The fi ghting Maratha-Kunbi castes under Shivaji (1630?–1680) and his de-
scendants provided most of the military force, while the small but infl uential groups 
of Chitpavan Brahmans provided the peshwas (prime ministers) and the intellectual 
leaders of later times. Even after the fi nal defeat of the Peshwa’s government in 1818, 
the town of Poona remained the center of Maharashtrian intellectual life. In the clos-
ing decades of the nineteenth century, the Chitpavan Brahmans produced three na-
tionalist leaders of deserved fame—Ranade, Gokhale, and Tilak. 

 Mahadev Govind Ranade (1842–1901), the eldest of three children, was born into a 
strictly orthodox household. He initially became a teacher of economics, history, and 
literature at Bombay University, but then chose to make his career in law. Before he 
was thirty he had received his fi rst appointment as a subordinate judge in the govern-
ment courts at Poona. 

 During his thirty years as a judge, Ranade gently but fi rmly worked for the reform 
of such social evils as child marriage, seclusion of women, and restrictions on the lives 
of widows (including prohibitions against their remarriage). In many ways his efforts 
resembled those of Rammohan Roy, whom he admired as a patriot and godly man. 
Ranade was one of the early members of the Prarthana Samaj (Prayer Society, mod-
eled after the Brahmo Samaj), the founding of which (1867) was sparked by Keshab 
Chandra Sen’s visits to Bombay. Under Ranade’s guidance the Prarthana Samaj did 
not cut itself off from Hindu society, but strove gradually to bring the orthodox around 
to its position. Despite the vociferous and even violent opposition of Tilak and his 
school, Ranade’s moderate social reform policies met with increasing success. 

 Since he was disqualifi ed from entering active politics by his judgeship, Ranade’s 
contribution to the nationalist movement was largely in the realm of social and eco-
nomic reform. In 1887 he founded the Indian National Social Conference as a sepa-
rate organization that met concurrently with the annual Congress sessions. He con-
cluded that the constructive solution to India’s problems lay in a vigorous policy of 
industrial and commercial development under British government auspices. 

 Ranade was a Moderate in the best sense of the term— scholarly, patient, practi-
cal, constructive, never wasting his time in denouncing those who held other views. 
After his death in 1901 his memory continued to inspire the leaders of western India—
Gokhale and, after him, Gandhi, who both carried on the tradition he began, and saw 
social and economic reform as an integral part of selfl ess public service. 

 Revivalism Versus Reform 
 The impracticability of reviving ancient traditions merely because they are ancient 
was tellingly demonstrated by Ranade in his 1897 Social Conference address. Having 
explained why he rejected the suggestion of the Brahmo and Arya Samajists that all 
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social reformers convert to those faiths, he went on to analyze the four basic causes of 
India’s degeneration. 

 While the new religious sects condemn us for being too orthodox, the extreme 
orthodox section denounce us for being too revolutionary in our methods. 
According to these last, our efforts should be directed to revive, and not to re-
form. . . . They advocate a return to the old ways, and appeal to the old authori-
ties and the old sanction. . . . [But] what particular period of our history is to be 
taken as the old? Whether the period of the Vedas, of the Smritis, of the Puranas 
or of the Mahomedan or modern Hindu times? . . . Shall we revive the old hab-
its of our people when the most sacred of our caste indulged in all the abomina-
tions as we now understand them of animal food and drink which exhausted 
every section of our country’s zoology and botany? The men and the gods of 
those old days ate and drank forbidden things to excess in a way no revivalist will 
now venture to recommend. Shall we revive the twelve forms of sons, or eight 
forms of marriage, which included capture, and recognized mixed and illegiti-
mate intercourse? Shall we revive the Niyoga system of procreating sons on our 
brother’s wives when widowed? Shall we revive the old liberties taken by the 
Rishis and by the wives of the Rishis with the marital tie? Shall we revive the 
hecatombs of animals sacrifi ced from year’s end to year’s end, and in which hu-
man beings were not spared as propitiatory offerings? Shall we revive the Shakti 
worship of the left hand with its indecencies and practical debaucheries? Shall 
we revive the sati and infanticide customs, or the fl inging of living men into the 
rivers, or over rocks, or hookswinging, or the crushing beneath Jagannath car? 
Shall we revive the internecine wars of the Brahmins and Kshatriyas, or the cruel 
persecution and degradation of the aboriginal population? . . . These instances 
will suffi ce to show that the plan of reviving the ancient usages and customs will 
not work our salvation, and is not practicable. . . . If revival is impossible, reforma-
tion is the only alternative open to sensible people, and now it may be asked what 
is the principle on which this reformation must be based? . . . It is not the out-
ward form, but the inward form, the thought and the idea which determines the 
outward form, that has to be changed if real reformation is desired. 

 Now what have been the inward forms or ideas which have been hastening 
our decline during the past three thousand years? These ideas may be briefl y set 
forth as isolation, submission to outward force or power more than to the voice 
of the inward conscience, perception of fi ctitious differences between men and 
men due to heredity and birth, passive acquiescence in evil or wrong doing, and 
a general indifference to secular well-being, almost bordering upon fatalism. 
These have been the root ideas of our ancient social system. They have as their 
natural result led to the existing family arrangements where the woman is en-
tirely subordinated to the man and the lower castes to the higher castes, to the 
length of depriving men of their natural respect for humanity. All the evils we 
seek to combat result from the prevalence of these ideas. They are mere corol-
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laries to these axiomatic assumptions. They prevent some of our people from 
realizing what they really are in all conscience, neither better nor worse than 
their fellows, and that whatever garb men may put on, they are the worse for 
assuming dignities and powers which do not in fact belong to them. As long as 
these ideas remain operative on our minds, we may change our outward forms 
and institutions, and be none the better for the change. . . . In place of isolation, 
we must cultivate the spirit of fraternity or elastic expansiveness. . . . Every caste 
and every sect has a tendency to split itself into smaller castes and smaller sects 
in practical life. . . . Now all this must be changed. The new mold of thought on 
this head must be, as stated above, cast on the lines of fraternity, a capacity to 
expand outwards, and to make more cohesive inwards the bonds of fellowship. 
Increase the circle of your friends and associates, slowly and cautiously if you 
will, but the tendency must be towards a general recognition of the essential 
equality between man and man. . . . 

 The next idea which lies at the root of our helplessness is the sense that we are 
always intended to remain children, to be subject to outside control and never to 
rise to the dignity of self-control by making our conscience and our reason the 
supreme, if not the sole, guide to our conduct. All past history has been a terrible 
witness to the havoc committed by this misconception. . . . Now the new idea 
which should take up the place of this helplessness and dependence is not the 
idea of a rebellious overthrow of all authority, but that of freedom responsible to 
the voice of God in us. Great and wise men in the past, as in the present, have 
a claim upon our regards, but they must not come between us and our God—
the Divine principle enthroned in the heart of every one of us high or low. . . . 

 Similarly, . . . heredity and birth explain many things, but this Law of Karma 
does not explain all things! What is worse, it does not explain the mystery that 
makes man and woman what they really are, the refl ection and the image of 
God. Our passions and our feelings, our pride and our ambition, lend strength to 
these agencies, and with their help the Law of Karma completes our conquest, 
and in too many cases enforces our surrender. The new idea that should come 
in here is that this Law of Karma can be controlled and set back by a properly 
trained will, when it is made subservient to a higher will than ours. . . . 

 The fourth old form or idea to which I will allude here is our acquiescence 
in wrong or evil doing as an inevitable condition of human life, about which we 
need not be very particular. All human life is a vanity and a dream, and we are 
not much concerned with it. This view of life is in fact atheism in its worst 
form. . . . It is the beast in us which blinds us to impurity and vice, and makes 
them even attractive. There must be nautches 11  in our temples, say our priests, 
because even the Gods cannot do without these impure fairies. This is only a 
typical instance of our acquiescence in impurity. There must be drunkenness 
in the world, there must be poverty and wretchedness and tyranny, there must 
be fraud and force, there must be thieves and the law to punish them. No doubt 
these are facts, and there is no use denying their existence, but in the name of 
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all that is sacred and true, do not acquiesce in them, do not hug these evils to 
your bosom, and cherish them. Their contact is poisonous, not the less deadly 
because it does not kill, but it corrupts men. A healthy sense of the true dignity 
of our nature, and of man’s high destiny, is the best corrective and antidote to 
this poison. . . . 

 Now this is the work of the Reformer. Reforms in the matter of infant marriage 
and enforced widowhood, in the matter of temperance and purity, intermarrige 
between castes, the elevation of the low castes, and the readmission of converts, 
and the regulation of our endowments and charities, are reforms only so far and 
no further as they check the infl uence of the old ideas and promote the growth of 
the new tendencies. The Reformer has to infuse in himself the light and warmth 
of nature, and he can only do it by purifying and improving himself and his sur-
roundings. He must have his family, village, tribe, and nation recast in other and 
new molds, and that is the reason why Social Reform becomes our obligatory 
duty, and not a mere pastime which might be given up at pleasure. 

 [From C. Y. Chintamani, ed.,  Indian Social Reform  
(Madras: Thompson, 1901), 2:89–90, 91–93, 94–95.] 

 JOTIRAO PHULE: RADICAL REFORMER 

 It is hard to call Jotirao Phule (1827–1890) a reformer and not a revolutionary, since he 
wanted to overturn the entire Indian caste and economic order. But he also wanted to 
work within the framework of the British Raj, to which he gave a positive nod; thus it 
may be appropriate to call him a radical reformer. His powerful energy, courage, and 
intelligence attracted considerable attention during the second half of the nineteenth 
century in western India. Born into the low-caste Mali community in Maharashtra, 
he attended a missionary school, and came into contact with a circle of young men 
critical of traditional society and religion. Infl uenced not only by missionary views but 
also by the more radical ideas of writers like Thomas Paine (particularly “The Age of 
Reason”), Phule decided to become an educator; with his wife, he opened a school for 
girls from the lowest groups in society. Finding his program too radical, his own father 
turned him out. Phule continued to work for the education of women and of the low-
est castes—including Untouchables, whom he called “atishudras.” He founded sev-
eral more schools in the 1850s, including a night school for working people. In the 
1860s he established a house for illegitimate children and their mothers, and chal-
lenged the caste order by opening the household water tank to Untouchables. In the 
next decade he helped found the Satyashodhak Samaj (“Truth-Seeking Society”), a 
radical reform organization; in pursuit of social change, he became a member of the 
Poona Municipal Council. 

 He also developed a penetrating critique of Brahman dominance over the lower 
castes as the main theme of Indian history from the time of the Aryan invasions to the 
present. He drew upon decades of polemics by non-Brahmans and missionaries, as 
well as the centuries-old bhakti traditions of Maharashtra in formulating his views. 
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Although he did not present a Marxist dialectic of class struggle, there are affi nities. 
He assimilated all the lower castes—including Untouchables—into one large category 
of the oppressed, and insisted that they could only fl ourish if the extended dominance 
of the Brahmans at the top of the socioreligious order was overturned. As a monothe-
ist of sorts, he rejected the traditional notions of karma, avatars, and the four  varna s. 
He believed in the necessary destruction of the old to make way for the new, and in 
this process foreign missionaries and rulers were valuable allies. But he thought that 
the British had been misled by the Brahmans, and had allowed the latter to control the 
new educational order that was coming into being. Therefore he testifi ed before the 
Hunter Commission on Education in 1882, pressing for educational institutions for 
the lower orders without Brahman teachers or Brahman control. His advocacy of more 
attention to primary education is being echoed more than a century later. 

 Although he did not himself convert to Christianity or Buddhism, as some other 
radical reformers did, Phule asserted the right of Pandita Ramabai to convert. He was 
one of her few defenders in Poona society. He was also active in supporting prohibition, 
widow remarriage, and the whole spectrum of reforms for women. He included all 
women, even those in the highest castes, as among the shudras and atishudras of In-
dian society, because of the oppression they had to endure. 

 The Tyranny of a Brahman-Dominated History 
 The selection below contains part of his critique of Indian society, in the preface to his 
book  Slavery , which he dedicated to “the good people of the United States as a token of 
admiration for their sublime disinterested and self-sacrifi cing devotion in the cause of 
eradicating Negro Slavery; and with an earnest desire, that my countrymen may take 
their noble example as their guide in the emancipation of their Sudra brethren from 
the trammels of Brahmin thraldom. ”  

 Recent researches have demonstrated beyond a shadow of doubt that the Brah-
mins were not the aborigines of India. At some remote period of antiquity, prob-
ably more than 3000 years ago, the Aryan progenitors of the present Brahmin 
Race descended upon the plains of Hindoo Koosh, and other adjoining tracts. 
According to Dr. Pritchard, the Ethnologist, they were an off-shoot of the Great 
Indo-European race, from whom the Persians, Medes, and other Iranian na-
tions in Asia and the principal nations in Europe like-wise are descended. The 
affi nity existing between the Zend, the Persian and Sanskrit languages, as also 
between all the European languages, unmistakably points to a common source of 
origin. It appears also more than probable that the original cradle of this race 
being an arid, sandy and mountainous region, and one ill calculated to afford 
them the sustenance which their growing wants required, they branched off into 
colonies, East and West. The extreme fertility of the soil in India, its rich produc-
tions, the proverbial wealth of its people, and the other innumerable gifts which 
this favoured land enjoys, and which have more recently tempted the cupidity 
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of the Western nations, no doubt, attracted the Aryans, who came to India, not 
as simple emigrants with peaceful intentions of colonization, but as conquerors. 
They appear to have been a race imbued with very high notions of self, ex-
tremely cunning, arrogant and bigoted. . . . The aborigines whom the Aryans 
subjugated, or displaced, appear to have been a hardy and brave people from 
the determined front which they offered to these interlopers. .  .  . From many 
customs . . . traditionally handed down to us, as well as from the mythological 
legends contained in the sacred books of the Brahmins, it is evident that there 
had been a hard struggle for ascendancy between the two races. The wars of 
Devas and Daityas, or the Rakshasas, about which so many fi ctions are found 
scattered over the sacred books of the Brahmins, have certainly a reference to 
this primeval struggle. . . . 

 This, in short, is the history of Brahmin domination in India. They origi-
nally settled on the banks of the Ganges whence they gradually spread over the 
whole of India. In order, however, to keep a better hold on the people they devised 
that weird system of mythology, the ordination of caste, and the code of cruel 
and inhuman laws, to which we can fi nd no parallel amongst other nations. They 
founded a system of priestcraft so galling in its tendency and operation, the like 
of which we can hardly fi nd anywhere since the times of the Druids. The insti-
tution of Caste, which has been the main object of their laws, had no existence 
among them originally. That it was an after-creation of their deep cunning is 
evident from their own writings. The highest rights, the highest privileges and 
gifts, and everything that would make the life of a Brahmin easy, smooth going 
and happy—everything that would conserve or fl atter their self-pride,—were 
specially inculcated and enjoined, whereas the Sudras and Atisudras were re-
garded with supreme hatred and contempt, and the commonest rights of hu-
manity were denied them. Their touch, nay, even their shadow, is deemed a 
pollution. They are considered as mere chattels, and their life of no more value 
than that of the meanest reptile . . . Happily for our Sudra brethren of the present 
day our enlightened British Rulers have not recognized these preposterous, in-
human and unjust penal enactments of the Brahmin legislators. They no doubt 
regard them more as ridiculous fooleries than as equitable laws. Indeed, no man 
possessing even a grain of common sense would regard them as otherwise. . . . 

 In the days of rigid Brahmin dominancy, so lately as that of the time of the 
Peshwa, my Sudra brethren had even greater hardships and oppression practised 
upon them than what even the slaves in America had to suffer. To this system of 
selfi sh superstition and bigotry, we are to attribute the stagnation and all the evils 
under which India has been groaning for many centuries past. It will, indeed, 
be diffi cult to name a single advantage which accrued to the aborigines from 
the advent of this intensely selfi sh and tyrannical sect. . . . 

 Under the guise of religion the Brahmin has his fi nger in every thing, big or 
small, which the Sudra undertakes. Go to his house, to his fi eld or to the court 
to which business may invite him, the Brahmin is there under some specious 
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pretext or other, trying to squeeze out of him as much as his cunning and wily 
brain can manage. . . . 

 The Brahmin of the present time fi nds to some extent, like Othello, that his 
occupation is gone. But knowing full well this state of matters, is the Brahmin 
inclined to make atonement for his past selfi shness? Perhaps, it would have been 
useless to repine over what has been suffered and what has passed away, had the 
present state been all that is desirable. We know perfectly well that the Brahmin 
will not descend from his self-raised high pedestal and meet his Coonbee 12  and 
low caste brethren on an equal footing without a struggle. Even the educated 
Brahmin who knows his exact position and how he has come by it, will not 
condescend to acknowledge the errors of his forefathers and willingly forego the 
long cherished false notions of his own superiority. At present, not one has the 
moral courage to do what only duty demands, and as long as this continues, one 
sect distrusting and degrading another sect, the condition of the Sudras will 
remain unaltered, and India never advance in greatness or prosperity. 

 Perhaps a part of the blame in bringing matters to this crisis may be justly laid 
to the credit of the Government. Whatever may have been their motives in pro-
viding ampler funds and greater facilities for higher education and neglecting 
that of the masses, it will be acknowledged by all that in justice to the latter this 
is not as it should be. It is an admitted fact that the greater portion of the reve-
nues of the Indian Empire are derived from the Ryot’s labour—from the sweat of 
his brow. The higher and richer classes contribute little or nothing to the state’s 
exchequer. . . . 

 Perhaps the most glaring tendency of the Government system of high class 
education has been the virtual monopoly of all the higher offi ces under them 
by the Brahmins. If the welfare of the Ryot is at heart, if it is the duty of Govern-
ment to check a host of abuses, it behoves them to narrow this monopoly, day by 
day, so as to allow a sprinkling of the other castes to get into the public service. 
Perhaps some might be inclined to say that it is not feasible in the present state 
of education. Our only reply is that if Government look a little less after higher 
education and more towards the education of the masses, the former being able 
to take care of itself, there would be no diffi culty in training up a body of men 
every way qualifi ed and perhaps far better in morals and manners. 

 My object in writing the present volume is not only to tell my Sudra brethren 
how they have been duped by the Brahmins, but also to open the eyes of Gov-
ernment to that pernicious system of high class education which has hitherto 
been so persistently followed and which statesmen like Sir George Campbell, 
the present Lieutenant Governor of Bengal, with broad and universal sympa-
thies, are fi nding to be highly mischievous and pernicious to the interests of 
Government. I sincerely hope that Government will ere long see the error of 
their ways, trust less to writers or men who look through high class spectacles 
and take the glory into their own hands of emancipating my Sudra brethren 
from the trammels of bondage which the Brahmins have woven round them 
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like the coils of a serpent. It is no less the duty of such of my Sudra brethren as 
have received any education to place before Government the true state of their 
fellowmen and endeavour to the best of their power to emancipate themselves 
from Brahmin thraldom. Let there be schools for the Sudras in every village; 
but away with all Brahmin school-masters! The Sudras are the life and sinews of 
the country, and it is to them alone and not to the Brahmins that the Govern-
ment must ever look to tide them over their diffi culties, fi nancial as well as po-
litical. If the hearts and minds of the Sudras are made happy and contented the 
British Government need have no fear for their loyalty in the future. 

 1st June, 1873 Joteerao Phooley 
 [From Phule,  Selected Writings of Jotirao Phule , ed G. P. Deshpande 

(New Delhi: LeftWord, 2002), 27–28, 29, 31, 32, 33, 34–35.] 

 Letter to Mahadev Govind Ranade 
 On June 11, 1885, Phule wrote the following letter to M. G. Ranade, declining an invi-
tation to a Marathi literary conference. He had little patience with meetings and orga-
nizations dominated by Brahmans, even one to be conducted by the widely respected 
Ranade. 

 Dear Sir, 
 I acknowledge the receipt of your letter regarding the proposed confer-
ence of the [Marathi] authors and I was delighted to receive your request 
that I should participate in the conference. But then esteemed sir, the 
conferences and the books of those who refuse to think of human rights 
generally, who do not concede them to others and going by their behav-
iour are unlikely to concede them in future, cannot make sense to us, they 
cannot concur with what we are trying to say in our books. The reason is 
that their ancestors, with a view to taking revenge on us, included in their 
pseudo-religious texts an account of how they turned us into slaves and 
thus gave our enslavement religious authority. Their dated and decadent 
texts are witness to this phenomenon. These upper-caste authors who are 
forever miles away from reality and who can only make ceremonial and 
meaningless speeches in big meetings can never understand what we 
the shudras and atishudras have to suffer and what calamities we have to 
undergo. All this is not entirely unknown to the high-caste founders of 
various conferences and organizations. They pretend to be modernists as 
long as they are in the service of the British government. The moment they 
retire and claim their pensions, they get into their brahmanical touch-me-
not attire, become caste chauvinists, incorrigible idol worshippers and, 
what is worse, treat the shudras and atishudras as lowly and contemptible. 
If they happen to be in their touch-me-not ritual dress they would not 
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even touch paper notes as if that were a blasphemy! How can these Arya 
brahmans improve the lot of this unfortunate land? Be that as it may. We 
shudras do not any longer wish to trust these people and their specious 
and dishonest stories, for they cheat us and eat off our labour. In a word, 
we shudras have nothing to gain by mixing with such people. We must 
ourselves think about our situation and how we should relate to these up-
per-caste people. If these leaders of men are genuinely interested in unify-
ing all people they must address themselves to the discovery of the root of 
eternal love of all human beings. Let them discover it and may be formu-
late and publish it as a text. Otherwise to turn a blind eye to the divisions 
among the human beings at this hour is simply futile. Of course, they are 
free to do what they like. I would nevertheless be thankful if my short let-
ter is placed before your Conference for consideration. In any case accept 
the salute of this old man. 

 Your friend, 
 Jotirao G. Phule 

 [Letter to the Conference of Marathi Authors, trans. G. P. Deshpande, 
from  Selected Writings of Jotirao Phule , 200–201.] 

 PANDITA RAMABAI SARASVATI: 
PIONEERING FEMINIST AND REFORMER 

 Pandita Ramabai (1858–1922) was a remarkable Maharashtrian woman whose father, a 
Chitpavan Brahman, against the strictures of contemporary pandits, trained his sec-
ond wife, and then an older daughter and son, in Sanskrit. After her parents and sister 
died in 1874, Ramabai and her brother made their way to Calcutta, where she began 
to display and use her learning. Her brother died in 1880; then her husband, a Bengali 
Shudra who was also a Christian, died in 1882. She went back to Maharashtra, and 
founded the Arya Mahila Samaj. In 1883 she traveled to Great Britain to seek aid for 
her work in helping destitute women, to learn English, and to become a doctor (she 
later changed her fi eld to education). Given a home by the Wantage Sisters, she con-
verted to Christianity. But feeling too constricted by them and the Church of Eng-
land, she voyaged to the United States in 1886, where she met friendly women in Phila-
delphia who encouraged her to complete her powerful, polemical, and very successful 
book,  The High Caste Hindu Woman . Touring the United States (1886–1888), she 
found women actively working in voluntary associations and committed to a variety of 
reforms. She also admired the industriousness of Americans, and their separation of 
church and state. All this inspired her to return to India to work energetically for the 
reform of her own society. 

 In India she was primarily concerned with the fate of degraded and abandoned 
women, who were also aided by Hindu reformers, including Ranade, but in addition 
she worked in famine relief and for temperance and against smoking. The Ramabai 
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Association in the United States provided her with some of the funds she needed for 
her work. American money was indispensible to the success of her work, although 
there was also occasional friction between Ramabai and her donors. 

 The Plight of Indian Women 
 This fi rst selection is a powerful letter written from London on June 11, 1883, to British 
offi cial and former Bombay governor Sir Bartle Frere, describing the plight of women 
and asking for aid in her work. 

 To the Hon’ble Sir Bartle Frere Saheb Bahadoor 

 Honoured Sir, 
 While I was in India, I have at various times heard of your renown. 

The Indian people would never be able to obliterate from their minds the 
various good deeds done by you while Governor of the Bombay Presi-
dency. I, as an Indian female, am so greatly obliged to you for the acts of 
kindness done to my country. 

 I cannot say how much I feel delighted at your kindly granting me an in-
terview today, even though you had an urgent appointment elsewhere. . . .  

 It was only today that I heard from yourself that you were in India for 
fi fty years. Is not that dear country of my birth, where you passed half your 
life, and its people entitled to your friendship? . . . And for this reason only 
I made myself bold to write this letter. And if in doing it I have been mis-
taken, you will kindly pardon me. 

 It is rather ridiculous for a person like myself to give information about 
Indian matters to you who have lived in India for so many years, and who 
are older than myself and possess superior knowledge. Yet the object of 
this letter is not to inform you but to present you the picture of the female 
community of India, as to their condition, which I beg leave to mention 
briefl y. 

 The females in India consider it to be a result of sin to be born a female; 
and I myself endorse this view, because I think that the condition of women 
in India is not better than that of animals in hell. By this I don’t mean to 
say that all women in India are miserable. Though there are many women 
in India that are happy, yet considering the entire female population of 
India, the happy ones are very few. I will try to give you an idea of the life 
of a Hindoo woman. 

 To commence with, the Indian people seem to think that no one ought 
to have a female child born to him. The supposed reason is that there is 
no use of a female in this life. Though this belief is not universal, yet it is 
general. If a female child happens to be born to anyone, there is a feeling 



The Later Nineteenth Century       167

of sadness. And it is sometimes observed that the parents of female chil-
dren treat them badly. The reason for it is not that they are wanting in pa-
rental affection, but that they follow the general tide of opinion. As the girls 
grow older, their fathers feel them to be more burdensome. There is a say-
ing that “it is more diffi cult to rear up a girl than to keep an elephant.” . . .  

 The Indian people do not take the same amount of care for the educa-
tion of their girls as they do of their boys. Because it is not only considered 
to be of no use to give education to girls, but it is the general belief that 
girls rather spoil by education. . . .  

 And thus it is that people rid themselves of their daughters by marrying 
them [off] at an early age, following the general practice. When a girl has 
attained the age of ten or eleven, she has to live with her husband’s family. 
For the time they live with their parents they pass a tolerably happy life. 
But when these girls are married there is a life of misery in store for them 
in the future. Those that lead happy lives after marriage are very rare, and 
are considered to be very fortunate. Young children not even able to speak 
well, are snatched away from the lap of their mothers and thrown into the 
crush of worldly life. . . .  

 There are very few mothers-in-law that treat their sons’ wives as their 
own daughters. In India a mother-in-law and daughter-in-law hold the 
same relation towards each other, as there is between a cat and a rat. 
There is no hope for a girl to receive education when she has gone to 
her husband’s house. A girl, when she has gone to her husband’s house, 
unlearns all she might have learnt while with her father. There is no oc-
casion offered to girls to receive their education, for while young their 
lives are spent in [enduring] the cruelty of their mothers-in-law and 
sisters-in-law. . . .  

 The state of the wives of such men is greatly deplorable. These men 
treat their wives in the same way as from history we know the Spaniards 
treated the Indians in America. In India when women are married, their 
husbands stand to them in the place of their parents, sovereign, and 
owner. If they treat them badly there is no one in the world to protect 
them. . . . There is not a single day that passes, without recording that their 
husbands beat them like animals and call them names. Some wives, when 
they feel the treatment [to be] unbearable, live apart from their husbands, 
or die a suicidal death; and in their great distress they do not fi nd suicide 
a diffi cult deed. And there are some ignorant women, who not knowing 
the boon of this human existence, cling to an immoral life. They do not, 
by any means, like that greatly sinful life, but in their deplorable state, no 
other remedy suggests itself to them. 

 During the lives of their husbands the wives bear all the pain that is 
infl icted on them. And if through misfortune their husbands die in their 
lifetime, there is no end to their misery. On [the] one hand the sorrow of 
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the death of their husbands is unbearable, and on the other the ill-treat-
ment they receive at the hands of all is really great. The indignities to 
which widows are subjected in India is [ sic ] indescribable. All people look 
on them with disgust. [People] seem to think that it is a fault of theirs 
because [of which] their husbands have died (as if they themselves had 
killed their husbands). . . . Widows are allowed but one meal a day. It is 
considered sinful for a widow to eat oftener than once in a day. If there be 
a widow in a household there is considered to be no need for a servant-girl 
in it. It is considered to be a widow’s duty to be working all day and night 
like a female slave. A woman if she happens to be a widow in her youth is 
not allowed to marry again. She is shut up day and night in a dark house. 
These demons in the shape of human beings don’t content themselves 
with this treatment, but deprive the poor helpless widows of their natural 
ornament, the hair on their heads. . . . After doing this cruel act, and feed-
ing them only once a day, those people shut them up in the house, thus 
trying to enclose every chance of their satisfying their carnal desires. . . .  

 Some kind-hearted people have set the practice of re-marrying wid-
ows, but owing to the sternness of our caste, their attempts have been ren-
dered futile. In former days there was the practice of Suttee (burning 
widows), but Government having put a stop to it, has left us in a worsen-
ing state of existence. It would have been far better to be burnt once [and] 
for all, than being scorched gradually in the fi re of misery for the whole of 
our lives; such exclamations of sorrow are frequently heard coming from 
the mouths of millions of women. Oh you English brethren of ours, 
since you have saved us from immediate death by the prevention of Sut-
tee (widow-burning), you can as well now render the rest of our existence 
happy by some means! Is it proper that one of our sex, the great Queen 
Victoria, should be the Sovereign of England and Hindoostan, and that 
we, women, should be subjected to this unbearable torture? . . .  

 Last year I was at Poona and have established there a female association 
called Arya Mahila Samaj. This Association is working now even and has 
its branches at Bombay, Ahmedabad and Viramagaum[?]; and it is hoped 
that in a few years to come branches of this Association will be spread 
throughout India. The objects of that Association are three—1st, to put a 
stop to the marriage of children; 2nd, to prevent a man re-marrying while 
the fi rst wife is living; 3rd, to give help to destitute women; and to encour-
age female education. 

 The accomplishment of the fi rst two objects requires the countenance 
of the Government and the consent of the entire community; and so just 
now we do not make ourselves anxious about them. The third object is 
feasible just now, and we try our best to accomplish it as much as possible, 
and direct our energies to its achievement. . . .  

 Honoured Sir, I am a poor, helpless, ignorant and weak being. I by my 
own self would not be able to do much good to my sisters in India. But I 
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feel thankful to Almighty God for having offered me the opportunity of 
enabling the cry of distress of the female sex of India to reach your ears. I 
have not the power of relieving the poor helpless females of my country 
from their misery with money, but am prepared to give my powers and 
life for the object. Is it possible that yourself and fellow-countrymen of 
yours would not redress the grievances of your Indian sisters? I hope and 
feel that this adventurous mission of mine of bringing to you this cry of 
my Indian sisters would not prove useless, having left my own dear coun-
try and come to your land after travelling over six-and-a-quarter thousand 
miles. . . .  

 In conclusion I beg to take leave of you by wishing you every blessing 
from God, and that the Almighty may give you the power and will to give 
us your aid. 

 Your most obedient servant 
 Ramabai 

 Member of the Committee of the Arya Mahila Association 
 [From Pandita Ramabai Sarasvati,  The Cry of Indian Women  (1883), 

reproduced in  Pandita Ramabai Through Her Own Words: 
Selected Works , ed. and trans. M. Kosambi (New Delhi: 

Oxford University Press, 2000), 105, 106, 107–108, 108–109, 110, 111, 112, 113.] 

 An Autobiographical Account 
 Ramabai composed this brief autobiographical sketch just before she sailed to Amer-
ica in 1886. 

 I was born in Mangalore District, in a forest named Gangamul, on the Western 
Ghats in April 1858. My father’s name was Anant Shastri Dongre. He belonged 
to the caste of the Chitpavana Brahmins, and was a good scholar in the Sanskrit 
Shastras. . . . From the time of their marriage, my father began to educate my 
mother. At that time, that is to say fi fty years ago, in the Mangalore District, 
there had been nothing done by the English Government for the improvement 
of the people. All classes were against female education, and the prejudice 
clings to them still (e.g. I have received a letter last month from my half-brother, 
disapproving of my coming to England to learn English, etc). When my father 
began to teach my mother Sanskrit and Dharma Shastras, the people in the 
neighbourhood disapproved of it, and threatened to put him out of [their] caste 
but he would not heed them and as he was in no way beholden to them, he pur-
sued his own ways. . . . 

 In 1874, I lost both my parents within two months of each other. We were 
living then in the Madras Presidency. After their death, because of the persecu-
tion which was carried on against us on account of my not being married and 
because he advocated female education, we were obliged to leave our country 
[region]. After a few months my sister died of cholera, and my brother and I 
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travelled for six years in various parts of India. In our travels we were obliged to 
go on foot, not having the means to afford ourselves conveyance. In this way we 
went a distance of 2,000 miles, and thus we had a good opportunity of seeing 
the sufferings of Hindu women and were much touched by their sorrows. We 
saw it not only in one part of India, but it was the same in the Madras Presi-
dency, Bombay Presidency, Punjab, the North-West Province, Bengal, Assam, 
etc. This made us think much of how it was possible to improve the condition 
of women and raise them out of their degradation. We were able to do nothing 
directly to help them but in the towns and villages we often addressed large audi-
ences of people and urged upon them the education of the women and children. 
In order to be able to converse with the different races we were obliged to learn 
Hindi (as it is a general language in India) and Bengalee. In the year 1880, when 
we were in Dacca, my brother died, and then I was alone in the world. Six months 
after, I married a Bengalee gentleman, Bipin Behari Das [Medhavi]. He was a 
great friend of my brother, and I knew him two years before I married. He was 
born in the Sylhet District in Assam, and belonged to the caste of Shudras (the 
fourth of the Hindu castes). . . . It was against the Hindu religion for me, being a 
Brahmin, to marry a Shudra, but neither my husband nor I believed in the 
Hindu religion, so we were married under the Civil Marriage Act. 13  After our 
marriage, we lived together in Cachar (Silchar) in Assam, for 16 months. In 1882, 
my husband died of cholera, leaving me with one little daughter. After his death, 
I had to pay off his debts; then I went to the Bombay Presidency and lived there 
for a year. During that time my countrymen helped me and they were willing to 
maintain me in independence, but my wish was to come to England and thus fi t 
myself for a life of usefulness, in order to benefi t my countrywomen. I had not 
money to pay my passage, so I wrote a book [ Stri Dharma Niti ] and published it. 
The Government kindly bought 600 copies of it (which was a great help to me) 
and other copies were sold by booksellers. In this way I received suffi cient money 
for my passage, but how to support myself and [my] child in England I knew not. 
It was my good fortune to become acquainted with the Wantage Sisters working 
in Poona; so I asked them if they would help me, and they promised to do so. 
Now I am staying in Wantage with them, and they are kindly supporting and 
teaching me. I am very grateful for their kindness. If my health allows me to 
carry out my plans, and it is God’s will that I should do so, it is my intention to 
study medicine in England in order to benefi t my countrywomen and with the 
hope of inducing some of them to follow my example. As I was by birth a Brah-
min, my religion was at fi rst Hinduism. Then for a time, I was a Theist, believing 
that Theism was taught in [the] Vedas. In the last two months, however, I have 
accepted Christianity and hope shortly to receive Holy Baptism. 

 [ “ An Autobiographical Account, ”  in  Pandita Ramabai Through 
Her Own Words , 115–116, 117, 118.] 
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 TARABAI SHINDE AND A FEMINIST 
DEFENSE OF WOMEN 

 Tarabai Shinde (ca. 1850–1910) was a well-educated, high-caste, wealthy Maratha 
woman who used her acerbic wit and keen powers of observation to pillory conser-
vative Hindu opinions of women, defend a female victim of patriarchal oppression, 
and provide an outlet for her own disappointing experiences as a woman in society. 
Shinde was a friend of Jotirao and Savitribai Phule, whose school for Untouchable 
girls and shelter for upper-caste widows (who were forbidden from remarrying) she 
supported. In turn, Jotirao Phule defended Shinde when her Marathi book,  Stri 
Purush Tulana  ( A Comparison Between Men and Women ), caused a storm of outrage. 
 Stri Purush Tulana , a booklet of about forty pages, was written in response to a vitriolic 
editorial that appeared in an antireformist weekly, the  Pune Vaibhav . Commenting on 
the general moral turpitude of women, as evidenced in the killing of her illegitimate 
son by a woman named Vijayalakshmi, the editorial accused women of inherent vices 
and weaknesses; Shinde challenged this conclusion, blaming men not only for exhibit-
ing worse behavior but also for being the cause of desperate women’s moral lapses. 

 The Treachery of Men 
 In the excerpts to follow, one gets a feel for Shinde’s intelligent style of argumentation, 
her daring in focusing an attack on the Hindu scriptures as contributing to misogynist 
attitudes, and her own sadness at having been married as a child to a man whom she 
never loved. The text, though published in 1882, was virtually unknown until it was 
rediscovered and republished in 1975. 

 Let me ask you something, Gods! You are supposed to be omnipotent and freely 
accessible to all. You are said to be completely impartial. What does that mean? 
That you have never been known to be partial. But wasn’t it you who created both 
men and women? Then why did you grant happiness only to men and brand 
women with nothing but agony? Your will was done! But the poor women have 
had to suffer for it down the ages. 

 One comes across several charges against women both in the written literature 
and in everyday discourse. But do men not suffer from the same fl aws that women 
are supposed to have? Do men not cheat as women do? Theft, incest, murder, 
robbery, deception, fraud, swindling of government funds, taking bribes, chang-
ing truth to falsehood and falsehood to truth—do men not do any of these? . . . 

 If, as you claim, a woman has more power than a device for witchcraft or 
black magic, let me ask you, you who are endowed with an intellect far more 
powerful than hers, what have you not achieved with your intellect? You who 
have made possible what was believed to be impossible, of what worth can a 
woman’s power be before your valiant deeds? Of none. 
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 Second, it may be true that women are a whirlpool of suspicion. But that is 
because they are uneducated and all kinds of doubts inhabit their minds. But 
even then, it must be borne in mind that their suspicions are usually and neces-
sarily about their own relationships. But if one casts just a fl eeting glance at the 
webs of doubt in your minds, one’s eyes will surely be dazed. Your minds are 
full of all kinds of treacherous plans. “Let’s bluff this moneylender and pocket a 
thousand rupees from him.” Or, “Let’s tell that  jagirdar  such and such a thing 
and swindle him out of some fi ve hundred rupees.” Or, “Let’s lie to that offi cer 
about that particular case and change his judgment to X’s favor.” Or, “Let’s 
register those false documents instead of the true ones.” Or, “That woman Y, 
what a coquette she really is! What airs she gives herself! Must corner her one of 
these days, and see whether some affair with her can be managed. My current 
affair has begun to bore me. This is the chance to end it once and for all and 
begin a new one.” Such disgusting thoughts never enter a woman’s mind. . . . 

 Third, women are called the acme of impudence. But does your own species 
lack this quality in any measure? A judicious comparison would reveal the bal-
ance weighted far heavier on your side in this respect. Fourth, women are con-
sidered a megapolis of inadvertent acts. But what about you, the dastardly, per-
fi dious, treacherous people that you are? You, who would not hesitate even for a 
moment in cutting somebody’s throat immediately after winning his confi dence. 
Do you never commit such insidious acts? You speak as if you are Holy Temples 
of Reason! Bravo! Yet can you fi nd a match, anywhere, at any time, for the per-
fi dious acts that you commit every day? On top of all this, you have the audacity 
to call yourselves judicious! What can anyone say? . . . 

 Furthermore, we need to ask, what is the greatest crime that women com-
mit? Adultery. That is the highest peak of their criminal ventures. They behave 
recklessly only because of such inclinations. But then, who takes the fi rst step of 
sowing the seeds of such designs in their minds? Who else but you? However 
shameless a woman may be, she will never throw herself into the arms of a 
strange man. That is an eternal truth. Do you know what a woman’s idea of hap-
piness is? First, the husband of her choice. One whom she can love. Once their 
hearts are united, she will not worry about poverty. She will endure any calamity 
for him. . . . But . . . can adultery really be considered an act of the most heinous 
nature? Our shastras certainly do not seem to think so! There is no need to think 
that such things did not happen in the past. In fact, those very shastras that you so 
very glibly quote are full of the most supreme confusion regarding this problem. 
For example, the shastras most freely sanctioned such practices in several circum-
stances. Suppose a king died, leaving behind him a queen who did not have a 
son, she could select any  rishi  of her choice and beget sons from him to order to 
augment the family. And she could keep him till she had as many children as she 
wanted. What was this if not adultery? But wasn’t it sanctioned by the shastras? . . . 

 The fi fth charge against women is that they are the treasure houses of trans-
gressions. But in fact, it is you who fi t that description best. It is you who cause 
women to transgress. Let me substantiate this. Many fathers give away their 
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beautiful and very young daughters, who are hardly ten or eleven years old, to 
men who are eighty or ninety in exchange for a purse of gold. They do it with an 
eye only on his wealth. . . . In this world, who is there who would love a woman 
as much as the husband does, apart from her mother, of course? That is a fact. 
But what about her who loses both? Who can she depend on when the red-hot 
fi re of youth is burning in the pallav of her sari? This, then, is the fate of the 
women who are married off to old husbands. . . . 

 I have one suggestion to offer in this regard. The government should brand 
the stupid prattling mouths of these men with red-hot irons. This will strike ter-
ror in their hearts and such crimes will never be committed! Think of that miser-
able woman who later on spends her life in some godforsaken corner, or in the 
jail, mourning her fate, weeping her heart out, trying to wash the stains off her 
character. All her honor is torn to rags by such public disgrace. Many commit 
suicide, many abandon their relatives, give up their wealth, and go into exile. 
Even a cobra is preferable to you. At least it kills immediately. But the poison that 
you inject into her affl icts her with intolerable agony and causes her to die a slow, 
slow death. Thus you are more treacherous than even a poisonous snake. . . . 

 I’m sure that there are very few men who are ruined by women. But it would 
be diffi cult even to guess at the number of women ruined by men. . . . You are 
nothing but learned asses! Yes, that is what you are really. It is said that it’s always 
dark just under a lamp. You are no exception to that rule! If only you realized 
how much evil you contain, it would break your heart! . . . 

 [From  Women Writing in India, 600    b.c   . to the Present , 
vol. 1:  600    b.c   . to the Early Twentieth Century , ed. Susie Tharu and K. Lalita 
(Delhi: Oxford University Press, 1993), 1:223–224, 225–226, 227–228, 234–235. 

Trans. M. Pandit.] 

 D. K. KARVE AND ANANDIBAI KARVE: 
LIVING WITH WIDOW REMARRIAGE 

 As we have seen in chapter 2, the Widow Remarriage Bill had passed in 1856, largely 
through the efforts of Ishvarchandra Vidyasagar. And various reformers like Pandita 
Ramabai and Tarabai Shinde used their position in society to tend to the needs of, or 
argue for the rights of, widows. In the following selections, however, one gets a glimpse 
of what it was like in the late nineteenth century to marry a widow, or to be remarried 
as a widow. The experiences of D. K. Karve and Anandibai Karve demonstrate the 
degree to which a legislated right takes decades, even a century or more, to be real-
ized and accepted as common practice. 

 Dhondo Keshav (D.  K.) Karve (1858–1962) hailed from a Chitpavan Brahman 
community that did not sanction widow remarriage. A prominent social reformer who 
had already broken with his community in believing intellectually in widow remar-
riage, Karve lived up to his principles: after the death of his fi rst wife in 1891, he chose 
to marry a twenty-three-year-old widow, Anandibai (1865–1950), the sister of one of his 
best friends. Thereafter he devoted himself to improving the lives of widows, with 



174       The Later Nineteenth Century

special attention to educational opportunities. In 1894 he established the “Widow Re-
marriage Association,” to aid widows who wished to remarry; in 1896 the Hindu Wid-
ows’ Home, for the education of those who could not or did not wish to remarry; and in 
1916 the Indian Women’s University. Anandibai and her husband had three sons, the 
daughter of one of whom was the celebrated anthropologist Irawati Karve (1905–1970). 

 Marrying a Widow: Memoirs 
 D. K. Karve’s autobiography,  Atmavritta  (My Life Story), was fi rst published in Marathi 
in 1915, with a second edition in 1928 and a third in 1958. Anandibai’s  Mazhe Purana  
(My Story) was edited from reminiscences by her youngest daughter-in-law, and fi rst 
published in Marathi in 1944. Two passages by D. K. Karve, and one by Anandibai 
Karve, are translated below. 

 Whenever I thought of marrying again, the prospect of marrying a girl who was 
young enough to be my daughter frightened me. There was no possibility of marry-
ing anyone older, because no girl remained unmarried beyond the age of twelve or 
thirteen in those days. Naturally the question of marrying a widow came to my 
mind. 14  I had thought about this matter even when I was a boy. Widow remar-
riage was quite unknown among the higher castes although one or two such mar-
riages had taken place. I was only eleven years old when the fi rst such marriage 
was celebrated in Bombay in 1869. We in Murud were especially interested be-
cause the bride belonged to our village. This event produced a great commotion 
in Maharashtra. In 1871, a public discussion among learned Brahmans was held 
in Poona to determine whether the marriage of widows had the sanction of the 
ancient Hindu lawbooks. The verdict was six to four against the marriage of wid-
ows, and the religious elder gave his fi nal decision in accordance with that. . . . 

 A different kind of incident, which I remember very well, took place in 
Murud about the same time when I appeared for the public service examina-
tion. An orthodox priest who lived not far from our house had a daughter whose 
husband had abandoned her. She was living in her father’s house, wearing the 
red  kunku  mark on her forehead, 15  when somehow she fell victim to some un-
scrupulous man. She continued to live with the family until her condition 
could no longer be concealed but had to leave the house after that. The father 
was threatened with excommunication by the village council for having har-
boured a sinner and had to pay a heavy penalty. Some years later I met the 
woman in a place of pilgrimage in southern Maharasthra which incurably sick 
people, women in diffi culties, and lunatics often seek out. The poor creature saw 
me while she was going round and round the temple counting her rounds on 
the beads of a rosary and turned her face away. The episode left an indelible 
impression on my mind. 

 Joshi and I often discussed the question of the marriage of widows; both of 
us were sympathetic about the subject. As long as my wife was living, the matter 
was only of academic interest. But after the death of my wife I thought deeply 
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about the problem and came to the conclusion that if I were to marry again, it 
would be to a widow. 

 Now after I had been in Poona for some time, not only friends but my brother 
and mother also began to press me to give my consent to a second marriage. In 
those days marrying a widow meant being cut off from society, especially in the 
case of persons who had relatives living in the rural areas, which were very or-
thodox. My fi rst task was, therefore, to persuade my brother and mother. They 
were very good-natured and had a high regard for me. No doubt my marrying a 
widow would cause them great humiliation and they had to prepare themselves to 
face it. I also told them that if they did not give me their consent, I would prefer 
to remain a widower throughout my life. They were thus in a dilemma. They 
realized how strong my convictions were, but they also knew what they would 
have to endure in our village. Finally, however, they gave me permission to do 
what I thought right, provided however that I did not involve them in any way. 

 The next question was perhaps more diffi cult in the society in which I was 
living, namely, to fi nd a suitable bride. Some friends had actually suggested 
some suitable widows as possibilities, but I was hesitant and could not make up 
my mind. The question was solved in an unexpected manner. My friend Joshi 
had a younger sister named Godu, who had been widowed at the age of eight. 
She had lived in the family of her late husband until she was about twenty-
three, when Joshi brought her to Bombay intending to educate her. She lived in 
our joint family for a few months before she was admitted to the famous Pandita 
Ramabai’s school as its fi rst widow student. When the school later moved from 
Bombay to Poona, Godubai went with it. Her head had been shaved according 
to the prevalent custom, and as her parents were orthodox in their views, the 
idea of marrying her never entered my mind. 

 About this time Joshi’s father was in Poona on a short visit and came to see 
me. To my surprise he asked me directly why I had not married again. When I 
told him of my intention of marrying a widow if at all, he remained silent for a 
few minutes and then replied that, in that case, I did not have to go far to seek a 
suitable bride. I replied that I understood what he had in mind but asked whether 
he was serious. When he answered in the affi rmative, I requested him to see his 
daughter to ask whether she was agreeable to the proposal. 

 Although the elder Mr. Joshi was an orthodox Brahman in his day-to-day 
behavior, he was in essence a liberal-minded person who attached great impor-
tance to sentiment and purity of thought. One could really describe him as hav-
ing very broad human sympathies. He went to Godubai’s school and reported 
to me that she was willing to marry me. I also learned that the head of the school 
had persuaded her not to submit to the barber and she had let her hair grow. She 
was thus ready to marry me as soon as convenient. Her father could not, of 
course, associate himself openly with the marriage and went away to his village. 

 My friends were ready to help in all the arrangements. It was the fi rst marriage 
of a widow to be celebrated in Poona, and they wanted to make it an important 
event. The question of a house in which to celebrate the wedding would normally 
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have been diffi cult but a householder whose widowed daughter had herself 
been married in Bombay some years back came forward and offered his house. 
We even secured the services of a very learned priest with advanced views in 
this matter, although a couple of my friends were prepared to recite the sacred 
verses and perform the religious ceremonies if it became necessary. 

 My second marriage was celebrated on March 11, 1893. It caused a great 
commotion all over Maharashtra. 

 [From D. D. Karve, ed. and trans,  The New Brahmans: 
Five Maharashtrian Families  (Berkeley: 

University of California Press, 1963), 39–42.] 

 According to my usual practice of spending at least some part of the annual 
summer vacation at my native village, I decided to go there with my wife. I had 
resolved to submit to whatever treatment the people there would give me. With-
out letting anyone know our exact programme, we suddenly arrived there one 
evening and occupied a room on the outside of our house but attached to it. 
The news spread among the Brahman population of the tiny village like wild-
fi re. Everybody began to discuss what steps should be taken against me, and a 
meeting of the Brahman caste-council was called the next day, to which every 
adult Brahman in the village was invited by means of criers. . . . [T]he meeting 
passed the following resolutions: 

  1. No person should sit on the same carpet with me. 
  2. No one should attend a meeting where I was present. 
  3. My brother should be excommunicated if I entered his compound again. 

 It was understood that nobody would touch either my wife or me or take 
food with us. . . . During our short stay, I could not even speak with my mother 
or my sister. There was no lack of voluntary detectives who kept a watch in order 
to fi nd out if any food was passed to us from the house. 

 [From Karve,  The New Brahmans,  46–47.] 

 [Anandibai Karve writes] Once Father came to Poona to pay me a visit in the Sha-
rada Sadan and stayed with Mr. Karve, whom he knew through Mr. Karve’s friend-
ship with Narharpant, my eldest brother. Mr. Karve was a professor in the Fergus-
son College now. Father asked Mr. Karve whether he was considering marrying 
again, and Mr. Karve replied that if he married at all, he wanted to marry a widow. 

 Next day Father came to see me. He spoke to me about marriage and per-
suaded me that this was the best course. With some hesitation I gave my consent. 

  . . . In a few days Mr. Karve came to see me in the Sharada Sadan and made 
me an offer of marriage, explaining at the same time that he was a poor man 
and that we would have to face persecution from society. I accepted his offer, 
and he went away to his village to get his mother and elder brother to consent to 
this step. . . . 
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 Pandita Ramabai was not very pleased about my plan to remarry. She 
thought Mr. Karve’s small stature a sign of bad health and also drew my atten-
tion to the fact, which of course I knew already, that he had a twelve-year-old 
son. But when she saw that I had made up my mind, she persuaded Mr. Karve 
to assign a life policy worth Rs. 3,000 to me and had the document drawn up. 

 Even now, I am surprised at the progressive nature of my father. No ordinary 
Brahman father in those days would ever have thought of even tolerating the 
marriage of his widowed daughter, let alone persuading her to follow that course. 
Even in our house, where everybody feared the pollution of the shadow of the 
Untouchable Mahar, my father used to allow them to come up to our porch and 
often gave them buttermilk. In the fi rst few years of my widowhood, he allowed 
me to make all the preparations for the worship of the house gods. He used to 
say, “The God who allowed you to become a widow must allow you to do all 
this.” Altogether, he was exceptionally reformist and liberal for his times. 

 My marriage was celebrated with orthodox rites by a learned priest on March 
11, 1893. That was also the anniversary of the Sharada Sadan, which had been 
started on that day four years back; and Pandita Ramabai held a big reception 
there, which all the students attended. My name was changed to Anandibai. . . . 

 After I began my married life, I went once or twice to the Sharada Sadan as 
a young bride would go to her parents’ house. But very soon the institution gave 
up its secular policy and became openly a Christian missionary institution. 
Most Hindus removed their wards from it and it moved to a place about twenty 
miles from Poona. Once or twice Ramabai tried indirectly to get us converted, 
but when she found that we had no inclination for it, she gave up her attempts. 

 [From Karve,  The New Brahmans,  70–72.] 

 ASHRAF ALI THANAWI: INSTRUCTING 
THE RESPECTABLE MUSLIM WOMAN 

 Ashraf Ali Thanawi (1864–1943) was a leader of the Deobandi reform movement that 
gathered momentum in North India in the late 1800s. Leaders of this movement be-
lieved that Muslims had lost their way, and sought to reeducate them through reach-
ing out to religious leaders, preaching and teaching, public debate, and pamphlets and 
books. Ashraf Ali Thanawi’s most famous work,  Bihishti Zevar  ( Heavenly Jewelry , ca. 
1900), sought to provide a basic education for a respectable Muslim woman. It rapidly 
became a classic gift for North Indian (Sunni) brides, and has been often reprinted and 
reedited; despite being much criticized, it remains widely available today. 

 The Evils of Going Out 
 The  Bihishti Zevar  sought to empower women through their own moral agency: they 
were to choose to submit to God and to accept the social restrictions that He had or-
dained. Thanawi invited women to become literate, and even to attain learning equal to 
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that of men; he also imparted what he considered to be appropriate instruction in Islam. 
Like many Hindu reformers of the period, he also urged the inculcation of a self-
conscious respectability, shorn of the extravagance of competitive display and fl irtation. 

 On Women Gathering for Celebrations 

 The women of a family gather for many celebrations, including those described above 
as well as many others. All described here are illegitimate . . . 

 Celebrations aside, whenever women have a whim, they just think, “I have 
not seen so and so for ages!” Someone gets sick, and off they go to see her. They 
may hear of some occasion of celebration, and off they go to offer congratula-
tions. Some women are so free that they set out at night without even summon-
ing a palanquin! Worse yet, as soon as night falls, they think of travel! To go out 
on a moonlit night is even more shameless. The point is that it is wrong for 
women to leave their homes and go about here and there. 

 At most, it is permissible for them to visit their parents or other close relatives, 
and then only once or twice a year. Beyond that, to go out imprudently, as is the 
custom, is simply illegitimate, whether it is to the home of relatives or someone 
else and whether the occasion be a wedding or a condolence, visiting the sick, 
offering congratulations, or joining the wedding procession from the bride-
groom’s house. It is not proper to go out for a wedding at all, even if it is at the 
home of close relatives. A husband who gives permission is guilty, and so is the 
wife. It is lamentable that in all Hindustan this rule is nowhere acted upon, and 
the custom is not even considered improper. Indeed, it is regarded as legitimate, 
although it is the source of so many sins. Now that you know the practice to be 
wrong, you must wholly repent. This is the injunction of the  shari�at   . Here fol-
lows a list of the evils of going out. 

 When the news spreads among the kinfolk that such and such a ceremony is 
set in such and such a house, every wife starts thinking about a costly new outfi t. 
Sometimes she asks for money from her husband; sometimes she just summons 
a cloth merchant on her own and shops on credit or takes a loan with interest. 
She refuses to accept her husband’s objections if he says he does not have the 
means. The outfi t is obviously made just for showing off. In the  hadis  it is written 
that a person who dresses to show off will be dressed on the Day of Judgment in 
garments of ignominy. Thus a woman commits one sin. 

 To spend money with this motive of showing off is to waste it. The evil of 
such waste has already been discussed in the section above. This is a second sin. 

 To make demands on a husband beyond his means, without necessity, is to 
cause him vexation. This is a third sin. 

 To summon the cloth seller and to converse unnecessarily with a strange man to 
whom you expose half your arm, decorated with bangles and henna, as you han-
dle the cloth—all this is to violate a proper sense of modesty. This is a fourth sin. 
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 To take a loan on interest is to pay interest. This is a fi fth sin. 
 To make inappropriate demands on a husband may lead his good resolve 

astray. He may be tempted to deprive someone else of rights or to take a bribe so 
that he can fulfi ll demands that cannot be met by legitimate means. This sin 
takes place because of the wife. To be the cause of this is the sixth sin. 

 Often, a woman purchases gold and silver edging or fi llets of brocade for her 
outfi ts. Out of ignorance or carelessness, she may pay interest on the purchase, 
because she does not understand the complexity of buying silver and gold and 
things made out of them. . . . This is the seventh sin. 

 Women do not regard an outfi t made for one wedding as adequate for an-
other wedding. A woman needs a new outfi t for each occasion, for fear that the 
other women may taunt her for having only one outfi t and arriving in the same 
dress. Thus all the sins are repeated again. To keep on committing a sin is a sin. 
This is the eighth sin. So much for preparing the clothes. 

 Now, thoughts turn to jewelry. If a woman has none, she wheedles a loan of 
someone else’s jewelry and displays it as her own. This is a form of lying and de-
ception. The noble  hadis  says that those who falsely display something as their 
own are like a person who wears two garments, one of lies and one of deceit. 
From head to foot, that person is wrapped in lies. This is the ninth sin. 

 The jewelry may jingle so much that everyone’s eyes are riveted on it as the 
wearer enters. The noble  hadis  forbids jingling jewelry, because Satan is present 
in every sound. This is the tenth sin. 

 Now comes the matter of conveyance. Either the woman orders her servant 
to fetch a palanquin, or a palanquin is sent from the house where the gathering 
is to be held. Then the lady suddenly thinks of bathing. There is some delay in 
preparing water and  khali  [a cake of mustard seed oil for washing hair]. Then 
there is further delay in “forming the resolve” to bathe. In all this delay, she fails 
to say her prayers. No matter! Or she disrupts something else important. No 
problem! In fact, such disruption occurs daily upon the occasion of the bath of 
these grand ladies [ bhalamanus ]. If the prayer is missed or read at a disapproved 
time, that is the eleventh sin. 

 The bearers of the palanquin, the  kahar , are summoning the lady at the door, 
and from within the woman is shouting curses in return. To dismiss someone or 
to curse them without cause is tyranny and sin. This is the twelfth sin. 

 Now, with great diffi culty, and muttering, “God, God,” the lady is ready. She 
has the bearer move away and seats herself. Many ladies are so careless that they 
let their hem hang out of the palanquin, or leave the curtain open on one side, 
or reek so much of perfume that its sweet smell hangs about them on the road. 
That is to display beauty before strangers. The noble  hadis  says that any woman 
who goes out of her house wearing perfume in such a way that its odor reaches 
others is very bad. This is the thirteenth sin. 

 Now she arrives at her “intended destination.” The bearers put down the 
palanquin and move aside. She descends without hesitation and enters the 
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house, not even thinking whether some strange man might be in the house. 
Frequently on these occasions she will encounter a stranger, and their eyes will 
meet. Women lack the common sense to fi rst make inquiry. Not to inquire when 
there is a strong likelihood of possible sin is the fourteenth sin. 

 Now she has arrived at the house. She greets the women of the house. Fine, 
for many do not even take the trouble to speak but simply place their hand to 
their forehead in greeting. The  hadis  says that this style of greeting is forbidden. 
Some say the word “ salam ,” simply “ salam .” That too is against the  sunna . One 
should say, “ As-salamu   1  alaikum ” [“Peace be upon you”]. . . . Always to oppose 
the  shari�at    is the fi fteenth sin. . . . 

 There are even more faults and sins in women’s gatherings. How can some-
thing be legitimate that entails such innumerable ills? To abandon these cus-
tomary gatherings is absolutely necessary. 

 [Ashraf Ali Thanawi,  Bihisthi Zewar , in  Perfecting Women: 
Maulana Ashraf  ‘ Ali Thanawi ’ s Bihishti Zewar.  Trans. Barbara Daly Metcalf. 

(Berkeley: University of California Press, 1990), 108–112.] 

 NAGENDRABALA DASI AND THE NEW 
COMPANIONATE MARRIAGE 

 It is important to stress that most women during the reformist era were not authors of 
controversial tracts on women’s issues, nor were they lone heroines struggling to learn 
to read in the most adverse of circumstances. Most women lived within the confi nes 
of married life, raised children, did household chores, and were expected to embody 
the auspicious qualities of Lakshmi; they were generally subject to various constraints, 
especially of movement and education. Since the 1830s, elite male reformers, from 
Rammohan Roy and Ishvarchandra Vidyasagar to Jotirao Phule, had been campaign-
ing on behalf of women’s legal rights, but often the customary rights, such as the right 
to education, and freedom of movement and choice, were of more value to women in 
average contexts. Nor were such goods necessarily desired outside the life of the fam-
ily, as can be seen from the following excerpts drawn from an advice manual for girls 
and women. 

 In 1900, Nagendrabala Dasi (1878–1906), a well-known woman poet from Bengal, 
wrote an advice manual called  Women’s Dharma  ( Nari Dharma ). In Nagendrabala’s 
view, it is the relationship between husband and wife that is the main crucible for 
change. Nagendrabala employs the central ideas from the most popular domestic 
manual of the period, Dhirendranath Pal’s  Conversations with the Wife , one of several 
typically Brahmo-authored texts designed to create an interior space for the Bengali 
man in which order, hygiene, and enlightened morality would complement his own 
developing sense of gentility.  

 Like Dhirendranath and other male manual writers, Nagendrabala wants to orga-
nize family life around the marital relationship. But unlike them she talks about the 
husband/wife relationship using the older “traditional” concept of the pativrata (the 
woman devoted to her husband). She asserts that “the husband is a woman’s only vis-
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ible god,” encourages women to follow the examples of “ancient Aryan heroines,” and 
is also explicitly critical of “the mother-in-law” whose sins destroy the family. In the 
new family she is imagining, the husband will be the sole authority over his wife and 
family life, and the extended family elders, particularly the mother-in-law, will lose 
their traditional authority.  

 Advice for a New Patriarchy 
 Nagendrabala’s vision may fall short of later feminist hopes for women’s relations with 
men, and to modern readers the devotion to the husband that she enjoins may seem 
unappealing, but in early twentieth-century Bengal it represented what Judith Walsh 
has called a particularly female version of a “new patriarchy.” That is, it was the cre-
ative response of married women to the companionate marriage ideal promulgated by 
the reformers, in which freedom from the oppression of the extended family, and the 
chance to learn to read and write so as to be a better friend and assistant to the hus-
band, were enthusiastically embraced, as purchased by submission to the husband’s 
benevolent wisdom. 

 A wife has four different relationships with her husband, and because of this a 
husband can claim from her four different kinds of love: devotion, passion, af-
fection, and true love. Among the many kinds of love, these four are the most 
important; and among these four, true love is the most important of all. Only 
when love is separated from worldliness, that is, when it lacks self-interest, is it 
called “true love.” Hindus say about such love: “Nothing else is as perfectly pure.” 
In most cases, people, regardless of whether they are men or women, offer each 
of these four kinds of love only within the relationship for which it is most ap-
propriate, yet because a wife has four different relationships with her husband, 
 he  receives all four kinds of love from her. 

 The fi rst relationship a wife has with her husband is that of a “partner”; the 
second is that of a “wife”; the third, a “friend”’; and the fourth is the “spiritual 
relationship.” In the fi rst case, “partnership” means the sharing of precious things, 
such as fame, respect, wealth, knowledge, bravery, happiness, peace, pleasure, 
dharma, and so forth. Together husband and wife earn these riches, these pre-
cious things, in the world, and they make each other happy by sharing what 
they have earned. That is why there is a “partnership” relationship between them. 
The husband is the wife’s sole protector; he provides her with food, clothing and 
shelter; he takes care to always keep her safe. All this is in his domain. And, be-
cause it is her husband’s maintenance that protects her throughout her life, the 
wife is grateful to him and he deserves her devotion. 

 Second is the “wife” relationship. This relationship exists for the creation 
of offspring and it is because of this that a husband has the right to his wife’s 
passions. 

 Third is the relationship of a “friend.” A friend is someone who gives good 
advice, who wishes you well as much in prosperity as in danger. It is precisely 
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because one especially notices this little sentiment between husbands and wives 
that a “friend” relationship is said to exist between them. And it is because of 
this relationship that a husband receives his wife’s affection. 

 Fourth is the “spiritual” relationship. This relationship is the most serious. It 
is not just for this world—it remains unimpaired in the next life as well. The love 
that connects the souls of husband and wife is “spiritual” love—or the “spiritual” 
relationship. It lasts forever. A husband and wife who lack this sacred relationship 
are neither a real husband nor a real wife. Their relationship has no more mean-
ing than that which exists between utensils in a household. “My husband and 
I are different”—as long as such a sense persists within a wife’s heart, she and 
her husband will lack this “spiritual” relationship. Only when a wife is able to 
understand—“My husband and I are one and the same”—only when she can 
understand the words of the marriage ceremony— .  .  . [“This heart which is 
mine, let that heart be yours”]—only then do we know that a “spiritual” relation-
ship exists between husband and wife. It is only then—when this relationship 
becomes established and the wife is fi t to be called a “true wife”—that a marriage 
achieves fulfi llment. Such a marriage is full of sweetness. . . . 

 A wife considers even her husband’s relatives as her own. As a result she 
should be as devoted to her husband’s father and mother and love and respect 
them as if they were her own. Unfortunately, such feelings are now disappearing 
from many places, and it would be no exaggeration even to say that the world no 
longer has brilliant portraits of model mothers-in-law and daughters-in-law—
such as we did, in the past, with Kaushalya and Sita. Nowadays one sees many 
joint families ruined by the inability of the mother-in-law and daughter-in-law 
to get along. In such cases, it is extremely diffi cult to determine who is really at 
fault. . . . 

 Beginning some years back women’s education ceased to be practiced and 
society began to consider the class of women inferior to the class of men. Be-
cause of that many mistaken prejudices arose about women. For without educa-
tion a life cannot be built nor can intelligence fl ourish. An ignorant person suf-
fers terrible mental anguish at every step, and such a person often does great harm 
to society. Therefore, it is essential that  everyone , women  and  men, receive an 
education appropriate to their own fi eld of work. Beginning some years back, 
people did not understand this, and since then, as a result, we saw the beginning 
of the mother-in-law’s unjustifi ed tyranny over the daughter-in-law. 

 [From Judith E. Walsh,  How to Be the Goddess of Your Home: 
An Anthology of Bengali Domestic Manuals  

(New Delhi: Yoda Press, 2005), 144–145, 145–146, 147–148, 149.] 



 Chapter 4 

 L iberal Social and Political Thought 
in the Late Nineteenth and Early 

Twentieth Century 

 The Moderates 

 Prior to the British conquest, political power and personal loyalties in India were 
focused on dynasties and on their rulers, who governed territories that ranged 
from small fi efdoms to large imperial systems. Nation-states with elected govern-
ments were still a thing of the future. 

 A different chapter opened when British arms and diplomacy placed 
 two-thirds of the subcontinent under their own direct rule as “paramount 
power,” and the other one-third under “indirect rule” by British-sponsored In-
dian princes. Using lessons from the Mughals and their own experiments, the 
British constructed a relatively effi cient administrative machinery. Gradually 
the sinews of this polity were strengthened by the introduction of printing and 
journalism, railroads, a postal and telegraph system, and the growth of an all-
India economy centering in large modern cities accessible to oceangoing ships. 
Although there had been considerable internal and overseas trade for many 
centuries, these new methods of transport and communication made possible 
more effective interconnections. 

 This political and economic order attracted Indians who were anxious to 
improve their status and increase their wealth by entering its service, as well as 
businessmen in new commercial centers such as Bombay and Calcutta. A class 
of Indians, sometimes labeled “the new middle class,” mediated between the 
foreign rulers or traders and the mass of the people. Using their knowledge of 
English as the key to advancement, Indian clerks and functionaries found 
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employment in government posts; Indian lawyers pleaded in British-style 
courts; Indian businessmen dealt with foreign fi rms; and Indian teachers im-
parted to their countrymen the language and culture of the conquerors. This 
rising middle class demonstrated a loyalty to the British that outweighed the 
angry discontent of older elites—both Muslim and Hindu. After the suppression 
of these elites in the Rebellion of 1857, the British enlisted members of both 
older and newer elites in institutions designed to make the Raj more secure. 

 But the English education that provided so many willing collaborators for 
the British in India eventually proved the undoing of their empire. For one thing, 
the members of the new middle class—whether from the south or the north, from 
Bengal or Maharashtra—could all communicate with each other through the 
medium of a common language. Equally important, their reading of the English 
classics instilled in them Western ideals of justice, freedom, and love of country 
that they blended with Indian ideas and beliefs. As their numbers grew they 
found good government jobs too few, especially since the best were reserved for 
Europeans. To economic frustration was added the bitter sting of racial discrimi-
nation, for the Rebellion of 1857 had sharpened British suspicions of Indian loy-
alty, and the late-nineteenth-century doctrines of Social Darwinism and aggres-
sive imperialism combined to increase the white man’s feeling of inherent 
superiority over his darker-skinned subjects. Ignoring the sympathetic statements 
made in Parliament and the conciliatory proclamation of Queen Victoria in 1858, 
Britishers in India saw little reason to grant Indians a greater measure of control 
over their own affairs. 

 Under these circumstances, it was not long before the seed-idea of Indian 
nationalism implanted by their reading of Western books and their attachment 
to their native land began to take root in the minds of intelligent and energetic 
Indians. Educated Indians formed political associations in the Madras, Bom-
bay, and Bengal Presidencies. Then leaders of these regional associations, as-
sisted by a few foreigners such as Allan Octavian Hume (1829–1912), a Scotsman 
sympathetic to their aspirations, helped make possible the fi rst meeting (in 1885) 
of the Indian National Congress. This was intended to serve as a forum for the 
discussion of political reforms and patriotic projects. From this beginning as a 
safety valve through which the upper and middle classes could air their griev-
ances, the Congress transformed itself into an all-India nationalist organization. 

 The Moderates, 1  the fi rst men to come forward as leaders of the nationalist 
movement, shared a great many assumptions with those liberal Englishmen 
who encouraged them. They believed in the providential character of British 
rule and in the gradual evolution of India toward enlightenment and self-gov-
ernment under that rule. They regretted what they saw as the backwardness of 
Hindu society, and worked to bring about the reform of its grosser evils. The 
poverty of the people depressed them, and they therefore concerned themselves 
with plans for India’s economic improvement. Although they were not them-
selves devoid of religious faith, they accepted the divorce of religion from govern-
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ment; their secular view of politics contrasted markedly with the religious out-
look of the Extremists, who later posed a serious challenge to their leadership. 

 Having become at least partially, as Macaulay had hoped, “English in taste, 
in opinions, in morals, and in intellect” (see chapter 2) the Indian Moderates 
gained certain advantages—but at the same time, ran certain risks—in guiding 
the nationalist movement. Their familiarity with British culture enabled them 
to appeal to the best instincts of their rulers, from whom they demanded the 
same rights and liberties that all Britons took for granted. Their knowledge of 
the gradual rise of democratic government in English history furnished them 
with useful ammunition, and they repeatedly harked back to the assurances 
given by Parliament and Queen Victoria that Indians would be allowed to 
compete freely with Europeans for positions in the Indian Civil Service. 

 In the long run, however, the position of the Moderates was bound to be 
somewhat vulnerable, for several reasons. Their heavy reliance on British good 
faith embarrassed them whenever the concessions they asked for were refused 
or postponed. Moreover, the more Anglicized they became in their thinking, 
the further they removed themselves from emotional rapport with the bulk of 
the population—the illiterate and poverty-stricken peasantry. 

 In one respect the Moderates did great service in expressing the grievances 
and needs of Indian society. Unwilling to attack British rule because of the po-
litical and social reforms it had introduced, they focused their attention on the 
obvious disparity between Britain’s prosperity and India’s poverty. Dadabhai 
Naoroji, an Indian businessman resident in London, placed the blame for his 
country’s plight on foreign rule, and in doing so was seconded by English so-
cialist theoreticians. The Bengali leader Surendranath Banerjea accepted Dadab-
hai’s thesis, and M. G. Ranade sought a constructive solution in rapid industri-
alization under government auspices. Ranade’s disciple G. K. Gokhale left the 
theorizing to others, and bent his efforts to reducing the load of taxation bur-
dening the Indian people. R. C. Dutt, through his economic writings, had a 
profound infl uence on the nationalist movement. 

 Those fi ve men were among the outstanding Moderate leaders in the open-
ing decades of the nationalist movement. It is signifi cant that all were scholarly 
in temperament; several spent part of their early careers as teachers in colleges, 
imparting English education to Indian students. Each possessed an excellent 
command of the English language and was able to hold his own in debates 
with Englishmen. Four of them—Naoroji, Banerjea, Gokhale, and Dutt—made 
speaking tours in Great Britain in order to impress the British electorate with the 
importance of greater self-government for India. The same four also served 
terms as presidents of the Congress, and all fi ve were deeply involved in its work. 
Like most educated Indians of the nineteenth century they were bicultural men, 
in touch with Indian and Western cultures, in a blend somewhat different in 
each case. Dutt, for example, wrote novels in Bengali while composing critiques 
of British economic policies in English. 
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 Although the Extremist leaders who shortly emerged could muster far greater 
support by appealing to popular Hindu symbols and traditions, it is doubtful that 
they could have succeeded in freeing India without the patient, more diplo-
matic efforts of the Moderates. The greater willingness of the latter to cooper-
ate with the British in instituting administrative reforms kept the nationalist 
movement from “going off the rails” into individual acts of violence, which 
could only lead to severe reprisals and political deadlock. Their contribution to 
the achievement of self-government has largely been forgotten by subsequent 
generations, but independent India’s dedication to parliamentary democracy, 
economic development, and social progress stands as mute testimony to their 
farsighted wisdom. 

 The fi ve men mentioned above—Naoroji, Banerjea, Ranade, Gokhale, and 
Dutt—were outstanding fi gures; but they did not represent, even among the 
educated, a fair spectrum of Indian society. This group of fi ve included no Mus-
lims, women, or members of the lower castes. Among the Muslims, the most 
famous—though often controversial within his own community as well as out-
side it—was Sir Sayyid Ahmad Khan. He called for his Muslim brethren to 
boycott the Congress and work to improve their own lot, in partnership with 
their British rulers. But there were some Muslims throughout the nationalist 
era who did work in the Congress, and among them two were early Congress 
presidents. Extracts from the presidential addresses of Badruddin Tyabji and 
Rahmatullah M. Sayani, answering Sir Sayyid’s views, are presented here with 
their arguments for joining the Congress. 

 The era of the Moderate reformers in the nineteenth century and early 
twentieth century also saw women speaking out, and even a few moving up. 
Among these were Rokeya Hossain, a Bengali Muslim woman, Cornelia Sor-
abji, a Parsi Christian from Bombay, and Sarojini Naidu, a Hindu of Bengali 
background who grew up in Hyderabad. Rokeya Hossain achieved literacy with 
the help of a brother and her husband. Left a widow at a relatively early age, she 
continued her work in education and as a writer. Her fantasy of a women’s para-
dise with the men in purdah is presented in the pages of  Sultana ’ s Dream , writ-
ten in the early twentieth century. Another Indian woman during this era who 
struggled to win her way into new arenas was Cornelia Sorabji. After a series of 
setback and successes, she qualifi ed as a legal practitioner by passing exams in 
Oxford and Bombay that were previously open only to men, and then she began 
to work out her own unique career. Selections from her 1934 memoir,  India 
Calling , demonstrate that women had to overcome much higher hurdles than 
men, but were slowly entering public life nevertheless. Sarojini Naidu speaks 
more directly about the role of women in society, an issue on which she worked 
throughout her life as a poet and then as a political leader. Without the voices 
of women such as these, 2  our picture of ongoing Indian reform movements 
would be radically incomplete. 
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 DADABHAI NAOROJI: ARCHITECT OF 
INDIAN NATIONALISM 

 The rise of Indian nationalism would have been impossible without the strenuous 
efforts of national leaders like Dadabhai Naoroji, who drew up plans for, and laid the 
foundations of, India’s self-government. 

 This architect of Indian nationalism was neither Hindu nor Muslim, but a descen-
dant of the followers of Zoroaster who had fl ed Persia after the Muslim conquest of 
that country in the seventh century and who had arrived in India in the tenth century. 
Settling as refugees along the western coast of India, the Zoroastrians, or Parsis (Per-
sians), emerged as a group most willing to do business with European traders. They 
were bound neither by caste rules nor by prejudice against taking interest on loans, 
and as a minority group they had little to lose and much to gain by dealing with the 
Europeans. Through their trading contacts, the Parsis became the most Westernized, 
and the wealthiest, single community in India. 

 Dadabhai Naoroji was born in Bombay in 1825, the son of a Zoroastrian priest. His 
family name, Dordi, was little used; but the original meaning of the word (a twisted 
rope made of coconut husk) had a symbolic signifi cance for Dadabhai, who was ab-
solutely infl exible once he had made up his mind. “You may burn a dordi,” he once 
said, “but you can never take the twist out of it. So it is with me. When once I form a 
decision, nothing will dislodge me from it.” 3  

 Tenacity of purpose was indeed his chief characteristic. He so distinguished him-
self in his studies at Elphinstone (Bombay’s leading college) that he became at twenty-
seven its professor of mathematics—the fi rst Indian to attain such an academic rank. 
At thirty he left India to become a partner in an Indian fi rm doing business in Eng-
land. His aim in moving to London, the heart of the empire, was not to gain wealth, but 
to be able to appeal directly to the British public for a better understanding of India’s 
problems. For fi fty years Dadabhai delivered papers on Indian subjects to numerous 
learned societies, submitted memoranda and petitions to British offi cials concerned 
with India, and agitated both privately and publicly, all in the service of a single 
cause: that Indians should be granted the same rights as other British subjects. 

 With his famous theory of “the drain” of India’s wealth to Britain, Dadabhai 
Naoroji sounded the keynote of Indian economic nationalism. But for all his bitter 
condemnation of the costliness of foreign government to his country, he never advo-
cated violent action. His loyalty to the parliamentary system of government was re-
warded in 1892 with his election to the British House of Commons on the Liberal 
ticket. The fi rst Indian Member of Parliament, he served both his London constitu-
ency and the interests of India for three years, succeeding in his attempt to have a 
parliamentary commission investigate the fi nancial administration of British India. 
He was also generous to young Indians who came to study in England in the 1860s, 
among whom were Surendranath Banerjea, W. C. Bonerjee, Romesh Chunder Dutt, 
and Badruddin Tyabji. 
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 Dadabhai punctuated his long residence in England from 1856 onward with fre-
quent visits to India. In 1873–1874 he served as chief minister to the Indian state of 
Baroda to prevent it from being annexed by the British crown (the usual penalty for 
misgovernment in the princely states). He took a prominent part in the fi rst session of 
the Indian National Congress in 1885 and was thrice elected its president—in 1886, 
1893, and 1906. The younger generation of nationalist leaders all looked up to the pa-
triarchal patriot for advice, and both Gandhi and Jinnah revered him. He returned to 
India in 1907 for the last decade of his life and died in Bombay in 1917; to this day the 
affectionate title “the Grand Old Man of India” is associated with his name. 

 The Pros and Cons of British Rule 
 In the discussion following the presentation of a paper on India to a learned society in 
London in 1871, Dadabhai drew up an account of the advantages and disadvantages to 
India of British rule. It showed both his fairness in recognizing the good the British 
had done, and his persistent criticism of the crushing cost to India of their rule. 

 Credit— In the Cause of Humanity : Abolition of suttee and infanticide. 
 Destruction of Dacoits, Thugs, Pindarees, 4  and other such pests of Indian 

society. 
 Remarriage of Hindoo widows, and charitable aid in time of famine. 
 Glorious work all this, of which any nation may well be proud, and such as 

has not fallen to the lot of any people in the history of mankind. 
  In the Cause of Civilization : Education, both male and female. Though yet 

only partial, an inestimable blessing as far as it has gone, and leading gradually 
to the destruction of superstition, and many moral and social evils. Resuscita-
tion of India’s own noble literature, modifi ed and refi ned by the enlightenment 
of the West. 

 The only pity is that as much has not been done as might have been in this 
noble work; but still India must be, and is, deeply grateful. 

  Politically : Peace and order. Freedom of speech and liberty of the press. Higher 
political knowledge and aspirations. Improvement of government in the native 
States. Security of life and property. Freedom from oppression caused by the 
caprice or avarice of despotic rulers, and from devastation by war. Equal jus-
tice between man and man (sometimes vitiated by partiality to Europeans). 
Services of highly educated administrators, who have achieved the above-men-
tioned good results. 

  Materially : Loans for railways and irrigation. (I have been particularly charged 
with ignoring this, but I consider it one of the greatest benefi ts you have conferred 
upon India, inasmuch as it has enabled us to produce more than we could before, 
though there is not yet enough for all India’s ordinary wants, and I have said this 
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in my paper.) I cannot ascertain the exact amount of investments in irrigation 
works, but I take them to be about £10,000,000, making the total £110,000,000. 
The development of a few valuable products, such as indigo, tea, coffee, silk, &c. 
Increase of exports. Telegraphs. 

  Generally : A slowly growing desire of late to treat India equitably, and as a 
country held in trust. Good intentions. 

 No nation on the face of the earth has ever had the opportunity of achieving 
such a glorious work as this. . . . I appreciate, and so do my countrymen, what 
England has done for India, and I know that it is only in British hands that her 
regeneration can be accomplished. Now for the debit side. 
  
 Debit— In the Cause of Humanity : Nothing. Everything, therefore, is in your favor 
under this head. 

  In the Cause of Civilization:  As I have said already, there has been a failure to 
do as much as might have been done, but I put nothing to the debit. Much has 
been done, or I should not be standing here this evening. 

  Politically : Repeated breach of pledges to give the natives a fair and reason-
able share in the higher administration of their own country, which has much 
shaken confi dence in the good faith of the British word. Political aspirations 
and the legitimate claim to have a reasonable voice in the legislation and the 
imposition and disbursement of taxes, met to a very slight degree, thus treat-
ing the natives of India not as British subjects, to whom representation is a 
birthright. 

 (I stop here . . . to say a word to Mr. Hyde Clarke . . . supposing that I desired 
the government of India to be at once transferred to the natives. In my belief a 
greater calamity could not befall India than for England to go away and leave 
her to herself.) 

 Consequent on the above, an utter disregard of the feelings and views of the 
natives. The great moral evil of the drain of the wisdom and practical adminis-
tration and statesmanship, leaving none to guide the rising generation. (Here, 
again, have I been misunderstood. I complain not of Englishmen returning to 
their own country, but of the whole administration being kept entirely in Eng-
lish hands, so that none of the natives are brought up to and taught the respon-
sibilities and duties of offi ce, so that we have none amongst ourselves to guide 
us as our elders and to teach us our duties as citizens and as moral beings. . . . ) 
The indifference to India, even of a large portion of those who have had an In-
dian career, and who are living on Indian pensions. The culpable indifference 
of a large portion of the people, the public press, and Parliament of this country 
to the interests of India; therefore, periodical committees of inquiry are abso-
lutely necessary, for the knowledge that such will take place would be a check 
on careless administration. With regard to the native states, though their system 
is improving, it is most unjust that their cases should be decided in secret. The 
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frequent change of offi cials is a constant source of disturbance in policy, and 
though it may be unavoidable, it is none the less hard upon India. 

  Financially : All attention is engrossed in devising new modes of taxation, 
without any adequate effort to increase the means of the people to pay; and the 
consequent vexation and oppressiveness of the taxes imposed, imperial and lo-
cal. Inequitable fi nancial relations between England and India, i.e., the politi-
cal debt of £100,000,000 clapped on India’s shoulders, and all home charges 
also, though the British exchequer contributes nearly £3,000,000 to the ex-
penses of the colonies. The crushing and economically rude and unintelligent 
policy of making the present generation pay the whole cost of public works for 
the benefi t of the future, instead of making the political like all other machin-
ery, and distributing the weight so as to make a small power lift a large weight 
by the aid of time. The results of trying to produce something out of nothing, of 
the want of intelligent adaptation of fi nancial machinery, and of much reckless 
expenditure; ending in fi nancial embarrassments, and deep discontent of the 
people. 

  Materially : The political drain, 5  up to this time, from India to England, of 
above £500,000,000, at the lowest computation, in principal alone, which with in-
terest would be some thousands of millions. The further continuation of this drain 
at the rate, at present, of above £12,000,000, with a tendency to increase. . . . 

 The consequent continuous impoverishment and exhaustion of the country, 
except so far as it has been very partially relieved and replenished by the railway 
and irrigation loans, and the windfall of the consequences of the American war, 
since 1850. Even with this relief, the material condition of India is such that the 
great mass of the poor people have hardly 2 d . a day. . . . 

 The famines that were in their power to prevent, if they had done their duty, 
as a good and intelligent government. The policy adopted during the last fi fteen 
years of building railways, irrigation works, etc., is hopeful, has already resulted 
in much good to your credit, and if persevered in, gratitude and contentment 
will follow. 

  Contra .— Increase of exports [without adequate compensation]; loss of manu-
facturing industry and skill. Here I end the debit side. . . . 

 To sum up the whole, the British rule has been—morally, a great blessing; 
politically peace and order on one hand, blunders on the other, materially, im-
poverishment (relieved as far as the railway and other loans go). The natives call 
the British system “Sakar ki Churi,” the knife of sugar. That is to say there is no 
oppression, it is all smooth and sweet, but it is the knife, notwithstanding. I 
mention this that you should know these feelings. Our great misfortune is that 
you do not know our wants. When you will know our real wishes, I have not the 
least doubt that you would do justice. The genius and spirit of the British people 
is fair play and justice. The great problems before the English statesmen are 
two. 1. To make the foreign rule self-supporting, either by returning to India, in 
some shape or other, the wealth that has been, and is being, drawn from it, or 
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by stopping that drain in some way till India is so far improved in its material 
condition as to be able to produce enough for its own ordinary wants and the 
extraordinary ones of a costly distant rule. If you cannot feel yourself actuated 
by the high and noble ambition of the amelioration of 200,000,000 of human 
beings let your self-interest suggest to you to take care of the bird that gives the 
golden egg of £12,000,000 a year to your nation, and provisions to thousands 
of your people of all classes. In the name of humanity, I implore our rulers to 
make up their minds not to prevent the restoration of the equilibrium, after the 
continuous exhaustion by drain and by horrible famines. I do not in the least 
grudge any legitimate benefi t England may derive for its rule in India. On the 
contrary, I am thankful for its invaluable moral benefi ts; but it is the further 
duty of England to give us such a government, and all the benefi t of its power 
and credit, as to enable us to pay, without starving or dying by famine, the 
tribute or price for the rule. 2. How to satisfy reasonably the growing political 
aspirations and just rights of a people called British subjects to have a fair share 
in the administration and legislation of their own country. If the Select Com-
mittee solve these two problems, before which all other diffi culties, fi nancial 
or others, are as nothing, they will deserve the blessings of 200,000,000 of the 
human race. 

 [From Naoroji,  Essays, Speeches, Addresses, and Writings,  
ed. Chunilal Lallubhai Parekh (Bombay: Caxton, 1887), 131–136.] 

 The Blessings of British Rule 
 In 1886, fi fteen years after the London paper, quoted above, Naoroji was elected presi-
dent of the Indian National Congress. Hope in the Congress as a means for the future 
education and uplift of India imbued Naoroji with an optimistic air, and his assess-
ment of British rule appears enthusiastic, even grateful. 

 The assemblage of such a Congress is an event of the utmost importance in 
Indian history. I ask whether in the most glorious days of Hindu rule, in the 
days of Rajahs like the great [ancient Indian king] Vikram, you could imagine 
the possibility of a meeting of this kind, where even Hindus of all different prov-
inces of the kingdom could have collected and spoken as one nation. Coming 
down to the later empire of our friends, the Mahomedans, who probably ruled 
over a larger territory at one time than any Hindu monarch, would it have been, 
even in the days of the great Akbar himself, possible for a meeting like this to 
assemble composed of all classes and communities, all speaking one language, 
and all having uniform and high aspirations of their own? 

 Well, then, what is it for which we are now met on this occasion? We have 
assembled to consider questions upon which depend our future, whether glori-
ous or inglorious. It is our good fortune that we are under a rule which makes it 
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possible for us to meet in this manner. [ Cheers .] It is under the civilizing rule of 
the Queen and people of England that we meet here together, hindered by 
none, and are freely allowed to speak our minds without the least fear and with-
out the least hesitation. Such a thing is possible under British rule and British 
rule only. [ Loud cheers .] Then I put the question plainly: Is this Congress a 
nursery for sedition and rebellion against the British Government [ cries of “no, 
no” ]; or is it another stone in the foundation of that stability of that Government 
[ cries of “yes, yes” ]? .  .  . But there remain even greater blessings for which we 
have to be grateful. It is to British rule that we owe the education we possess; the 
people of England were sincere in the declarations made more than half a cen-
tury ago that India was a sacred charge entrusted to their care by Providence, 
and that they were bound to administer it for the good of India, to the glory of 
their own name, and the satisfaction of God. . . . 

 Let us speak out like men and proclaim that we are loyal to the backbone 
[ cheers ]; that we understand the benefi ts English rule has conferred upon us; 
that we thoroughly appreciate the education that has been given to us, the new 
light which has been poured upon us, turning us from darkness into light and 
teaching us the new lesson that kings are made for the people, not people for 
their kings; and this new lesson we have learned amidst the darkness of Asiatic 
despotism only by the light of free English civilization. [ Loud cheers .] 

 [From Naoroji’s presidential address to second Congress session, 1886, 
in Naoroji,  Essays, Speeches, Addresses, and Writings , 332–333.] 

 The Moral Impoverishment of India 
 The frustration felt by the swelling ranks of educated Indians who were excluded from 
government positions is well expressed in Dadabhai’s memorandum of 1880. Note the 
veiled threat with which this selection concludes. 

 In this Memorandum I desire to submit for the kind and generous consider-
ation of  .  .  . the Secretary of State for India, that from the same cause of the 
deplorable drain, besides the material exhaustion of India, the moral loss to her 
is no less sad and lamentable. 

 With the material wealth go also the wisdom and experience of the country. 
Europeans occupy almost all the higher places in every department of govern-
ment, directly or indirectly under its control. While in India they acquire In-
dia’s money, experience, and wisdom, and when they go, they carry both away 
with them, leaving India so much poorer in material and moral wealth. . . . 

 Every European is isolated from the people around him. He is not their men-
tal, moral or social leader, or companion. For any mental or moral infl uence or 
guidance or sympathy with the people, he might just as well be living in the 
moon. The people know not him, and he knows not, nor cares for the people. 
Some honorable exceptions do, now and then, make an effort to do some good 
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they can, but in the very nature of things, these efforts are always feeble, exotic, 
and of little permanent effect. . . . 

 The Europeans are not the natural leaders of the people. They do not belong 
to the people. They cannot enter into their thoughts and feelings; they cannot 
join or sympathize with their joys or griefs. On the contrary, every day the es-
trangement is increasing. Europeans deliberately and openly widen it more and 
more. There may be very few social institutions started by Europeans in which 
natives, however fi t and desirous to join, are not deliberately and insultingly ex-
cluded. The Europeans are and make themselves strangers in every way. All 
they effectually do is to eat the substance of India, material and moral, while 
living there, and when they go, they carry away all they have acquired, and their 
pensions and future usefulness besides. 

 This most deplorable moral loss to India needs most serious consideration, 
as much in its political as in its national aspect. Nationally disastrous as it is, it 
carries politically with it its own nemesis. Without the guidance of elderly 
wisdom and experience of their own natural leaders, the education which the 
rising generations are now receiving is naturally leading them (or call it mis-
leading them, if you will) into directions which bode no good to the rulers, and 
which, instead of being the strength of the rulers as it ought to and can be, will 
turn out to be their great weakness. The fault will be of the rulers themselves for 
such a result. The power that is now being raised by the spread of education, 
though yet slow and small, is one that in time must, for weal or woe, exercise 
great infl uence. In fact it has already begun to do so. However strangely the 
English rulers, forgetting their English manliness and moral courage, may, like 
the ostrich, shut their eyes by gagging acts or otherwise, to the good or bad in-
fl uences they are raising around them, this good or evil is rising nevertheless. 
The thousands that are being sent out by the universities every year fi nd them-
selves in a most anomalous position. There is no place for them in their mother-
land. They may beg in the streets or break stones on the roads, for aught the 
rulers seem to care for their natural rights, position, and duties in their own 
country. They may perish or do what they like or can, but scores of Europeans 
must go from this country to take up what belongs to them, and that, in spite of 
every profession for years and years past and up to the present day, of English 
statesmen, that they must govern India for India’s good, by solemn acts and 
declarations of Parliament, and above all, by the words of the August Sover-
eign Herself. For all practical purposes all these high promises have been 
hitherto, almost wholly, the purest romance, the reality being quite different. 

 The educated fi nd themselves simply so many dummies, ornamented with 
the tinsel of school education, and then their whole end and aim of life is 
ended. What must be the inevitable consequence? A wild, spirited horse, with-
out curb or reins, will run away wild, and kill and trample upon every one that 
came in his way. A misdirected force will hit anywhere and destroy anything. 
The power that the rulers are, so far to their credit, raising, will, as a nemesis 
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recoil against themselves, if with this blessing of education they do not do their 
whole duty to the country which trusts to their righteousness, and thus turn this 
good power to their own side. The nemesis is as clear from the present violence 
to nature, as disease and death arise from uncleanliness and rottenness. The 
voice of the power of the rising education is, no doubt, feeble at present . . . but 
it is growing. Heaven only knows what it will grow to! He who runs may see, 
that if the present material and moral destruction of India continued, a great 
convulsion must inevitably arise, by which either India will be more and more 
crushed under the iron heel of despotism and destruction, or may succeed in 
shattering the destroying hand and power. Far, far is it from my earnest prayer 
and hope that such should be the result of the British rule. 

 [From Naoroji,  Essays, Speeches, Addresses, and Writings , 465–467.] 

 SIR SURENDRANATH BANERJEA: 
BENGALI MODERATE 

 The Hindu Renaissance, a cultural effl orescence in nineteenth-century Bengal, was 
accompanied by a gradual political awakening in that province. Modern-style partici-
patory politics, however, came as a comparatively new category to Bengalis after cen-
turies of domination by Buddhist, Hindu, and Muslim rulers. Following the example 
set by Rammohan Roy, a growing number of men emerged from the English-speak-
ing middle class, infused by their Western-style education with new ideals of patrio-
tism, public service, and civic involvement. 

 To this group Allan Octavian Hume appealed with his letter of 1883, addressing 
the graduates of Calcutta University. “You are the salt of the land,” he wrote. “And if 
amongst even you, the elite, fi fty men cannot be found with suffi cient power of self-
sacrifi ce, suffi cient love for and pride in their country, suffi cient genuine and unself-
ish heart-felt patriotism to take the initiative, and if needs be, devote the rest of their 
lives to the Cause—then there is no hope for India.”  6  

 To one Calcutta University graduate, Hume’s appeal was entirely superfl uous, for 
Surendranath Banerjea (1848–1925) had already cast himself into the stormy sea of na-
tional service. A Brahman and the son of a doctor, Surendranath had been one of the 
fi rst Indians to be admitted to the select Indian Civil Service, the “steel frame” of British 
administration; but his failure to correct a false report prepared in his name by a subor-
dinate had caused him to be dismissed—a punishment far more severe than English 
members of the I.C.S. received for similar oversights. Undaunted, Surendranath jour-
neyed to London to appeal his case. When the appeal was denied, he appeared for the 
bar examination, only to be refused again. With the two swiftest roads to success—the 
civil service and the law—closed to him, Surendranath returned to Calcutta, con-
vinced that “the personal wrong done to me was an illustration of the helpless impo-
tency of our people” and determined to spend his life “redressing our wrongs and 
protecting our rights, personal and collective.” 7  
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 The rest of his long life was only the acting out of this resolve. Starting as a teacher, 
he soon founded a patriotic association, then a newspaper, then a college. Just as 
Keshab Chandra Sen had captivated audiences in many parts of the land with his reviv-
alist sermons, so Surendranath used his oratorical gifts to rouse Indians, from Bengal to 
the Punjab, to a greater sense of loyalty to their country. When he was jailed for criti-
cizing a British judge, he started the tradition of welcoming imprisonment in order to 
demonstrate the injustice of a governmental law or policy. 

 Surendranath’s career dramatizes the change of heart in countless educated 
 Indians—from blind loyalty to British rule, to stubborn resistance against its evils. 
Despite his sufferings at the hands of the authorities, Surendranath insisted that only 
constitutional means be used in the struggle for self-government. When the Extrem-
ists cried for more drastic measures against the foreigner, he opposed them as fi rmly 
as he opposed the British. Twice president of the Congress, he left it in 1918 to head 
the All-India Liberal Federation when the younger Congress leaders threatened to 
obstruct the introduction of the important Montagu-Chelmsford Reforms. His persis-
tence in his chosen course earned him the respect of Indians and British alike, and 
won him the aptly coined nickname of “Surrender-not” Banerjea. 

 Under the Montagu-Chelmsford Reforms, or Government of India Act of 1919, 
“diarchy” (the division of provincial departments into two categories) was implemented. 
In the transferred departments, Indian ministers were to be in charge. So Surendranath 
Banerjea, in his last years, became “Minister for Local Self-Government” and saw to 
the passing of the Calcutta Municipal (Reform) Act in 1923. This allowed one group of 
Indian nationalists, the Swarajists, who were trying to use the reforms for their pur-
poses, to gain election to the mayor’s seat in the Calcutta Corporation (city government). 
Although Banerjea was now an opponent of these nationalists, led by C. R. Das, the 
former’s actions allowed Das to become the mayor of Calcutta. Shortly before his 
death in 1925, Banerjea completed his valuable autobiography,  A Nation in Making.   

 The Need for Indian Unity 
 Understanding between Hindus and Muslims formed a major plank in the Moder-
ates’ platform. In one of Surendranath’s earliest speeches (in 1878) he exhorted the 
young men of the country to strive for unity as a patriotic duty. 

 Young men, whom I see around me in such large numbers, you are the hopes of 
your country; your country expects great things from you. Now I ask, how many 
of you are prepared, when you have fi nished your studies at the college, to de-
vote your lives, to consecrate your energies to the good of your country? I repeat 
the question and I pause for a reply. [ Here the speaker paused for a few seconds. 
Cries of “all, all” from all sides of the gallery. ] The response is in every way wor-
thy of yourselves and of the education which you are receiving. May you prove 
true to your resolve. . . . 
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 Gentlemen, I have a strong conviction and an assured belief that there 
comes a time in the history of a nation’s progress, when every man may verily be 
said to have a mission of his own to accomplish. Such a time has now arrived for 
India. . . . Every Indian must now do his duty, or stand condemned before God 
and man. There was such a time of stirring activity in the glorious annals of 
England, when Hampden offered up his life for the deliverance of his own 
country, when Algernon Sydney laid down his head on the block to rid his 
country of a hated tyrant. . . . It is not indeed necessary for us to have recourse 
to violence in order to obtain the redress of our grievances. Constitutional agita-
tion will secure for us those rights, the privileges which in less favoured coun-
tries are obtained by sterner means. But peaceful as are the means to be en-
forced, there is a stern duty to be performed by every Indian. . . . 

 In holding up for your acceptance the great principle of Indian unity, I do 
not lay claims to originality. Three hundred years ago, in the Punjab, the im-
mortal founder of Sikhism, the meek, the gentle, the blessed Nanak preached 
the great doctrine of Indian unity and endeavoured to knit together Hindus and 
Musulmans under the banner of a common faith. That attempt was eminently 
successful. Nanak became the spiritual founder of the Sikh Empire. He preached 
the great doctrine of peace and good will between Hindus and Musulmans. And 
standing in the presence of his great example, we too must preach the great 
doctrine of peace and good will between Hindus and Musulmans, Christians 
and Parsees, aye between all sections of the great Indian community. Let us raise 
aloft the banner of our country’s progress. Let the word “Unity” be inscribed 
there in characters of glittering gold. We have had enough of past jealousies, past 
dissensions, past animosities. The spirits of the dead at Paniput  8  will testify to 
our bloody strifes. The spirits of the dead in other battlefi elds will testify to the 
same fact. There may be religious differences between us. There may be social 
differences between us. But there is a common platform where we may all meet, 
the platform of our country’s welfare. There is a common cause which may bind 
us together, the cause of Indian progress. There is a common country. . . . Let 
us all, Hindus, Musulmans, Christians, Parsees, members of the great Indian 
community, throw the pall of oblivion over jealousies and dissensions of by-
gone times and embracing one another in fraternal love and affection, live and 
work for the benefi t of a beloved Fatherland. Under English auspices there is 
indeed a great future for India. I am confi dent of the great destinies that are in 
store for us. . . . Let us all lead worthy, honorable, and patriotic lives, that we 
may all live and die happily and that India may be great. This is my earnest 
and prayerful request. 

 [From Banerjea,  Speeches of Surendra Nath Banerjea  
(Calcutta: Indian Association, 1970), 48–50.] 
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 Faith in England 
 Basic to the Moderates’ creed was faith that the British would grant self-government 
to India when she was prepared for it. Surendranath enunciated this creed in his presi-
dential address to the Congress in 1895. 

 We feel that in this great struggle in which we are engaged, the moral sympa-
thies of civilized humanity are with us. The prayers of the good and the true in 
all parts of the world follow us. They will welcome as glad tidings of great joy 
the birth of an emancipated people on the banks of the Ganges. For, have they 
not all read about our ancient civilization; how, in the morning of the world, 
before the Eternal City had been built upon the Seven Hills, before Alexander 
had marched his army to the banks of the Tigris . . . our ancestors had devel-
oped a great civilization, and how that civilization has profoundly infl uenced 
the course of modern thought in the highest concerns of man? Above all, we rely 
with unbounded confi dence on the justice and generosity of the British people 
and of their representatives in Parliament. . . . 

 Nevertheless we feel that much yet remains to be done, and the impetus 
must come from England. To England we look for inspiration and guidance. To 
England we look for sympathy in the struggle. From England must come the 
crowning mandate which will enfranchise our peoples. England is our political 
guide and our moral preceptor in the exalted sphere of political duty. English 
history has taught us those principles of freedom which we cherish with our 
lifeblood. We have been fed upon the strong food of English constitutional 
freedom.  .  .  . We have been brought face to face with the struggles and the 
triumphs of the English people in their stately march towards constitutional 
freedom. . . . Where will you fi nd better models of courage, devotion, and sacri-
fi ce; not in Rome, not in Greece, not even in France in the stormy days of the 
Revolution—courage tempered by caution, enthusiasm leavened by sobriety, 
partisanship softened by a large-hearted charity—all subordinated to the one 
predominating sense of love of country and love of God. 

 We should be unworthy of ourselves and of our preceptors—we should, in-
deed, be something less than human—if, with our souls stirred to their inmost 
depths, our warm Oriental sensibilities roused to an unwonted pitch of enthusi-
asm by the contemplation of these great ideals of public duty, we did not seek to 
transplant into our own country the spirit of those free institutions which have 
made England what she is. In the words of Lord Lansdowne, a wave of unrest is 
passing through this country. But it is not the unrest of discontent or disloyalty 
to the British government, it is the unrest which is the fi rst visible sign of the 
awakening of a new national life. It is the work of Englishmen, it is the noblest 
monument of their rule, it is the visible embodiment of the vast moral infl uence 
which they are exercising over the minds of the people of India. Never in the 
history of the world have the inheritors of an ancient civilization been so 
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profoundly infl uenced by the infl ux of modern ideas. In this Congress from 
year to year we ask England to accomplish her glorious work. The course of civi-
lization following the path of the sun has traveled from East to West. The West 
owes a heavy debt to the East. We look forward to the day when that debt will be 
repaid, not only by the moral regeneration, but by the political enfranchisement 
of our people. 

 [From Banerjea,  Speeches , 142–144.] 

 Faith in Social Progress 
 In concluding his memoirs in his old age, Surendranath looked back at the changes 
that had taken place in Hindu society during his lifetime, and reiterated the faith in 
gradual reform that is one of the hallmarks of a Moderate. 

 I feel that, if we have to advance in social matters, we must, so far as practicable, 
take the community with us by a process of steady and gradual uplift, so that 
there may be no sudden disturbance or dislocation, the new being adapted to the 
old, and the old assimilated to the new. That has been the normal path of prog-
ress in Hindu society through the long centuries. It would be idle to contend that 
Hindu society is today where it was two hundred years ago. It moves slowly, per-
haps more slowly than many would wish, but in the words of Galileo[,] “it does 
move,” more or less according to the lines of adaptation that I have indicated. 
The question of sea-voyage, or child-marriage, or even enforced widowhood, is 
not today where it was in the latter part of the last century. Fifty years ago I was 
an outcaste (being an England-returned Brahmin) in the village where I live. 
Today I am an honoured member of the community. My public services have, 
perhaps, partly contributed to the result. But they would have been impotent, as 
in the case of Raja Ram Mohun Roy for many long years after his death, if they 
were not backed by the slow, the silent, the majestic forces of progress, working 
noiselessly but irresistibly in the bosom of society, helping on the fruition of 
those ideas which have been sown in the public mind. Remarkable indeed have 
been, in many respects, the relaxations and the removal of restrictions of caste. 
Dining with non-Hindus, which was an abomination not many years ago, is now 
connived at, if not openly countenanced. A still more forward step towards loos-
ening the bonds of caste has been taken within the last few years. The barriers 
of marriage between some subcastes have been relaxed, and marriages between 
hitherto prohibited subcastes of Brahmins and Kayasthas are not infrequent, 
and I have had some personal share in this reform. Benefi cent are the activities 
of the Brahmo Samaj, but behind them is the slower but larger movement of 
the general community, all making towards progress. 

 [From Banerjea,  A Nation in Making: Being the Reminiscences of Fifty Years in 
Public Life  (1925; Calcutta: Oxford University Press, 1963), 368–369.] 
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 MAHADEV GOVIND RANADE: 
ECONOMIC PROPOSALS 

 In chapter 3 Ranade was introduced as a social reformer. Here in chapter 4, we will 
consider his views on economic issues. 

 India’s Need: State Guidance 
of Economic Development 

 In his essay of 1892 on “Indian Political Economy,” Ranade showed that English lais-
sez-faire doctrines were being challenged by more recent theories in political econ-
omy, and that the former were not necessarily relevant to India’s problems. He then 
continued with a diagnosis of the Indian economy and proposals for change. 

 This resumé of the past and contemporary history of the growth of Economic 
Sciences in England, France, Germany, Italy, and America will satisfy the 
student that modern European thought does not at all countenance the view 
of the English writers of the Ricardian School, that the Principles of the Sci-
ence, as they have enunciated them in their Text Books, are universally and 
necessarily true for all times and places, and for all stages of Advancement. 
Modern Thought is veering to the conclusion that the Individual and his Inter-
ests are not the centre round which the Theory should revolve, that the true 
center is the Body Politic of which that Individual is a Member, and that Col-
lective Defense and Well-being, Social Education and Discipline, and the Du-
ties, and not merely the Interests, of men, must be taken into account, if the 
Theory is not to be merely Utopian. The Method to be followed is not the De-
ductive but the Historical Method, which takes account of the past in its forecast 
of the future; and Relativity, and not Absoluteness, characterizes the conclusions 
of Economical Science. There are those who seek to get over this diffi culty by 
differentiating the Science from what they are disposed to call the Art of Econ-
omy. This divorce of Theory and Practice is, however, a mischievous error, 
which relegates the Science to the sterility of an ideal dream or a puzzle. . . . 
The subject itself . . . is best studied historically and not deductively, the actual 
Practice of the most Civilized Nations and the history of the growth of its The-
ory given above alike establish the Doctrine of Relativity, and the predominant 
claim of Collective Welfare over Individual Interests, as the principal features 
in which the highest minds of the present day chiefl y differ from the Economi-
cal Writers of the Old School, with their  a priori  conclusions based on individ-
ual self-interest and unrestricted competition. 

 We have next to consider the bearings of this enlarged view of the Science in 
its Indian aspects. The characteristics of our Social Life are the prevalence of 
Status over Contract, of Combination over Competition. Our habits of mind 
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are conservative to a fault. The aptitudes of climate and soil facilitate the pro-
duction of raw materials. Labor is cheap and plentiful, but unsteady, unthrifty, 
and unskilled. Capital is scarce, immobile, and unenterprising. Cooperation on 
a large scale of either Capital or Labor is unknown. Agriculture is the chief sup-
port of nearly the whole population, and this Agriculture is carried on under 
conditions of uncertain rainfall. Commerce and Manufactures on a large scale 
are but recent importations, and all industry is carried on, on the system of 
petty farming, retail dealing, and job working by poor people on borrowed capi-
tal. There is an almost complete absence of a landed gentry or wealthy middle 
class. The land is a monopoly of the State. The desire for accumulation is very 
weak, peace and security having been almost unknown over large areas for any 
length of time till within the last Century. Our Laws and Institutions favour a 
low standard of life, and encourage subdivision and not concentration of Wealth. 
The religious ideals of life condemn the ardent pursuit of wealth as a mistake to 
be avoided as far as possible. These are old legacies and inherited weaknesses. 
Stagnation and dependence, depression and poverty—these are written in broad 
characters on the face of the land and its people. To these must be added the 
economical drain of wealth and talents, which Foreign subjection has entailed 
on the country. As a compensation against all these depressing infl uences, we 
have to set off the advantage of a free contact with a race which has opened the 
Country to the Commerce of the world, and by its superior skill and resources 
has developed communications in a way previously unknown. If we wish to real-
ize our situation fully, we may not overlook this factor, because, it represents 
the beam of light which alone illumines the prevailing darkness. It cannot well 
be a mere accident that the destinies of this Country have been entrusted to the 
guidance of a Nation whose characteristic strength is opposed to all our weak-
nesses, whose enterprise, chiefl y in Commerce and Manufactures, knows no 
bounds, whose Capital overfl ows the world, among whom Contract has largely 
superseded Status, and Competition and Co-Operation play a predominant 
part, whose view of life is full of hope, and whose powers of organization have 
never been surpassed. 

 [Ranade next advanced several reasons why industrial enterprise should be 
encouraged, and urged government action to populate unfi lled lands, protect 
peasants against excessive taxation, and prevent exploitation by landlords or mon-
eylenders. He argued that the state should play a more active role in the economic 
development of the country.] 

 Lastly comes the great department of Governmental interference. The 
meddlesomeness of the Mercantile System provoked a reaction against State 
Control and Guidance towards the end of the last century in favor of Natural 
Liberty. The Doctrines of this Negative School have now in their turn been 
abused by a too logical extension of its principles. There is a decided reaction in 
Europe against the  laissez faire  system. Even in England, the recent Factory 
Legislation, the qualifi ed recognition by law of Trades-Unionism, the Poor Law 
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System, and the Irish Land Settlement, are all instances which indicate the 
same change of view. Speaking roughly, the province of State Interference and 
Control is practically being extended so as to restore the good points of the 
mercantile system without its absurdities. The State is now more and more rec-
ognized as the National Organ for taking care of National needs in all matters 
in which individual and cooperative efforts are not likely to be so effective and 
economic as National effort. This is the correct view to take of the true func-
tions of a State. To relegate them to the simple duty of maintaining peace and 
order is really to deprive the Community of many of the advantages of the 
Social Union. Education, both Liberal and Technical, Post and Telegraphs, 
Railway and Canal Communications, the pioneering of new enterprise, the in-
surance of risky undertakings—all these functions are usefully discharged by the 
State. The question is one of time, fi tness, and expediency, not one of liberty and 
rights. In our own Country the State has similarly enlarged its functions with 
advantage. The very fact that the Rulers belong to a race with superior advan-
tages imposes this duty on them of attempting things which no Native Rulers, 
past or present, could as well achieve, or possibly even think of. This obligation 
is made more peremptory by the fact that the State claims to be the sole Land-
lord, and is certainly the largest Capitalist in the Country. While the State in 
India has done much in this way in the working of Iron and Coal fi elds, and in 
the experiments made about Cotton and Tobacco, and in Tea and Coffee and 
Cinchona Plantations, it must be admitted that, as compared with its re-
sources and the needs of the Country, these attempts are as nothing by the side 
of what has been attempted with success in France, Germany, and other coun-
tries, but which, unhappily, has not been attempted in this country. Even if po-
litical considerations forbid independent action in the matter of differential 
duties, the pioneering of new enterprises is a duty which the Government 
might more systematically undertake with advantage. In truth, there is no dif-
ference of principle between lending such support and guidance, by the free 
use of its Credit and superior Organization, in pioneering Industrial Undertak-
ing or subsidizing private Co-operative effort, and its guaranteeing minimum 
interest to Railway Companies. The building up of National, not merely State, 
Credit on broad foundations by helping people to acquire confi dence in a free 
and largely ramifi ed Banking system, so advantageously worked in Europe under 
different forms, has also not been attempted here. There is, lastly, the duty cast on 
it of utilizing indigenous resources, and organizing them in a way to produce in 
India in State Factories all products of skill which the State Departments re-
quire in the way of Stores. These are only a few of the many directions in which, 
far more than Exchange and Frontier diffi culties, the highest Statesmanship 
will have a fi eld all its own for consideration and action. They will, no doubt, 
receive such consideration if only the minds of the Rulers were once thoroughly 
freed from the fear of offending the so-called maxims of rigid Economical Sci-
ence. It is time that a new departure should take place in this connection, and 
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it is with a view to drawing public attention to this necessity that I have ven-
tured to place before you the results of modern economic Thought. In this, as 
in other matters, the conditions of Indian life are more faithfully reproduced in 
some of the Continental Countries and in America than in happy England, 
proud of its position, strong in its insularity, and the home of the richest and 
busiest Community in the modern industrial World. If the attempt I have made 
leads to a healthy and full discussion of the change of policy I advocate, I shall 
regard myself amply repaid for my trouble. 

 [From Ranade,  Essays on Indian Economics: A Collection of Essays 
and Speeches  (Bombay: Thacker, 1898), 20–23, 31–34.] 

 Hindu–Muslim Cooperation 
 In his speech to the Indian Social Conference of 1899, Ranade stressed the impor-
tance of religious toleration, suggesting that the members of each community avoid 
mutual recriminations; they should instead cooperate in the work of social reform. 

 If the lessons of the past have any value, one thing is quite clear,  viz. , that in this 
vast country no progress is possible unless both Hindus and Mahomedans join 
hands together, and are determined to follow the lead of the men who fl our-
ished in Akbar’s time and were his chief advisers and councillors, and sedu-
lously avoid the mistakes which were committed by his great-grandson Aurang-
zeb. Joint action from a sense of common interest, and a common desire to 
bring about the fusion of the thoughts and feelings of men so as to tolerate small 
differences and bring about concord—these were the chief aims kept in view by 
Akbar and formed the principle of the new divine faith formulated in the Din-
i-ilahi. Every effort on the part of either Hindus or Mahomedans to regard their 
interests as separated and distinct, and every attempt made by the two commu-
nities to create separate schools and interests among themselves, and not to heal 
up the wounds infl icted by mutual hatred of caste and creed, must be deprecated 
on all hands. It is to be feared that this lesson has not been suffi ciently kept in 
mind by the leaders of both communities in their struggle for existence and in 
the acquisition of power and predominance during recent years. There is at 
times a great danger of the work of Akbar being undone by losing sight of this 
great lesson which the history of his reign and that of his two successors is so 
well calculated to teach. The Conference which brings us together is especially 
intended for the propagation of this “din” 9  or “dharma,” and it is in connection 
with that message chiefl y that I have ventured to speak to you today on this im-
portant subject. The ills that we are suffering from are most of them self-in-
fl icted evils, the cure of which is to a large extent in our own hands. Looking at 
the series of measures which Akbar adopted in his time to cure these evils, one 
feels how correct was his vision when he and his advisers put their hand on 
those very defects in our national character which need to be remedied fi rst 
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before we venture on higher enterprises. Pursuit of high ideas, mutual sympa-
thy and cooperation, perfect tolerance, a correct understanding of the diseases 
from which the body politic is suffering, and an earnest desire to apply suitable 
remedies—this is the work cut out for the present generation. The awakening 
has commenced, as is witnessed by the fact that we are met in this place from 
such distances for joint consultation and action. All that is needed is that we 
must put our hands to the plow, and face the strife and the struggle. The suc-
cess already achieved warrants the expectation that if we persevere on right 
lines, the goal we have in view may be attained. That goal is not any particular 
advantage to be gained in power and wealth. It is represented by the efforts to 
attain it, the expansion and the evolution of the heart and the mind, which will 
make us stronger and braver, purer and truer men. . . . Both Hindus and Maho-
medans have their work cut out in this struggle. In the backwardness of female 
education, in the disposition to overleap the bounds of their own religion, in 
matters of temperance, in their internal dissensions between castes and creeds, 
in the indulgence of impure speech, thought, and action on occasions when 
they are disposed to enjoy themselves, in the abuses of many customs in regard 
to unequal and polygamous marriages, in the desire to be extravagant in their 
expenditure on such occasions, in the neglect of regulated charity, in the decay 
of public spirit in insisting on the proper management of endowments—in 
these and other matters both communities are equal sinners, and there is thus 
much ground for improvement on common lines. Of course, the Hindus, being 
by far the majority of the population, have other diffi culties of their own to 
combat with; and they are trying in their gatherings of separate castes and com-
munities to remedy them each in their own way. But without cooperation and 
conjoint action of all communities, success is not possible, and it is on that ac-
count that the general Conference is held in different places each year to rouse 
local interest, and help people in their separate efforts by a knowledge of what 
their friends similarly situated are doing in other parts. 

 [From C. Y. Chintamani,  Indian Social Reform  
(Madras: Thompson, 1901), 2:122–124.] 

 GOPAL KRISHNA GOKHALE: SERVANT OF INDIA 

 The work of reform begun by Ranade was ably continued by his younger friend and 
colleague Gopal Krishna Gokhale (1866–1915). Sprung from the same proud Maha-
rashtrian stock, both leaders clung to the policy of cooperation with the government 
and of moderate opposition to its evils. Gokhale, however, had to endure the merci-
less attacks of the Extremists during a stormy decade of Indian politics. 

 Gokhale dedicated his life to public service at the age of nineteen, on his gradua-
tion from Elphinstone College, by joining the Deccan Education Society in Poona. 
Members of this society took a vow of poverty for twenty years in order to devote their 
time exclusively to educating their fellow-countrymen. For his part, Gokhale became 
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a teacher of English and mathematics in the Fergusson College, which was founded 
by the society in 1885. He soon met Justice Ranade and began his long and fruitful 
apprenticeship under him—examining documents, weighing evidence, analyzing fi s-
cal data, and preparing comprehensive memoranda on public questions. 

 Gokhale attracted public attention with the sagacity of his carefully prepared 
speeches, and in 1899 was elected a member of the recently formed Legislative Coun-
cil for the state of Bombay. When only thirty-six, he became the Indian representative 
of this state on the Imperial Legislative Council, which despite its limited powers was 
the highest law-making body in India. For the last thirteen years of his life he wore 
himself out with his efforts to secure government cooperation in granting much-
needed fi nancial and administrative reforms for India. “No taxation without represen-
tation” was the essence of his demand, and his annual speeches on the imperial bud-
get wrung many concessions from harassed ministers of fi nance. 

 In 1905 Gokhale founded the Servants of India Society in Poona, modeling it after 
the lay and monastic orders of the Catholic Church. Famine relief, education, Hindu–
Muslim unity, and the elevation of the lowest castes were among the fi elds in which it 
carried on the work begun by its founder. Gokhale also took great interest in the prob-
lems of Indian emigrants to South Africa, giving freely of his advice and encourage-
ment to their leader, M. K. Gandhi. Although bitterly reviled by Tilak and other sup-
porters of violent action to end foreign rule, Gokhale’s readiness to cooperate with the 
British in introducing gradual reforms helped to pave the way for the eventual peace-
ful transfer of power to an independent India. 

 Taxation Without Representation 
 Soon after taking his place in the Imperial Legislative Council, Gokhale made the 
fi rst of his annual budget speeches. His attacks on the government’s taxation policy 
are representative of the Moderates’ preoccupation with the economic shortcomings 
of British rule. 

 Your Excellency, I fear I cannot conscientiously join in the congratulations which 
have been offered to the Hon’ble Finance Member on the huge surplus which 
the revised estimates show for the last year. A surplus of seven crores 10  of rupees 
is perfectly unprecedented in the history of Indian fi nance, and coming as it 
does on the top of a series of similar surpluses realized when the country has 
been admittedly passing through very trying times, it illustrates to my mind in a 
painfully clear manner the utter absence of a due correspondence between the 
condition of the people and the condition of the fi nances of the country. In-
deed, my Lord, the more I think about this matter the more I feel—and I trust 
Your Lordship will pardon me for speaking somewhat bluntly—that these sur-
pluses constitute a double wrong to the community. They are a wrong in the 
fi rst instance in that they exist at all—that government should take so much 
more from the people than is needed in times of serious depression and suffer-
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ing; and they are also a wrong, because they lend themselves to easy misinter-
pretation and, among other things, render possible the phenomenal optimism 
of the Secretary of State for India, who seems to imagine that all is for the best 
in this best of lands. A slight examination of these surpluses suffi ces to show 
that they are mainly, almost entirely, currency surpluses, resulting from the fact 
that government still maintain the same high level of taxation which they con-
sidered to be necessary to secure fi nancial equilibrium when the rupee stood at 
its lowest. . . . 

  A taxation so forced  as not only to maintain  a budgetary equilibrium  but to 
yield as well “large, continuous, progressive surpluses”—even in years of trial 
and suffering—is, I submit, against all accepted canons of fi nance. . . . In India, 
where the economic side of such questions fi nds such scant recognition, and 
the principle of meeting the charges of the year with the resources of the year is 
carried to a logical extreme, the anxiety of the Financial Administration is not 
only to make both ends meet in good and bad years alike, but to present large 
surpluses year after year. . . . Taxation for fi nancial equilibrium is what we all 
can understand, but taxation kept up in the face of the diffi culties and misfor-
tunes of a period of excessive depression and for “large, continuous and pro-
gressive surpluses” is evidently a matter which requires justifi cation. . . . [It is] a 
result not of a normal expansion of fi scal resources but of a forced up and heavy 
taxation . . . , a clear proof of the fact that the level of national taxation is kept 
unjustifi ably high, even when government are in a position to lower that level. 

 [From Gokhale,  Speeches of Gopal Krishna Gokhale , 3rd ed. 
(1908; Madras: Natesan, 1920), 1–2, 6–8.] 

 Improving the Lot of Low-Caste Hindus 
 One of Gokhale’s chief concerns in the realm of social reform was the lot of the “Un-
touchables.” The appeal launched in this 1903 speech was continued by Gandhi’s 
devotion to their cause. 

 Mr. President and Gentlemen: The proposition which has been entrusted to 
me runs thus—“That this Conference holds that the present degraded condi-
tion of the low castes is, in itself and from the national point of view, unsatisfac-
tory, and is of opinion that every well-wisher of the country should consider it 
his duty to do all he can to raise their moral and social condition by trying to 
rouse self-respect in these classes and placing facilities for education and em-
ployment within their reach.” 

 Gentlemen, I hope I am not given to the use of unnecessarily strong lan-
guage and yet I must say that this resolution is not as strongly worded as it 
should have been. The condition of the low castes—it is painful to call them 
low castes—is not only unsatisfactory as this resolution says, it is so deeply de-
plorable that it constitutes a grave blot on our social arrangements; and, further, 
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the attitude of our educated men towards this class is profoundly painful and 
humiliating. I do not propose to deal with this subject as an antiquarian; I only 
want to make a few general observations from the standpoint of justice, human-
ity, and national self-interest. . . . It is absolutely monstrous that a class of human 
beings, with bodies similar to our own, with brains that can think and with 
hearts that can feel, should be perpetually condemned to a low life of utter 
wretchedness, servitude, and mental and moral degradation, and that perma-
nent barriers should be placed in their way so that it should be impossible for 
them ever to overcome them and improve their lot. This is deeply revolting to 
our sense of justice. I believe one has only to put oneself mentally into their 
place to realize how grievous this injustice is. We may touch a cat, we may 
touch a dog, we may touch any other animal, but the touch of these human 
beings is pollution! And so complete is now the mental degradation of these 
people that they themselves . . . acquiesce in it as though nothing better than 
that was their due. 

 I remember a speech delivered seven or eight years ago by the late Mr. 
Ranade in Bombay, under the auspices of the Hindu Union Club. That was a 
time when public feeling ran high in India on the subject of the treatment 
which our people were receiving in South Africa. Our friend, Mr. Gandhi, had 
come here on a brief visit from South Africa and he was telling us how our 
people were treated in Natal and Cape Colony and the Transvaal—how they 
were not allowed to walk on footpaths or travel in fi rst-class carriages on the 
railway, how they were not admitted into hotels, and so forth. Public feeling, in 
consequence, was deeply stirred, and we all felt that it was a mockery that we 
should be called British subjects, when we were treated like this in Great Brit-
ain’s colonies. . . . It was Mr. Ranade’s peculiar greatness that he always utilized 
occasions of excitement to give a proper turn to the national mind and cultivate 
its sense of proportion. And so, when every one was expressing himself in indig-
nant terms about the treatment which our countrymen were receiving in South 
Africa, Mr. Ranade came forward to ask if we had no sins of our own to answer 
for in that direction. . . . [His exhortation] was “Turn the searchlight inwards,” 
or some such thing.  .  .  . He began in characteristic fashion, expressing deep 
sympathy with the Indians in South Africa in the struggle they were manfully 
carrying on. He rejoiced that the people of India had awakened to a sense of the 
position of their countrymen abroad, and he felt convinced that this awakening 
was a sign of the fact that the dead bones in the valley were once again becom-
ing instinct with life. But he proceeded to ask—Was this sympathy with the op-
pressed and downtrodden Indians to be confi ned to those of our countrymen 
only who had gone out of India? Or was it to be general and to be extended to 
all cases where there was oppression and injustice? It was easy, he said, to de-
nounce foreigners, but those who did so were bound in common fairness to 
look into themselves and see if they were absolutely blameless in the matter. He 
then described the manner in which members of low caste were treated by our 
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own community in different parts of India. It was a description which fi lled the 
audience with feelings of deep shame and pain and indignation. . . . This ques-
tion, therefore, is, in the fi rst place, a question of sheer justice. 

 Next, as I have already said, it is a question of humanity. It is sometimes urged 
that if we have our castes, the people in the West have their classes, and after all, 
there is not much difference between the two. A little refl ection will, however, 
show that the analogy is quite fallacious. The classes of the West are a perfectly 
elastic institution, and not rigid or cast-iron like our castes. Mr. Chamberlain, 
who is the most masterful personage in the British empire today, was at one 
time a shoemaker and then a screwmaker. Of course, he did not make shoes 
himself, but that was the trade by which he made money. Mr. Chamberlain to-
day dines with royalty, and mixes with the highest in the land on terms of abso-
lute equality. Will a shoemaker ever be able to rise in India in the social scale in 
a similar fashion, no matter how gifted by nature he might be? A great writer has 
said that castes are eminently useful for the preservation of society, but that they 
are utterly unsuited for purposes of progress. And this I think is perfectly true. If 
you want to stand where you were a thousand years ago, the system of castes 
need not be modifi ed in any material degree. If, however, you want to emerge 
out of the slough in which you have long remained sunk, it will not do for you 
to insist on a rigid adherence to caste. Modern civilization has accepted greater 
equality for all as its watchword, as against privilege and exclusiveness, which 
were the root-ideas of the old world. And the larger humanity of these days re-
quires that we should acknowledge its claims by seeking the amelioration of the 
helpless condition of our downtrodden countrymen. 

 Finally, gentlemen, this is a question of national self-interest. How can we 
possibly realize our national aspirations, how can our country ever hope to 
take her place among the nations of the world, if we allow large numbers of our 
countrymen to remain sunk in ignorance, barbarism, and degradation? Unless 
these men are gradually raised to a higher level, morally and intellectually, how 
can they possibly understand our thoughts or share our hopes or cooperate with 
us in our efforts? Can you not realize that so far as the work of national eleva-
tion is concerned, the energy, which these classes might be expected to repre-
sent, is simply unavailable to us? . . . I think that there is not much hope for us 
as a nation unless the help of all classes, including those that are known as low 
castes, is forthcoming for the work that lies before us. Moreover, is it, I may ask, 
consistent with our own self-respect that these men should be kept out of our 
houses and shut out from all social intercourse as long as they remain within 
the pale of Hinduism, whereas the moment they put on a coat and a hat and a 
pair of trousers and call themselves Christians, we are prepared to shake hands 
with them and look upon them as quite respectable?. . . . 

 This work is bound to be slow and can only be achieved by strenuous exer-
tions for giving them education and fi nding for them honourable employment 
in life. And, gentlemen, it seems to me that, in the present state of India, no 
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work can be higher or holier than this. I think if there is one question of social 
reform more than another that should stir the enthusiasm of our educated 
young men and inspire them with an unselfi sh purpose, it is this question of the 
degraded condition of our low castes. Cannot a few men—fi ve percent, four 
percent, three, two, even one percent—of the hundreds and hundreds of gradu-
ates that the university turns out every year, take it upon themselves to dedicate 
their lives to this sacred work of the elevation of low castes? . . . I may well ad-
dress such an appeal to the young members of our community—to those who 
have not yet decided upon their future course and who entertain the noble aspi-
ration of devoting to a worthy cause the education which they have received. 
What the country needs most at the present moment is a spirit of self-sacrifi ce 
on the part of our educated young men, and they may take it from me that they 
cannot spend their lives in a better cause than raising the moral and intellectual 
level of these unhappy low castes and promoting their general well-being. 

 [From Gokhale,  Speeches , 898–902.] 

 The Servants of India Society 
 The charter of the Servants of India Society embodies Gokhale’s cherished aims for 
the uplift of his country. 

 For some time past, the conviction has been forcing itself on many earnest and 
thoughtful minds that a stage has been reached in the political education and 
national advancement of the Indian people, when, for further progress, the de-
voted labors of a specially trained agency, applying itself to the task in a true 
missionary spirit, are required. The work that has so far been done has indeed 
been of the highest value. The growth, during the last fi fty years, of a feeling of 
common nationality, based upon common tradition, common disabilities, and 
common hopes and aspirations, has been most striking. The fact that we are 
Indians fi rst, and Hindoos, Mahomedans, Parsees, or Christians afterwards, is 
being realized in a steadily increasing measure, and the idea of a united and 
renovated India, marching onwards to a place among the nations of the world 
worthy of her great past, is no longer a mere idle dream of a few imaginative 
minds, but is the defi nitely accepted creed of those who form the brain of the 
community—the educated classes of the country. A creditable beginning has 
already been made in matters of education and of local self-government; and all 
classes of the people are slowly but steadily coming under the infl uence of lib-
eral ideas. The claims of public life are every day receiving wider recognition, 
and attachment to the land of our birth is growing into a strong and deeply 
cherished passion of the heart. The annual meetings of the National Congress 
and of provincial and other conferences, the work of political associations, the 
writings in the columns of the Indian press—all bear witness to the new life that 
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is coursing in the veins of the people. The results achieved so far are undoubt-
edly most gratifying, but they only mean that the jungle has been cleared and 
the foundations laid. The great work of rearing the super-structure has yet to be 
taken in hand, and the situation demands, on the part of workers, devotion and 
sacrifi ces proportionate to the magnitude of the task. 

 The Servants of India Society has been established to meet in some measure 
these requirements of the situation. Its members frankly accept the British 
connection, as ordained, in the inscrutable dispensation of Providence, for In-
dia’s good. Self-government on the lines of English colonies is their goal. This 
goal, they recognize, cannot be attained without years of earnest and patient 
work and sacrifi ces worthy of the cause. Moreover, the path is beset with great 
diffi culties—there are constant temptations to turn back—bitter disappoint-
ments will repeatedly try the faith of those who have put their hand to the work. 
But the weary toil can have but one end, if only the workers grow not fainthearted 
on the way. One essential condition of success is that a suffi cient number of our 
countrymen must now come forward to devote themselves to the cause in the 
spirit in which religious work is undertaken. Public life must be spiritualized. 
Love of country must so fi ll the heart that all else shall appear as of little moment 
by its side. A fervent patriotism which rejoices at every opportunity of sacrifi ce for 
the motherland, a dauntless heart which refuses to be turned back from its object 
by diffi culty or danger, a deep faith in the purpose of Providence that nothing can 
shake—equipped with these, the worker must start on his mission and reverently 
seek the joy which comes of spending oneself in the service of one’s country. 

 The Servants of India Society will train men, prepared to devote their lives 
to the cause of the country in a religious spirit, and will seek to promote, by all 
constitutional means, the national interests of the Indian people. Its members 
will direct their efforts principally towards: 1) creating among the people, by 
example and by precept, a deep and passionate love of the motherland, seeking 
its highest fulfi llment in service and sacrifi ce; 2) organizing the work of political 
education and agitation and strengthening the public life of the country; 3) 
promoting relations of cordial goodwill and cooperation among the different 
communities; 4) assisting educational movements, especially those for the edu-
cation of women, the education of backward classes and industrial and scien-
tifi c education; and 5) the elevation of the depressed classes. The headquarters 
of the Society will be at Poona, where it will maintain a Home for its members, 
and attached to it, a library for the study of political questions. The following 
constitution has been adopted for the Society. 

  1. The Society shall be called “The Servants of India Society.” 
  2. The objects of the Society are to train men to devote themselves to the 

service of India as national missionaries and to promote . . . the national 
interests of the Indian people. 

   [Items 3 to 8 and 10 onward deal with organizational questions.] 
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  9. Every member, at the time of admission, shall take the following seven vows: 
    (i)  That the country will always be the fi rst in his thoughts and he will 

give to her service the best that is in him. 
   (ii)  That in serving the country he will seek no personal advantage for 

himself. 
  (iii)  That he will regard all Indians as brothers, and will work for the ad-

vancement of all, without distinction of caste or creed. 
  (iv)  That he will be content with such provision for himself and his fam-

ily, if he has any, as the Society may be able to make. He will devote 
no part of his energies to earning money for himself. 

   (v)  That he will lead a pure personal life. 
  (vi) That he will engage in no personal quarrel with any one. 
 (vii)  That he will always keep in view the aims of the Society and watch 

over its interests with the utmost zeal, doing all he can to advance its 
work. He will never do anything which is inconsistent with the ob-
jects of the Society. 

 [From Gokhale,  Speeches , 914–917.] 

 ROMESH CHUNDER DUTT: 
PIONEER ECONOMIC HISTORIAN 

 From his own experience as a government offi cial in rural Bengal from 1871 to 1897, 
Romesh Chunder Dutt (1848–1909) felt deeply the poverty of India’s villagers. After 
taking an early retirement, he wrote two volumes on India’s economic history under 
British rule, denouncing those policies that had led, in his opinion, to the poverty of 
the vast majority of his countrymen. 

 Dutt was born in Calcutta, the son of a surveyor in government service, and 
started school at the age of four. He saw a good deal of Bengal’s countryside over the 
next eight years, since his father was posted from one rural town to another. He re-
membered that in 1858 “great cheers” and “cries of ‘Long live the Queen’ in English 
and Bengali rent the air” when Victoria was proclaimed Queen of India. 11  The year 
after that his mother died, followed two years later by his father; an affectionate uncle 
raised him until his marriage was arranged at fi fteen. At sixteen he entered college. At 
nineteen, he and a friend left their homes secretly at night, joined young Surendra-
nath Banerjea, and all sailed to London to study for the prestigious Indian Civil Ser-
vice. He came out near the top of the list and passed his bar exams as well; then he 
returned to India to take up his duties on a low rung of the civil service ladder. 

 By dint of hard work and good judgment he reached the post of divisional commis-
sioner, the highest level an Indian had attained in the civil service. In 1895–1896 he 
had charge of the entire area that today is the State of Orissa. At intervals in this busy 
career he found time to write books about Bengal peasant life and Bengali literature, 
as well as two social and four historical novels in Bengali. In addition, he applied his 
literary skill to the task of making both his countrymen and the Western world more 
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aware of the greatness of ancient India’s civilization. First he outraged orthodox Brah-
mans by rendering the sacred hymns of the  Rig Veda  into Bengali, then he published 
selections from them in English. He also wrote a three-volume  History of Civilization 
in Ancient India  (1899–1900) with a patriotic purpose in mind. As he stated in his 
introduction: “No study has so potent an infl uence in forming a nation’s mind, a na-
tion’s character, as a critical and careful study of its past history. And it is by such study 
alone that an unreasoning and superstitious worship of the past is replaced by a legiti-
mate and manly admiration.” 12  In addition, he selected and translated into English 
verse narrative passages from the  Mahabharata  and  Ramayana . 

 Romesh Dutt’s services to his countrymen took new forms after retirement freed 
him to travel, give public speeches, and concentrate his writing on the relationship 
between India and Britain and how it might be improved. A series of terrible famines 
struck several areas of the country in 1896–1897 and 1900–1901, and Dutt’s concern 
about how such catastrophes could be averted in the future was refl ected in his presi-
dential address to the Indian National Congress in 1899 and in his books  England 
and India  (1895),  Famines and Land Assessments in India  (1900),  The Economic His-
tory of India Under Early British Rule  (1901), and  India in the Victorian Age: An Eco-
nomic History of the People  (1904). In each he prescribed measures for making the 
government of India more sensitive to the needs of the peasantry, and for lessening 
the tax burdens on the poor. 

 In his last fi ve years, from 1904 to 1909, he resumed his career as an administrator 
by entering the service of the Gaekwar of Baroda, an Indian ruler in Gujarat. There 
he introduced some of the reforms he had implored the British to adopt in British In-
dia. From 1906 to 1909 he reasoned with Lord Morley (then secretary of state for In-
dia), privately and persuasively, in person and by mail, urging greater Indian participa-
tion in the provincial and central governments, which Parliament embodied in the 
Government of India Act of 1909. Later in that year he died, remembered by those who 
know his work as Garib ka Dost (“Friend of the Poor”). 

 The Causes of India’s Poverty 
 Romesh Chunder Dutt attributed India’s poverty to Britain’s failings on four counts: 
the discouragement of handwoven cloth production; heavy and unpredictable taxes 
on agriculture; the outfl ow of money from India to pay its foreign debt and some of its 
administrative costs; and the absence of Indian representatives at the highest levels of 
government. Although his arguments on the fi rst and third counts were countered to 
some extent in  The Economic Transition in India  (1911) by Theodore Morison, who 
noted that the “industrial transformation” of Canada, Argentina, Japan, and so forth, 
was also accompanied by the decline of “archaic” modes of production and consider-
able foreign indebtedness, Dutt’s conclusion that India became impoverished under 
British rule remained a theme with all subsequent nationalist leaders. 

 Excellent works on the military and political transactions of the British in India 
have been written by eminent historians. No history of the people of India, of 
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their trades, industries, and agriculture, and of their economic condition under 
British administration, has yet been compiled. 

 Recent famines in India have attracted attention to this very important 
subject, and there is a general and widespread desire to understand the condi-
tion of the Indian people—the sources of their wealth and the causes of their 
poverty. . . . 

 Englishmen can look back on their work in India, if not with unalloyed 
satisfaction, at least with some legitimate pride. They have conferred on the 
people of India what is the greatest human blessing—Peace. They have intro-
duced Western Education, bringing an ancient and civilised nation in touch 
with modern thought, modern sciences, modern institutions and life. They 
have built up an Administration which, though it requires reform with the prog-
ress of the times, is yet strong and effi cacious. They have framed wise laws, and 
have established Courts of Justice, the purity of which is as absolute as in any 
country on the face of the earth. These are results which no honest critic of 
British work in India regards without high admiration. 

 On the other hand, no open-minded Englishman contemplates the material 
condition of the people of India under British rule with equal satisfaction. The 
poverty of the Indian population at the present day is unparalleled in any ci-
vilised country; the famines which have desolated India within the last quarter 
of the nineteenth century are unexampled in their extent and intensity in the 
history of ancient or modern times. By a moderate calculation, the famines of 
1877 and 1878, of 1889 and 1892, of 1897 and 1900, have carried off fi fteen millions 
of people. The population of a fair-sized European country has been swept away 
from India within twenty-fi ve years. A population equal to half of that of England 
has perished in India within a period which men and women, still in middle 
age, can remember. 

 What are the causes of this intense poverty and these repeated famines in 
India? Superfi cial explanations have been offered . . . and have been rejected. 
. . . It was said that the population increased rapidly in India and that such in-
crease must necessarily lead to famines; it is found on inquiry that the popula-
tion has never increased in India at the rate of England, and that during the last 
ten years it has altogether ceased to increase. It was said that the Indian cultiva-
tors were careless and improvident . . . but it is known to men who have lived all 
their lives among these cultivators, that there is not a more abstemious, a more 
thrifty, a more frugal race of peasantry on earth. It was said that the Indian 
money-lender was the bane of India, and by his fraud and extortion kept the 
tillers of the soil in a chronic state of indebtedness; but the inquiries of the latest 
Famine Commission have revealed that the cultivators of India are forced un-
der the thraldom of money-lenders by the rigidity of the Government revenue 
demand. It was said that in a country where the people depended almost en-
tirely on their crops, they must starve when the crops failed in years of drought; 
but the crops in India, as a whole, have never failed, there has never been a 
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single year when the food supply of the country was insuffi cient for the people, 
and there must be something wrong, when failure in a single province brings 
on a famine, and the people are unable to buy their supplies from neighbouring 
provinces rich in harvests. . . . 

 It is, unfortunately, a fact which no well-informed Indian offi cial will ignore, 
that, in many ways, the sources of national wealth in India have been narrowed 
under British rule. India in the eighteenth century was a great manufacturing 
as well as a great agricultural country, and the products of the Indian loom sup-
plied the markets of Asia and of Europe. It is, unfortunately, true that the East 
Indian Company and the British Parliament, following the selfi sh commercial 
policy of a hundred years ago, discouraged Indian manufacturers in the early 
years of British rule in order to encourage the rising manufactures of England. 
Their fi xed policy, pursued during the last decades of the eighteenth century and 
the fi rst decades of the nineteenth, was to make India subservient to the indus-
tries of Great Britain, and to make the Indian people grow raw produce only, in 
order to supply material for the looms and manufactories of Great Britain. This 
policy was pursued with unwavering resolution and with fatal success; orders 
were sent out, to force Indian artisans to work in the Company’s factories; com-
mercial residents were legally vested with extensive powers over villages and 
communities of Indian weavers; prohibitive tariffs excluded Indian silk and cot-
ton goods from England; English goods were admitted into India free of duty or 
on payment of a nominal duty. 

 The British manufacturer, in the words of the historian H. H. Wilson, “em-
ployed the arm of political injustice to keep down and ultimately strangle a 
competitor with whom he could not have contended on equal terms”; millions of 
Indian artisans lost their earnings; the population of India lost one great source 
of their wealth. It is a painful episode in the history of British rule in India; but it 
is a story which has to be told to explain the economic condition of the Indian 
people, and their present helpless dependence on agriculture. The invention of 
the power-loom in Europe completed the decline of the Indian industries; and 
when in recent years the power-loom was set up in India, England once more 
acted towards India with unfair jealousy. An excise duty has been imposed on 
the production of cotton fabrics in India which disables the Indian manufac-
turer from competing with the manufacturer of Japan and China, and which 
stifl es the new steam-mills of India. 

 Agriculture is now virtually the only remaining source of national wealth in 
India, and four-fi fths of the Indian people depend on agriculture. But the Land 
Tax levied by the British Government is not only excessive but, what is worse, it 
is fl uctuating and uncertain in many provinces. . . . 

 It will appear from the facts stated above that the Land Tax in India is not 
only heavy and uncertain, but that the very principle on which it is raised is dif-
ferent from the principle of taxation in all well-administered countries. In such 
countries the State promotes the accumulation of wealth, helps the people to 
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put money into their pockets, likes to see them prosperous and rich, and then 
demands a small share of their earnings for the expenses of the State. In India 
the State virtually interferes with the accumulation of wealth from the soil, in-
tercepts the incomes and gains of the tillers, and generally adds to its land rev-
enue demand at each recurring settlement, leaving the cultivators permanently 
poor. In England, in Germany, in the United States, in France and other coun-
tries, the State widens the income of the people, extends their markets, opens 
out new sources of wealth, identifi es itself with the nation, grows richer with the 
nation. In India, the State has fostered no new industries and revived no old 
industries for the people; on the other hand, it intervenes at each recurring land 
settlement to take what it considers its share out of the produce of the soil. Each 
new [land tax] settlement in Bombay and in Madras is regarded by the people as 
a wrangle between them and the State as to how much the former will keep and 
how much the latter will take. It is a wrangle decided without any clear limits 
fi xed by the law—a wrangle in which the opinion of the revenue offi cials is fi nal, 
and there is no appeal to judges or Land Courts. The revenue increases and the 
people remain destitute. 

 Taxation raised by a king, says the Indian poet, is like the moisture of the 
earth sucked up by the sun, to be returned to the earth as fertilising rain; but 
the moisture raised from the Indian soil now descends as fertilising rain largely 
on other lands, not on India. Every nation reasonably expects that the proceeds 
of taxes raised in the country should be mainly spent in the country. Under the 
worst governments that India had in former times, this was the case. The vast 
sums which Afghan and Moghal Emperors spent on their armies went to sup-
port great and princely houses, as well as hundreds of thousands of soldiers and 
their families. The gorgeous palaces and monuments they built, as well as the 
luxuries and displays in which they indulged, fed and encouraged the manufac-
turers and artisans of India. Nobles and Commanders of the army, Subadars, 
Dewans, and Kazis, 13  and a host of inferior offi cers in every province and every 
district, followed the example of the Court; and mosques and temples, roads, 
canals and reservoirs, attested to their wide liberality, or even to their vanity. 
Under wise rulers as under foolish kings, the proceeds of taxation fl owed back 
to the people and fructifi ed their trade and industries. . . . 

 For one who has himself spent the best and happiest years of his life in the 
work of Indian administration, it is an ungracious and a painful task to dwell on 
the weak side of that administration, the fi nancial and economic policy of the 
Indian government.  .  .  . The deep-seated cause of the poverty of the Indian 
people has to be explained. Place any other country under the same condition, 
with crippled industries, with agriculture subject to a heavy and uncertain 
Land Tax, and with fi nancial arrangements requiring one-half of its revenues to 
be annually remitted out of the country, and the most prosperous nation on 
earth will soon know the horrors of famine. A nation prospers if the sources of 
its wealth are widened, and if the proceeds of taxation are spent among the 
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people, and for the people. A nation is impoverished if the sources of its wealth 
are narrowed, and the proceeds of taxation are largely remitted out of the coun-
try. These are plain, self-evident economic laws, which operate in India, as in 
every other country, and the Indian statesman and administrator must feel that 
the poverty of India cannot be removed until Indian industries are revived, un-
til a fi xed and intelligible limit is placed on the Indian Land Tax, and until the 
Indian revenues are more largely spent in India. . . . 

 Nor are Indian administrators strong in the support of the Indian people. 
The Indian Government means the Viceroy and the Members of the Execu-
tive Council, viz., the Commander-in-Chief, the Military Member, the Public 
Works Member, the Finance Member, and the Legal Member. The people are 
not represented in this Council; their agriculture, their landed interests, their 
trades and industries, are not represented; there is not, and never has been, a 
single Indian member in the Council. All the Members of the Council are heads 
of spending departments, as was lately explained by Sir Auckland Colvin and 
Sir David Barbour before the Royal Commission on Indian expenditure. The 
Members are high English offi cials, undoubtedly interested in the welfare of 
the people, but driven by the duties of their offi ce to seek for more money for 
the working of their departments; there are no Indian Members to represent the 
interests of the people. The forces are all arrayed on the side of expenditure . . . 
[and] none on the side of retrenchment. . . . 

 “The government of a people by itself,” said John Stuart Mill, “has a mean-
ing and a reality; but such a thing as government of one people by another does 
not, and cannot exist. One people may keep another for its own use, a place to 
make money in, a human cattle-farm to be worked for the profi ts of its own 
inhabitants.” 

 There is more truth in this strongly worded statement than appears at fi rst 
sight. History does not record a single instance of one people ruling another in 
the interests of the subject nation. Mankind has not yet discovered any method 
for safeguarding the interests of a subject nation without conceding to that na-
tion some voice in controlling the administration of their own concerns. . . . 

 The wisest administrators in the past, like Munro, Elphinstone, and 
Bentinck, . . . sought to promote the welfare of the people by accepting the co-
operation of the people, as far as was possible, in their day. What is needed to-
day is a continuance and development of the same policy, not a policy of exclu-
siveness and distrust. What is needed to-day is that British rulers, who know less 
of India to-day than their predecessors did fi fty years ago, should descend from 
their dizzy isolation, and should stand amidst the people, work with the people, 
make the people their comrades and collaborators, and hold the people respon-
sible for good administration. . . . 

 The dawn of a new century fi nds India deeper in distress and discontent 
than any preceding period of history. A famine, wider in the extent of country 
affected than any previous famine, has desolated the country. In parts of India, 
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not affected by this famine, large classes of people attest to semi-starvation by their 
poor physique; numbers of them suffer from a daily insuffi ciency of food; and the 
poorer classes are trained by life-long hunger to live on less food than is needed for 
proper nourishment. In the presence of facts like these, party controversy is si-
lenced; and every Englishman and every Indian, experienced in administration 
and faithful to the British Empire, feel it their duty to suggest methods for the 
removal of the gravest danger which has ever threatened the Empire of India. 

 [From Dutt,  The Economic History of India Under Early British Rule  
(London: Morrison and Gibb, 1901), v–ix, xi–xvi, xxi–xxii.] 

 SIR SAYYID AHMAD KHAN: 
AN ANTI-CONGRESS SPEECH 

 Sir Sayyid Ahmad Khan (see chapter 2) opposed the Congress from its inception. The 
following speech was given two years after its founding in 1885, and lays out his posi-
tion. As is evident from Sir Sayyid’s sarcastic language, British offi cials in India, and 
some educated Muslims as well, shared a stereotyped view of educated Hindu Benga-
lis as timid, ineffectual, and cowardly. The Rajputs, by contrast, were praised for being 
warlike, a quality that Sir Sayyid sought to present as shared by Muslims. 

 The Indian National Congress 
as a Danger and a Folly 

 In this speech Sir Sayyid tried to walk a careful line, persuading his Muslim audience 
that as former rulers they were gallant and militarily dangerous, such that in the 
wake of 1857 the British rulers were right to distrust them; but at the same time they 
were loyal and trustworthy British subjects, who did not seek anything as foolish and 
unworkable as democratic self-government. Still, the fi nal cure for all problems was, 
as always, education. 

 Gentlemen,—I am not given to speaking on politics, and I do not recollect hav-
ing ever previously given a political lecture. My attention has always been di-
rected towards the education of my brother Mohammedans, for from education 
I anticipate much benefi t for my people, for Hindustan, and for the Govern-
ment. But at the present time circumstances have arisen which make it neces-
sary for me, I think, to tell my brother Mussalmans clearly what my opinions 
are. The object [here] . . . is to explain the attitude which the Mohammedan 
community ought to adopt with regard to the political movements of the time. 
. . . There has grown up in India a political agitation, and it is necessary to de-
termine what action should be taken by the Mohammedan community with 
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regard to it. . . . If it be useful, we must follow it, but if dangerous for the country 
or our nation, we must hold aloof. 

 Before I enter on this subject, let me briefl y describe the methods of rule 
adopted by our Government, which has now been here for nearly a hundred 
years. Its method is this: to keep in its own hands all questions of foreign policy 
and all matters affecting its army. . . . Our interests will not suffer from these 
matters being left in the hands of Government. But we are concerned with mat-
ters affecting internal policy; and we have to observe what method Government 
has adopted for dealing with them. Government has made a Council for mak-
ing laws affecting the lives, property, and comfort of the people. For this Coun-
cil, she selects from all Provinces those offi cials who are best acquainted with 
the administration and the condition of the people, and also some Rais-es [no-
bles], who, on account of their high social position, are worthy of a seat in that 
assembly. 

 Some people may ask—Why should they be chosen on account of social posi-
tion instead of ability? On this, gentlemen, I will say a few words. It is a great 
misfortune—and I ask your pardon for saying it—that the landed gentry of India 
have not the trained ability which makes them worthy of occupying those seats. 
But you must not neglect those circumstances which compel Government to 
adopt this policy. It is very necessary that for the Viceroy’s Council the members 
should be of high social position. . . . 

 The method of procedure in the Council is this. If any member introduces a 
subject of importance and diffi culty, a commission is appointed which collects 
evidence and digests it. The matter is discussed in every newspaper, and memo-
rials are invited from Associations. The Council then discusses the matter, ev-
ery member speaking his views with great vigour and earnestness, more even 
than was displayed in the discussion on the third resolution of the Moham-
medan Educational Congress, advocating what he thinks necessary for the 
welfare of the country. . . . I have had the honour of being in this Council. I do 
not recollect any matter of importance concerning which ten or twenty memo-
rials were not sent in. A Select Committee was then appointed, which read 
through these memorials and discussed them at length, many of which on 
consideration turned out to be thorough nonsense. Extracts from Urdu papers 
were also considered. Although not in my presence, yet often amendments sug-
gested by these memorials have been adopted. This is the method of our Gov-
ernment. After this the law is passed and sent to the Secretary of State, who is 
assisted by the Council of State, which consists of men of the highest ability, 
who have lived for a long time in India and have often held all offi ces, from that 
of Assistant Collector to Lieutenant-Governor. If they think it expedient it is 
passed, otherwise a short note of four lines cancels it. Often people make objec-
tions to the laws so passed, and in some cases they are perhaps right; but in the 
majority of cases, as far as my experience goes, those very people who sit in their 
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houses and make objections would, if they had been on Viceroy’s Council, have 
supported them. . . . No one can say that Government acts independently of the 
wishes and opinions of its subjects. Often it adopts some of the views expressed 
in newspapers and memorials. . . . 

 There is now another great duty of Government. That is, that in whatever 
country Government establishes its dominion, that dominion should be made 
strong, fi rm, and secure. I believe that if any of my friends were made Viceroy, 
he would be as loyal to Her Majesty the Queen-Empress of India as is our pres-
ent Viceroy, Lord Dufferin. . . . It is a fi rst principle of Empire that it is the su-
preme duty of everyone, whether Hindustani or Englishman, in whose power it 
rests, to do what he can to strengthen the Government of Her Majesty the 
Queen. The second duty of Government is to preserve peace, to give personal 
freedom, to protect life and property; to punish criminals and to decide civil 
disputes. . . . Every one will admit that Government completely fulfi ls its duty 
in this respect. 

 Many people think that the laws have become too numerous and conse-
quently that lawsuits have become more complicated, and thus, lead to disputes 
between the zamindar and the kashtkar [laborer]. But this is the opinion of the 
critics who sit in their houses, who if they sat on the Viceroy’s Council would 
change their views. The multiplicity of laws depends upon the condition of the 
country and of its people. New companies and new industries are springing into 
existence. New and unforeseen legal rights have arisen which are not provided 
for in the Mohammedan law. Hence, when the country is changing at such a 
rate, it is absolutely necessary that new laws should be brought forward to deal 
with the new circumstances. . . . 

 I come now to the main subject on which I wish to address you. That is the 
National Congress and the demands which that body makes of Government. . . . 
When the Government of India passed out of the hands of the East India Com-
pany into those of the Queen, a law was passed, saying that all subjects of Her 
Majesty, whether white or black, European or Indian, should be equally eligible 
for appointments. This was confi rmed by the Queen’s Proclamation. We have to 
see whether, in the rules made for admission to civil appointments, any excep-
tion has been made to this or not; whether we have been excluded from any ap-
pointments for which we are fi tted. Nobody can point out a case in which for any 
appointment a distinction of race has been made. It is true that for the Cove-
nanted Civil Service a special set of rules has been made, namely, that candi-
dates have to pass a competitive examination in England. . . . 

 I do not think it necessary for me on this occasion to discuss the question 
why the competitive examination is held in England, and what would be the 
evils arising from its transference to India. But I am going to speak of the evils 
likely to follow the introduction into India of the competitive principle. I do not 
wish to speak in the interest of my own co-religionists, but to express faithfully 
whether I think the country is prepared for competitive examination or not. 
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What is the result of competitive examination in England? You know that men 
of all social positions, sons of Dukes or Earls, of darzies [tailors] and people of 
low rank, are equally allowed to pass this examination. Men of both high and 
low family come to India in the Civil Service. And it is the universal belief that 
it is not expedient for Government to bring the men of low rank; and that the 
men of good social position treat Indian gentlemen with becoming politeness, 
maintain the prestige of the British race, and impress on the hearts of the people 
a sense of British justice; and are useful both to Government and to the country. 
But those who come from England, come from a country so far removed from 
our eyes that we do not know whether they are the sons of Lords or Dukes or of 
darzies, and therefore, if those who govern us are of humble rank, we cannot 
perceive the fact. But as regards Indians, the case is different. Men of good fam-
ily would never like to trust their lives and property to people of low rank with 
whose humble origin they are well acquainted ( Cheers from the audience ). 

 Leave this a moment, and consider what are the conditions which make intr-
oduction into a country of competitive examination expedient, and then see 
whether our own country is ready for it or not. This is no diffi cult question of 
political economy; everyone can understand that the fi rst condition for the in-
troduction of competitive examination into a country is that all people in that 
country, from the highest to the lowest, should belong to one nation. In such a 
country no particular diffi culties are likely to arise. The second case is that of 
a country in which there are two nationalities which have become so united as 
to be practically one nation. England and Scotland are a case in point. . . . But 
this is not the case with our country, which is peopled with different nations. 
Consider the Hindus alone. The Hindus of our Province, the Bengalis of the 
East, and the Mahrattas of the Deccan, do not form one nation. If, in your 
opinion, the peoples of India do form one nation, then no doubt competitive 
examination may be introduced; but if this be not so, then competitive exami-
nation is not suited to the country. The third case is that of a country in which 
there are different nationalities which are on an equal footing as regards the 
competition, whether they take advantage of it or not. Now, I ask you, have 
Mohammedans attained to such a position as regards higher English educa-
tion, which is necessary for higher appointments, as to put them on a level with 
Hindus or not? Most certainly not. Now, I take Mohammedans and the Hindus 
of our Province together, and ask whether they are able to compete with the 
Bengalis or not? Most certainly not. When this is the case, how can competitive 
examination be introduced into our country ( Cheers from the audience ). 

 Think for a moment what would be the result if all appointments were given 
by competitive examination. Over all races, not only over Mohammedans but 
over Rajas of high position and the brave Rajputs who have not forgotten the 
swords of their ancestors, would be placed as ruler a Bengali who at sight of a 
table knife would crawl under his chair ( Uproarious cheers and laughter from 
the audience ). There would remain no part of the country in which we should 
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see at the tables of justice and authority any face except those of Bengalis. I am 
delighted to see the Bengalis making progress, but the question is—What would 
be the result on the administration of the country? Do you think that the Rajput 
and the fi ery Pathan, who are not afraid of being hanged or of encountering the 
swords of the police or the bayonets of the army, could remain in peace under 
the Bengalis? ( Cheers from the audience ). This would be the outcome of the 
proposal, if accepted. Therefore if any of you—men of good position, Rais-es, 
men of the middle classes, men of noble family to whom God has given senti-
ments of honour—if you accept that the country should groan under the yoke of 
Bengali rule and its people lick the Bengali shoes, then, in the name of God 
jump into the train, sit down, and be off to Madras, be off to Madras [for the 
Congress meeting]! ( Loud cheers and laughter from the audience ). 

 The second demand of the National Congress is that the people should elect 
a section of the Viceroy’s council. They want to copy the English House of 
Lords and the House of Commons. The elected members are to be like mem-
bers of the House of Commons; the appointed members like the House of 
Lords. Now, let us suppose the Viceroy’s Council is made in this manner. And 
let us suppose fi rst of all that we have universal suffrage, as in America, and that 
everybody, chamars [Untouchables] and all, have votes. And fi rst suppose that 
all the Mohammedan electors vote for a Mohammedan member and all Hindu 
electors for a Hindu member, and now count how many votes the Moham-
medan members have and how many the Hindu. It is certain the Hindu mem-
bers will have four times as many because their population is four times as nu-
merous. Therefore we can prove by mathematics that there will be four votes 
for the Hindu to every one vote for the Mohammedan. And now how can the 
Mohammedan guard his interests? 

 In the second place, suppose that the electorate be limited. Some method of 
qualifi cation must be made; for example, that people with a certain income 
shall be electors. Now, I ask you, O Mohammedans! Weep at your condition! 
Have you such wealth that you can compete with the Hindus? Most certainly 
not. Suppose, for example, that an income of Rs. 5,000 a year be fi xed on, how 
many Mohammedans will there be? Which party will have the larger number 
of votes? I put aside the case that by a rare stroke of luck a blessing comes 
through the roof, and some Mohammedan is elected. In the normal case no 
single Mohammedan will secure a seat in the Viceroy’s Council. The whole 
Council will consist of Babu So-and-so Chuckerburty [a Bengali name] ( Laugh-
ter from the audience ). Again, what will be the result for the Hindus of our Prov-
ince, though their condition be better than that of the Mohammedans? What 
will be the result for those Rajputs the swords of whose ancestors are still wet 
with blood? And what will be the result for the peace of the country? 

 Now, we will suppose a third kind of election. Suppose a rule is to be made 
that a suitable number of Mohammedans and a suitable number of Hindus are 
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to be chosen. I am aghast when I think on what grounds this number is likely to 
be determined. Of necessity proportion to total population will be taken. So 
there will be one number for us to every four for the Hindus. No other condi-
tion can be laid down. Then they will have four votes and we shall have one. 
Now, I will make a fourth supposition. Leaving aside the question as to the suit-
ability of members with regard to population, let us suppose that a rule is laid 
down that half the members are to be Mohammedan and half Hindus, and that 
the Mohammedans and Hindus are each to elect their own men. Now, I ask you 
to pardon me for saying something which I say with a sore heart. In the whole 
nation there is no person who is equal to the Hindus in fi tness for the work. . . . 
Tell me who there is of our nation in the Punjab, Oudh, and North-Western 
Provinces, who will leave his business, incur these expenses, and attend the 
Viceroy’s Council for the sake of his countrymen. When this is the condition of 
your nation, is it expedient for you to take part in this business on the absurd 
supposition that the demands of the Congress would, if granted, be benefi cial 
for the country? Spurn such foolish notions. It is certainly not expedient to 
adopt this cry— Chalo  [Let’s go to] Madras!  Chalo  Madras!—without thinking 
of the consequences. 

 Besides this there is another important consideration, which is this. Suppose 
that a man of our own nationality were made Viceroy of India, that is, the dep-
uty of Her Most Gracious Majesty the Queen-Empress. Could such a person 
grant demands like these, keeping in view the duty of preserving the Empire on 
a fi rm and secure basis? Never! Then how absurd to suppose that the British 
Government can grant these requests? The result of these unrealizable and 
impossible proposals can be only this, that for a piece of sheer nonsense the 
hearts of everybody will be discontented with Government. . . . 

 Everybody knows well that the agitation of the Bengalis is not the agitation 
of the whole of India. But suppose it were the agitation of the whole of India, 
and that every nation had taken part in it, do you suppose the Government is so 
weak that it would not suppress it, but must needs be itself overwhelmed? Have 
you not seen what took place in the Mutiny? It was a time of great diffi culty. 
The army had revolted; some  badmash es [bad characters] had joined it; and 
Government wrongly believed that the people at large were taking part in the 
rebellion. I am the man who attacked this wrong notion, and while the Govern-
ment was hanging its offi cials, I printed a pamphlet, and told Government that 
it was entirely false to suppose that the people at large were rebellious. But in 
spite of all these diffi culties, what harm could this rebellion do to the Govern-
ment? Before the English troops had landed, she had regained her authority 
from shore to shore. Hence, what benefi t is expected from all this for the coun-
try, and what revolution in the Government can we produce? The only results 
can be to produce a useless uproar, to raise suspicions in Government, and to 
bring back again that time which we experienced thirty or thirty-one years 
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ago. . . . Will you kindly point out to me ten men among our agitators who will 
consent to stand face to face with the bayonets? When this is the case, then 
what sort of an uproar is this, and is it of such a nature that we ought to join it? 

 We ought to consider carefully our own circumstances and the circum-
stances of Government. If Government entertains unfavourable sentiments to-
wards our community, then I say with the utmost force that these sentiments are 
entirely wrong. At the same time if we are just, we must admit that such senti-
ments would be by no means unnatural. . . . Think for a moment who you are. 
What is this nation of ours? We are those who ruled India for six or seven hun-
dred years ( Cheers from the audience ). From our hands the country was taken by 
Government into its own. Is it not natural then for Government to entertain 
such thoughts? Is Government so foolish as to suppose that in seventy years we 
have forgotten all our grandeur and our empire? Although, should Government 
entertain such notions, she is certainly wrong, yet we must remember she has 
ample excuse. We do not live on fi sh; nor are we afraid of using a knife and fork 
lest we should cut our fi ngers ( Cheers from the audience ). Our nation is of the 
blood of those who made not only Arabia, but Asia and Europe to tremble. It is 
our nation which conquered with its sword the whole of India, although its 
peoples were all of one religion ( Cheers from the audience ). I say again that if 
Government entertains suspicions of us it is wrong. But do her the justice and 
admit that there is a reasonable ground for such suspicions. . . . If Government 
be wise and Lord Dufferin be a capable Viceroy; then he will realise that a Mo-
hammedan agitation is not the same as a Bengali agitation, and he will be 
bound to apply an adequate remedy. 

 Our course of action should be such as to convince Government of the 
wrongness of her suspicions regarding us, if she entertains any. We should culti-
vate mutual affection. What we want we should ask for as friends. And if any ill-
will exists, it should be cleansed away; I am glad that some Pathans of the N.W.P. 
and Oudh are here to-day, and I hope some Hindu Rajputs are also present. My 
friend Yusuf Shah of the Punjab sits here, and he knows well the mood of mind 
of the people of the Punjab, of the Sikhs and Mussalmans. . . . You should con-
duct yourself in a straightforward and calm manner. . . . 

 I come now to some other proposals of the Congress. We have now a very 
charming suggestion. These people wish to have the Budget of India submit-
ted to them for sanction. Leave aside political expenses; but ask our opinion 
about the expenses of the army. Why on earth has Government made so big 
an army? . . . How ridiculous then for those who have never seen a battlefi eld, 
or even the mouth of a cannon, to want to prepare the Budget for the army! 

 A still more charming proposal is the following: When some people wrote 
articles in newspapers, showing that it was impossible to establish representative 
government in India, and bringing forward cogent reasons, then they came 
down a little from their high fl ight and said: “Let us sit in the Council, let us 
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chatter; but take votes or not, as you please”; can you tell me the meaning of 
this, or the use of this folly? 

 Another very laughable idea is this. Stress is laid on these suggestions: that the 
Arms Act be repealed, that Indian Volunteers be enlisted, and that army schools 
be established in India. But do you know what nation is proposing them? If such 
proposals had come from Mohammedans or from Rajput brothers, whose an-
cestors always wore the sword, which although it is taken from their belts, yet 
still remains in their hearts, if they had made such proposals there would have 
been some sense in it. But what nation makes these demands? I agree with 
them in this and consider that Government has committed two very great mis-
takes. One is not to trust the Hindustanis and to allow them to become volun-
teers. A second error of Government of the greatest magnitude is this, that it 
does not give appointments in the army to those brave people whose ancestors 
did not use the pen to write with; no, but a different kind of pen—( Cheers from 
the audience )—nor did they use black ink, but the ink they dipped their pens in 
was red, red ink which fl ows from the bodies of men ( Cheers from the audience ). 
O brothers! I have fought the Government in the harshest language about 
these points. The time is, however, coming when my brothers, Pathans, Syeds, 
Hashmi and Koreishi, whose blood smells of the blood of Abraham, will appear 
in glittering uniform as Colonels and Majors in the army. But we must wait for 
that time. Government will most certainly attend to it; provided you do not give 
rise to suspicions of disloyalty. . . . 

 I will suppose for a moment that you have conquered a part of Europe and 
have become its rulers. I ask whether you would equally trust the men of that 
country. This was a mere supposition. I now come to a real example. When you 
conquered India, what did you yourself do? For how many centuries was there 
no Hindu in the army list? But when the time of the Mughal family came and 
mutual trust was established, the Hindus were given very high appointments. 
Think how many years old is the British rule. How long ago was the Mutiny? 
And tell me how many years ago Government suffered such grievous troubles, 
though they arose from the ignorant and not from the gentlemen? Also call to 
mind that in the Madras Presidency, Government has given permission to the 
people to enlist as volunteers. I say, too, that this concession was premature, but 
it is a proof that when trust is established, Government will have no objection to 
make you also volunteers. And when we shall be qualifi ed, we shall acquire 
those positions with which our forefathers were honoured. . . . 

 In the time of Lord Ripon I happened to be a member of the Council. Lord 
Ripon had a very good heart and kind disposition and every qualifi cation for a 
Governor. But, unfortunately, his hand was weak. His ideas were radical. At that 
time the Local Board and Municipality Bills were brought forward, and the in-
tention of them was that everybody should be appointed by election. Gentle-
men, I am not a Conservative, I am a great Liberal. But to forget the prosperity 
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of one’s nation is not a sign of wisdom. The only person who was opposed to the 
system of election was myself. If I am not bragging too much, I may, I think, say 
that it was on account of my speech that Lord Ripon changed his opinion and 
made one-third of the members appointed and two-thirds elected. Now just 
consider the result of election. In no town are Hindus and Mohammedans 
equal. Can the Mohammedans suppress the Hindus and become the masters of 
our “Self-Government”? In Calcutta  .  .  . there were eighteen elected mem-
bers, not one of whom was a Mohammedan; all were Hindus. Now, he wanted 
Government to appoint some Mohammedans. . . . This is the state of things in 
all cities. In Aligarh also, were there not a special rule, it would be impossible 
for any Mohammedan, except my friend Maulvi Mohammed Yusuf, to be 
elected; and at last he, too, would have to rely on being appointed by Govern-
ment. Then how can we walk along a road for which neither we nor the coun-
try is prepared? 

 I am now tired and have no further strength left. I can say no more. But, in 
conclusion, I have one thing to say; lest my friends should say that I have not 
told them . . . by what thing we may attain prosperity. My age is above seventy. 
Although I cannot live to see my nation attain to such a position as my heart 
longs for for it, yet my friends who are present in this meeting will certainly see 
the nation attain such honour, prosperity and high rank, if they attend to my 
advice. But, my friends, do not liken me to that dyer who, only possessing 
mango-coloured dye, said mango-coloured dye was the only one he liked. I as-
sure you that the only thing which can raise you to a high rank is high educa-
tion. Until our nation can give birth to a highly-educated people it will remain 
degraded; it will be below others, and will not attain such honour as I desire for 
it. . . . It was my duty to tell those things which, in my opinion, are necessary for 
the welfare of my nation . . . to cleanse my hands before God the Omnipotent, 
the Merciful, and the Forgiver of sins. 

 [From Sayyid Ahmad Khan,  The Present State of Indian Politics: 
Speeches and Letters  (Allahabad, 1888), in Bimal Prasad,  Pathway to 

India’s Partition,  vol. 1:  The Foundations of Muslim Nationalism  
(New Delhi: Manohar, 1999), appendix 1, 261–271. 

Some paragraph breaks added by Frances Pritchett.] 

 BADRUDDIN TYABJI AND RAHMATULLAH SAYANI: 
WHY MUSLIMS SHOULD JOIN THE CONGRESS 

 Through its long history the Indian National Congress always had an active Mus-
lim minority membership. The Congress insisted that it was an all-Indian and all-
community organization representing “India.” Without minority members playing a 
vocal part, this would have been a harder claim to make, and it was disputed in any case. 

 During its fi rst twelve years of meeting, the Congress had two Muslims as presi-
dents of its annual sessions, Badruddin Tyabji (1844–1906) in 1887 and Rahmatullah 
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M. Sayani (1847–1902) in 1896. Both were distinguished professional men, and both 
addressed, inter alia, the issue of Muslim participation, answering the questions raised 
by Sir Sayyid Ahmad Khan. 

 Tyabji’s father visited Great Britain in 1853 and had his children educated there. 
Then the younger Tyabji was called to the bar in 1867 (Middle Temple) and became 
the fi rst Indian barrister in Bombay. In 1895 he accepted a judgeship and acted as 
chief justice in 1902. He granted bail to Tilak, when others had refused it, and would 
not accept denigrations of the Congress in his court. In 1871 he joined the agitation to 
make the Bombay Municipal Corporation an elective council, and was subsequently 
a member both of it and of the Bombay Legislative Council. He and an older brother 
were principally responsible for establishing the Anjuman-e Islam (“Islamic Associa-
tion”) in Bombay (1876), but he campaigned against purdah and sent his daughters 
abroad for education. Although he lived in grand style at Somerset House, he also 
worked diligently for the educational advancement of poorer Muslims. An important 
organizer of the early Congress, he was prevented by ill health from attending the fi rst 
two sessions; but he served as president of the third session in Madras. 

 Sayani came from a Khoja Muslim family in Cutch and graduated from Elphin-
stone College in 1866; he gained a law degree, and became a solicitor in 1872. From the 
mid-1870s he was an active member of the Bombay Municipal Corporation, becom-
ing president of the Corporation (1888) and sheriff of Bombay. 14  He also served in the 
Bombay Legislative Council and the Imperial Legislative Council. 

 A keen critic of the government, he opposed the government’s efforts to amend the 
Indian Penal Code to enable it to deal more harshly with “seditious” writings, and 
pointed to injustices in taxation rates between British India and Great Britain. Like 
Naoroji he presented evidence for the economic “drain” in his legislative and Con-
gress speeches. 

 The Congress Presidential Address by Tyabji 
 Tyabji, aligned with Moderate, and later Liberal, opinion in political India, professed 
to be “loyal to the backbone” to the Raj. He also showed condescension toward the 
ignorant among his countrymen, and pride in being among the educated and poten-
tially powerful in Indian society who might one day inherit the earth. Nevertheless, 
in his presidential speech he argued for full Muslim participation in the Congress. 

 Gentlemen, all the friends and well-wishers of India, and all those who take an 
interest in watching over the progress and prosperity of our people, have every 
reason to rejoice at the increasing success of each succeeding Congress. At the 
fi rst Congress in Bombay, in 1885, we had less than 100 representatives from the 
different parts of India; in the second Congress, at Calcutta, in 1886, we had as 
many as 440 representatives; while at this Congress, I believe, we have over 600 
delegates representing all the different parts and all the different communities 
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of this great Empire. I think, then, Gentlemen, that we are fairly entitled to say 
that this is a truly representative national gathering. . . . 

 Congress and Musalmans 

 Gentlemen, it has been urged in derogation of our character, as a representative 
national gathering, that one great and important community—the Musalman 
community—has kept aloof from the proceedings of the two last Congress. 
Now, Gentlemen, in the fi rst place, this is only partially true. . . . Gentlemen, 
I must honestly confess to you that one great motive, which has induced me in 
the present state of my health to undertake the grave responsibilities of presid-
ing over your deliberations, has been an earnest desire on my part to prove, as 
far as in my power lies, that I, at least not merely in my individual capacity but 
as representing the Anjuman-i-Islam of Bombay, do not consider that there is 
anything whatever in the position or the relations of the different communities 
of India—be they Hindus, Musalmans, Parsis, or Christians—which should in-
duce the leaders of any one community to stand aloof from the others in their 
efforts to obtain those great general reforms . . . for the common benefi t of us all 
and which, I feel assured, have only to be earnestly and unanimously pressed 
upon Government to be granted to us. 

 Gentlemen, it is undoubtedly true that each one of our great Indian com-
munities has its own peculiar social, moral, educational and even political dif-
fi culties to surmount—but so far as general political questions affecting the 
whole of India—such as those which alone are discussed by this Congress—are 
concerned, I, for one, am utterly at a loss to understand why Musalmans should 
not work shoulder to shoulder with their fellow-countrymen, of other races and 
creeds, for the common benefi t of all. . . . 

 A  Congress of Educated Natives 

 Gentlemen, it has been urged as a slur upon our loyalty that this Congress is 
composed of what are called the educated natives of India. Now, if by this it is 
intended to be conveyed that we are merely a crowd of people with nothing but 
our education to commend us, if it is intended to be conveyed that the gentry, 
the nobility, and the aristocracy of the land have kept aloof from us, I can only 
meet that assertion by the most direct and the most absolute denial. To any 
person who made that assertion, I should feel inclined to say: “Come with me 
into this Hall and look around you, and tell me where you could wish to see a 
better representation of the aristocracy, not only of birth and of wealth, but of 
intellect, education, and position, than you see gathered within the walls of this 
Hall.” . . . 
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 Gentlemen, I, for one, am proud to be called not only educated but a “na-
tive” of this country. And, Gentlemen, I should like to know where among all 
the millions of Her Majesty’s subjects in India are to be found more truly loyal, 
nay, more devoted friends of the British Empire than among these educated 
natives. . . . I should like to know who is in a better position to appreciate these 
blessings—the ignorant peasants or the educated natives? Who, for instance, 
will better appreciate the advantages of good roads, railways, telegraphs and 
post offi ces, schools, colleges and universities, hospitals, good laws and impar-
tial courts of justice?—the educated natives or the ignorant peasants of this 
country? Gentlemen, if there ever were to arise—which God forbid—any great 
struggle between Russia and Great Britain for supremacy in this country—who 
is more likely to judge better of the two Empires? . . . It is we who know and are 
best able to appreciate, for instance, the blessings of the right of public meeting, 
the liberty of action and of speech, and high education which we enjoy under 
Great Britain. . . . 

 Are the Educated Natives Disloyal? 

 No, Gentlemen, let our opponents say what they please, we the educated na-
tives, by the mere force of our education, must be the best appreciators of the 
blessings of a civilized and enlightened Government and, therefore, in our own 
interests, the best and staunchest supporters of the British Government in India. 
But, Gentlemen, do those who thus charge us with disloyalty stop for a moment 
to consider the full meaning and effect of their argument,—do they realize the 
full importance and signifi cance of the assertion they make? Do they under-
stand that, in charging us with disloyalty, they are in reality condemning and 
denouncing the very Government which it is their intention to support. Gentle-
men, when they say that the educated natives of India are disloyal, what does it 
mean? It means this: that in the opinion of the educated natives—that is to say, 
of all the men of light and leading, all those who have received a sound, liberal 
and enlightened education, all those who are acquainted with the history of 
their own country and with the nature of the present and past Governments, 
that in the opinion of all these—the English Government is so bad that it has 
deserved to forfeit the confi dence and the loyalty of the thinking part of the 
population. Now, Gentlemen, is it conceivable that a more frightful and unjust 
condemnation of the British Government can be pronounced than is implied 
in this charge of disloyalty against the educated natives of India? . . . 

 Happily, however, Gentlemen, this allegation is as absurd as it is unfounded. . . . 
But though, Gentlemen, I maintain that the educated natives, as a class, are 
loyal to the backbone, I must yet admit that some of our countrymen are not 
always guarded, not always cautious, in the language they employ. I must admit 
that some of them do sometimes afford openings for hostile criticisms, and I 
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must say that I have myself observed in some of the Indian newspapers, and in 
the speeches of public speakers, sentiments and expressions which are calcu-
lated to lead one to the conclusion that they have not fully realised the distinc-
tion between licence and liberty; that they have not wholly grasped the lesson 
that freedom has its responsibilities no less than its privileges. And, therefore, 
Gentlemen, I trust that not only during the debates of this Congress, but on all 
occasions, we shall ever bear in mind and ever impress upon our countrymen 
that, if we are to enjoy the right of public discussion, the liberty of speech and 
liberty of the Press, we must so conduct ourselves as to demonstrate by our con-
duct, by our moderation, by the justness of our criticisms, that we fully deserve 
these—the greatest blessings which an enlightened Government can confer 
upon its subjects. 

 Europeans and Indian Aspirations 

 Gentlemen, it has been sometimes urged that Europeans in this country do not 
fully sympathise with the just aspirations of the natives of India. In the fi rst place, 
this is not universally true, because I have the good fortune to know many Euro-
peans than whom truer or more devoted friends of India do not breathe on the 
face of the earth. And in the second place, we must be prepared to make very 
considerable allowance for our European fellow-subjects, because their position 
in this country is surrounded by diffi cult and complicated questions, not merely 
of a political but of a social character, which tend more or less to keep the two 
communities asunder in spite of the best efforts of the leaders of European no 
less than of native society. Gentlemen, so long as our European friends come to 
this country as merely temporary residents, so long as they come here merely for 
the purpose of trade, commerce or of a profession, so long as they do not look 
upon India as a country in whose welfare they are permanently interested, so 
long it will be impossible for us to expect that the majority of the Europeans 
should fraternize with us upon all great public questions and it has, therefore, 
always seemed to me that one of the greatest, the most diffi cult, the most com-
plicated and, at the same time, one of the most important problems to be 
solved is, how to make our European friends look upon India as in some sense 
their own country, even by adoption. For, Gentlemen, if we could but induce 
our retired merchants, engineers, doctors, solicitors, barristers, judges and civil-
ians to make India permanently their home, what an amount of talent and abil-
ity, political experience and ripe judgement we should retain in India for the 
benefi t of us all. All these great questions in regard to the fi nancial drain on 
India, and those questions arising from jealousy of races and the rivalry for pub-
lic employment, would at once disappear. And when we speak of the poverty of 
India, because of the draining away of vast sums of money from India to Eng-
land, it has always seemed to me strange that so little thought should be be-
stowed upon the question of the poverty of our resources, caused by the drain 
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of so many men of public, political and intellectual eminence from our shores 
every year. 

 Congress and Social Reform 

 Now, Gentlemen, one word as to the scope of our action and deliberations. It has 
been urged—solemnly urged—as an objection against our proceedings—that 
this Congress does not discuss the question of Social Reform. . . . And I must 
confess that the objection seems to me strange, seeing that this Congress is 
composed of the representatives, not of any one class or community, not of one 
part of India, but of all the different parts, and of all the different classes, and of 
all the different communities of India. Whereas any question of Social Reform 
must of necessity affect some particular part or some particular community of 
India only—and, therefore, Gentlemen, it seems to me, that although we, 
Musalmans, have our own social problems to solve, just as our Hindu and Parsi 
friends have theirs, yet these questions can be best dealt with by the leaders of 
the particular communities to which they relate. I, therefore, think, Gentlemen, 
that the only wise and, indeed, the only possible course we can adopt is to con-
fi ne our discussions to such questions as affect the whole of India at large, and 
to abstain from the discussion of questions that affect a particular part or a 
particular community only. 

 [From A. M. Zaidi, ed.,  Congress Presidential Addresses  (New Delhi: 
Indian Institute of Applied Political Research, 1985), 1:42–48.] 

 The Congress Presidential Address of Sayani 
 Like Tyabji, Sayani wanted educated Muslims to join forces with Hindus and others 
in the Congress, while at the same time supporting efforts to raise their own commu-
nity through education and reform efforts within the community. In his well-articulated 
presidential address, he rejected Sir Sayyid Ahmad Khan’s advice to Muslims to boycott 
the Congress and to place their trust in the government. 

 It is imagined by some persons that all, or almost all, the Musalmans of India, 
are against the Congress movement. That is not true. Indeed, by far the largest 
part do not know what the Congress Movement is. Education of any sort or kind 
is conspicuous by its absence amongst them, and their habitual apathy has kept 
them from understanding the movement at all. . . . It will be suffi cient here to 
state that one infi nitely small class of persons who have received liberal educa-
tion through the medium of the English language, and another equally infi -
nitely small class of persons who have received no education whatever through 
the medium of the English language, but who have acquired a smattering of 
what they are pleased to consider education through the Hindustani language, 
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have considered it a fashionable thing to abuse the Congress and Congressmen 
as such. There being thus two different classes of malcontents, if they may be 
so-called, the grounds of their opposition are naturally different, nay even in-
consistent, with each other. There is a third class, also a small one at present, 
who have recently risen from their apathy and are honestly endeavouring to 
educate themselves in the right direction and are destined soon to come to the 
front and, it may safely be surmised, will become as enthusiastic supporters of the 
Congress movement; . . . but this address will confi ne itself to the two classes fi rst 
mentioned. . . . An advocate of the views of the fi rst two classes might well be sup-
posed, if he ever cared to put his views systematically, to place the case for the 
Mohamedans in the following way: 

 Before the advent of the British in India, the Musalmans were the rulers of 
the country. The Musalmans had, therefore, all the advantages appertaining to 
the ruling class. The sovereign and the chiefs were their co-religionists, and so 
were the great landlords and the great offi cials. The court language was their 
own. Every place of trust and responsibility, or carrying infl uence and high 
emoluments was by birthright theirs. The Hindu did occupy some position, but 
the Hindu holders of position were but the tenants-at-will of the Musalmans. 
The Musalmans had complete access to the sovereigns and to the chiefs. They 
could, and did, often eat at the same table with them. They could also, and of-
ten did, intermarry. The Hindus stood in awe of them. Enjoyment and infl u-
ence and all the good things of the world were theirs. Into the best-regulated 
kingdoms, however, as into the best-regulated societies and families, misfor-
tunes would intrude and misfortunes did intrude into this happy Musalman 
Rule. By a stroke of misfortune, the Musalmans had to abdicate their position 
and descend to the level of their Hindu fellow-countrymen. The Hindus who 
had before stood in awe of their Musalman masters were thus raised a step by 
the fall of their said masters and with their former awe dropped their courtesy 
also. The Musalmans, who are a very sensitive race, naturally resented the 
treatment and would have nothing to do either with their rulers or with their 
fellow-subjects. Meanwhile the noble policy of the new rulers of the country 
introduced English education into the country. The learning of an entirely 
unknown foreign language, of course, required hard application and industry. 
The Hindus were accustomed to this, as even under the Musalman Rule, they 
had practically to master a foreign tongue, and so easily took to the new educa-
tion. But the Musalmans had not yet become accustomed to this sort of thing, 
and were, moreover, not then in a mood to learn, much less to learn anything 
that required hard work and application, especially as they had to work harder 
than their former subjects, the Hindus. Moreover, they resented competing 
with the Hindus, whom they had till recently regarded as their inferiors. The 
result was that so far as education was concerned, the Musalmans who were 
once superior to the Hindus now actually became their inferiors. Of course, 



Liberal Social and Political Thought       231

they grumbled and groaned, but the irony of fate was inexorable. The stern re-
alities of life were stranger than fi ction. The Musalmans were gradually ousted 
from their lands, their offi ces; in fact, everything was lost save their honour. 
The Hindus, from a subservient state, came into the lands, offi ces and other 
worldly advantages of their former masters. Their exultation knew no bounds, 
and they trod upon the heels of their former masters. The Musalmans would 
have nothing to do with anything in which they might have to come into 
contact with the Hindus. They were soon reduced to a state of utter poverty. 
Ignorance and apathy seized hold of them while the fall of their former great-
ness rankled in their hearts. This represents the train of thought which preoc-
cupies the mind of many who would otherwise be well disposed towards this 
movement; all will admit that though they might object to particular state-
ments, on the whole there is an element of truth which explains the Moham-
edan depression. . . . 

 The Government of India, that is, the English Gentlemen, both in England 
and in India, directly concerned in carrying on the administration of India, be-
came alarmed at this state of things. The English people, generally, were grieved 
at the mistaken, yet noble, race of Indian Musalmans thus going fast to ruin. 
Despatch after despatch was sent to India to do something for the Musalmans. 
Special facilities were ordered. Some Musalmans were after all found willing to 
receive liberal education, and these in their turn organised themselves into a 
body to educate others, and thus arose the educated class of Musalmans. The 
Musalmans are noted for their gratitude. Some persons seem to have put it into 
their heads that Government as a body disapproved of their subjects criticising 
the measures of the administration. Hence that educated class, honestly, though 
mistakenly, opposes the Congress movement. As to the second class, their inter-
est lies in keeping the Musalmans ignorant, so as to turn such ignorance and the 
consequent credulity to their own advantage. 

 Alleged Mohamedan Objection to the Congress 

 The following appear to be the objections of the Musalmans to the Congress: 
 1. That it is against their religion to join the Congress, as by joining the Con-

gress they will be joining the Hindus who are not Musalmans. 
 2. That it is against their religion to join the Congress, as by joining the Con-

gress they will be joining a movement opposed to Government, a thing which is 
opposed to their religion, which directs obedience and loyalty to Government, 
albeit Government may not be treating them properly. 

 3. That it is against their religion to learn the English language. 
 4. That the success of the Congress would weaken the British Rule, and 

might eventually end in the overthrow of British Power and the substitution of 
Hindu Rule. 
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 5. That Government is against the Congress movement; that in addition to 
the duty of loyalty, the Musalmans owe the duty of gratitude to Government for 
giving them a liberal education; therefore by joining the Congress, the 
Musalmans would be guilty of the sin of ingratitude towards Government. 

 6. That the Congress does not adequately represent all the races of India. 
 7. That the motives of the persons constituting the Congress are not honest. 
 8. That the aims and objects of the Congress are not practical. 
 9. That the Congress is not important enough to deal satisfactorily with the 

subjects it takes up. 
 10. That the modes of Government prevailing in the West, namely, examina-

tion, representation, and election, are not adapted to India. 
 11. That such modes are not adapted to Musalmans. 
 12. That the result of the application of Western methods to India would be 

to place all offi ces under Government in the power of the Hindus, and the 
Musalmans would be completely ousted from Government employment. 

 13. That Government employment should be conferred not on the test of 
examinations, but by selection on the ground of race, position of the family, and 
other social and local considerations. 

 14. That public distinctions, such as seats on the Legislative Councils, Mu-
nicipal Boards, and other public bodies should be conferred not by the test of 
election, but by nomination based on the ground of race, and social infl uence 
and importance. 

 15. That inasmuch as the Congress is a representative body, and inasmuch as 
the Hindus formed the majority of the population, the Congress will necessar-
ily be swamped by the Hindus, and the resolutions of the Congress will, to all 
intents and purposes, be the resolutions of the Hindus, and the Musalmans’ 
voice will be drowned, and, therefore, if the Musalmans join the Congress, they 
will not only not be heard, but will be actually assisting in supporting Hindus 
to pass resolutions against the interest of the Musalmans, and to give colour to 
such resolutions as the resolutions of Hindus and Musalmans combined, and 
thus aiding in passing resolutions against themselves and misleading Govern-
ment into believing that the Musalmans are in favour of such resolutions. 

 16. That Musalman boys have to learn the languages appertaining to their 
religion before joining schools; they are, therefore, at a disadvantage in the 
start for English education as compared with the Hindus. That the result is, 
that the Hindus pass the examinations, and as Government employment is 
given upon the test of examinations, the Musalmans are necessarily ousted 
from Government employment, and it follows that the test of examination is 
not a fair test. 

 17. That as employments are given on the test of examinations, the result 
is that Hindus get such employment, and even in districts where the majority of 
the population are Musalmans, the Hindus form the subordinate offi cialdom. 
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That the Hindus being hostile to the Musalmans, lord it over them, and the 
Musalmans are naturally grieved to be lorded over by the Hindus, that in many 
cases these Hindus are from the lower strata of society, and in that case they 
tyrannise the more and thus aggravate the harsh treatment of the Musalmans. 
That the result is that the Musalmans, and amongst them Musalmans de-
scended from royal and noble families, are mortifi ed at being not only ruled 
over, but even molested by and tyrannised over, in all manner of ways by Hindus, 
and Hindus of the lowest orders. 

 Answers to Mohamedan Objections 

 1. Musalmans in the past—Musalmans not in name only but orthodox true 
Musalmans—constantly travelled in foreign lands and mixed with all the nations 
of the world. The Mussalmans in India are the descendants of the Musalmans 
who thus travelled to and settled in India, and of the Hindus whom such 
Musalmans converted to Islam. All the Musalmans in India have always lived 
side by side with the Hindus and mixed with them and even cooperated with 
them, both during the period of the Musalman Rule, as also since then. In fact, 
both the Musalmans and the Hindus, as also older races residing in this coun-
try, are all equally the inhabitants of one and the same country, and are thus 
bound to each other by ties of a common nativity. . . . Both the Musalmans and 
the Hindus are subjects of the same sovereign and living under the protection 
of the same laws, and are equally affected by the same administration. The ob-
ject of the Congress is to give expression to the political demands of the subjects, 
and to pray that their political grievances may be redressed and their political 
disabilities may be removed. . . . It is a most meritorious work, a work of the high-
est charity. . . . The only question is whether there should be two separate or-
ganisations, Musalman and non-Musalman, both simultaneously doing the 
same work . . . or whether there should be a joint organisation. Obviously, the 
latter is preferable, especially as the Congress has no concern whatever with 
the religion or the religious convictions of any of its members. 

 2. It is not true that the Congress movement is a movement in opposition to 
Government. It is a movement for the purpose of expressing the grievances of 
the subjects to Government in a legal and constitutional manner, and for the 
purpose of asking Government to fulfi l promises made by Government . . . ; it 
is the duty of all truly loyal subjects—subjects desirous of seeing the Govern-
ment maintained in its power—to inform Government of their own wants and 
wishes as it is also the duty of Government to ascertain the wants and wishes of 
subjects. . . . 

 3. Language is but the medium of expression. Orthodox and true Musalmans 
have in their time learned the Greek, the Latin, and other languages. There is, 
therefore, nothing against learning any language. In fact, many Musalmans of 
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India, indeed, most of them learn and speak languages other than the language 
of their religion. The objection, therefore, against learning the English lan-
guage, which is moreover the language of our rulers, is so absurd on the face 
of it, that it need not be further adverted to. 

 4. The object of the Congress has already been stated. The success of the 
Congress, as has also been stated, instead of weakening Government, will only 
contribute towards the greater permanence of British rule in India. . . . 

 5. It is the duty of all good boys, who have by the liberal policy of their fathers 
been enabled to receive a liberal education, to repay the kindness of their fa-
thers, by assisting their fathers in the management of their affairs with the aid of 
such education and by contributing to the maintenance and welfare of the fam-
ily by all honest means in their power. Similarly, it is the duty of those subjects 
who have received a liberal education with the aid of Government, to repay the 
kindness of Government by assisting Government in the proper discharge of its 
high functions by informing Government of the shoals and rocks lying ahead in 
its path. . . . 

 6. If the Congress does not, as is alleged, adequately represent all the races, 
surely the fault lies, not on the shoulders of the Congress leaders who invite all 
the races, but on the shoulders of those races themselves who turn a deaf ear to 
such invitation, and prefer not to respond to it. It is the duty of such races, in 
response to such invitation, to attend the Congress and not blame the Congress 
when, in fact, they ought to blame themselves. 

 7. All public bodies, assembled in public meetings, desirous of giving every 
publicity to their proceedings and even keeping a public record of its transac-
tions, ought to be judged by their sayings and doings. It is not right or proper to 
attribute to such bodies improper motives, unless such motive can be fairly and 
reasonably inferred from their sayings or doings or both. . . . 

 8. As to the aims and objects of the Congress not being practical, it is a well 
known fact that public attention has been drawn to the demands of the Con-
gress, and not only the classes but even the masses have already been awakened 
to a sense of their political grievances and disabilities. Government has also 
been pleased to take into its favourable consideration the demands of the Con-
gress, and has partially conceded the expansion of Legislative Councils and in-
troduced the element of election therein. . . . 

 9. As to the Congress not being important enough to deal with the subjects 
it takes up, it will not be denied that the Congress contains in its ranks some of 
the most educated, most wealthy and most infl uential men of the day, some of 
whom have occupied—and occupied honourably—public offi ces of trust and 
importance, and most of whom are leaders of their respective centres. In fact, 
in the Congress camp one comes across legislators, municipal councillors, rich 
zamindars, extensive merchants, renowned lawyers, eminent doctors, experi-
enced publicists, indeed, representatives of every industry and every profession 
in the land. . . . 
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 10. As to the modes of government prevailing in the West not being adapted 
to India, the position stands as follows: In a primary state of society, whilst a 
particular small nation, confi ned to a narrow strip of territory, is governed by a 
single ruler, who generally belongs to that nation and is residing in that terri-
tory, as the nation is not a numerous one and the territory not a large one, the 
ruler is necessarily in daily and constant touch with his subjects.  .  .  . As the 
nation, however, increases in numbers, as the territory is enlarged and the 
needs of society become more numerous and more complicated, the number 
of the posts to be fi lled becomes greater, and the qualifi cations required for the 
proper performance of the posts grow higher and are of diverse character. The 
touch of the ruler with each one of the ruled gets less and less, and the ruler 
cannot possibly keep himself personally abreast of a knowledge of the in-
creased and complicated needs of the people. He becomes, in fact, less quali-
fi ed to properly fi ll up all the posts, and he is compelled to delegate this part of 
his duty to others. 

 In course of time, he discovers that it is not a very satisfactory thing to nomi-
nate to posts by means of deputies and that some defi nite method of selection 
must be substituted. . . . Thus it happens that all other qualifi cations such as of 
family, standing and position and others come to be dispensed with, and the test 
of public examinations, that is, of personal merit alone, as tested by such exami-
nations, is substituted. It may be conceded at once that it is not a perfect or in-
fallible test. It is a choice of evils. 

 In order, however, to guard so far as possible against the evil of dispensing 
with the other considerations, a certain proportion of the posts is reserved to be 
fi lled up by the original method of nomination and the examination test is re-
sorted to for fi lling up initial posts alone, and promotion is guided by seniority 
and merit combined. The circumstances above set forth are not peculiar to any 
particular country or climate, but are equally applicable to all, and it is not cor-
rect to say that the above method is a peculiarly Western method and not ap-
plicable or adapted to India. In fact, in China, which is peculiarly an Eastern 
country, the same method has been of universal application for many centuries 
past. . . . 

 11. As to the modes of government prevailing in the West not being adapted 
to Musalmans, the observations in answer to objection No. 10 also apply to this 
objection. The Musalmans may be reminded that our Holy Prophet did not 
name a successor. He left it to the believers to elect one for themselves. The 
Caliph or the successor was originally freely chosen by the free suffrages of 
the believers and was responsible to them for his acts. In later times this practice 
was altered, and the Caliphs were made hereditary; but this was done by the 
confi dence and the consent of the believers. . . . According to Musalman Law, 
if the Caliph departs from these traditions, the body of the learned (Ulema) is 
armed with the right of remonstrating, and is even able to depose him. Amongst 
these traditions, there is one which makes it obligatory on the Caliph not to do, 
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or even to resolve on, any act without fi rst seeking the advice of the chiefs of the 
tribes and the doctors of the law—a principle very characteristic of Representa-
tive Government. According to Muslim Law, the Caliph is bound to be just, to 
respect the liberties of the people, to love his subjects, to  consider their needs  
and  listen to their grievances . . . . 

 Election and Representation as also Universal Brotherhood are the charac-
teristics of Islam and ought not to be objected to by Musalmans. All Musalmans 
are equal, and if they want any employment, they must, like the rest, pass pub-
lic examinations. If they want any position of rank, they must endeavour to be 
fi t for such position and resort to election like the rest. . . . 

 In fact, even in India we fi nd that when Musalmans do really take to liberal 
education, they generally equal, if not even surpass, the other races, and that 
Musalmans are good not only in matters requiring muscle and valour, but also 
mental powers and intellectual vigour, and the Musalman community of India 
can produce distinguished and deeply learned scholars, . . . and here it may be 
remarked in passing that if Musalmans in India have a few more leaders of 
educational advancement, of the calibre and energy, and persistence and devo-
tion, of the type of Sir Syed Ahmed Khan . . . Musalman education is bound to 
prosper. The Musalmans may further contend that in elections they will be 
swamped. All that may be said here is that they are mistaken in thinking so. 
They have simply to try, and they will fi nd that they will have no reason to 
complain. . . . 

 Objections 12, 13, 14 and 16 have already been answered. 
 15. It does not follow that, because the Hindus form the majority of the Con-

gress, that the Resolutions of the Congress will be the Resolutions of the Hin-
dus. It is a standing rule of the Congress, solemnly passed and recorded that if any 
proposal is disapproved of by the bulk of either the Hindus or the Mussalmans, 
the same shall not be carried. . . . Again, so long as the Congress leaders happen 
to be men of education and enlightenment, men of approved conduct and wide 
experience, men, in fact, who have a reputation to lose, the Congress will never 
be allowed to run its course for the benefi t of sectional, private or party purposes. 
Again, if the Mussalmans attend Congress meetings, surely the Congress shall 
be bound to hear and to give careful consideration to Mussalman views, and ar-
guments founded on facts and reason are bound to prevail. . . . 

 The Mussalmans, however, instead of raising puerile and imaginary objec-
tions from a distance, should attend Congress meetings and see for themselves 
what is going on in such meetings; indeed, they will fi nd that even when one 
member puts forward cogent reasons in opposition to the proposal, such proposal 
is eventually dropped. 

 17. If the complaint in regard to the conduct referred to in the objection be 
correct, it may be mentioned that such conduct is not popular to any particu-
lar race. 

 It is in the nature of things that persons of low origin, born and brought 
up  in the atmosphere of low morals, should, on fi nding themselves suddenly 
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clothed with the authority of the Sircar, get their heads turned and be led into 
playing the tyrant. The less the education they have received, and the smaller 
the emoluments their posts carry, the greater their superciliousness, the more 
marked their contempt for others. Cringing to superior authority, and lording 
it over the people who have anything to do offi cially with them, are the distin-
guished traits of these posts of society. Persons of high birth and culture, who 
have seen better days and better society, may sometimes be naturally inclined 
to give to these supercilious tyrants a sound thrashing so as to make them re-
member it to the end of their days and prevent them from reverting to their 
evil ways. But persons of high birth and culture naturally recoil from doing 
anything which may savour of vulgarism, and hence their silent sufferings. . . . 
But no Government, however watchful and however anxious it may be, can 
possibly completely eradicate the evil, the true remedies for the removal of 
which are as follows: The standard of education required of candidates for 
subordinate offi cial posts should be gradually raised higher and higher so as 
to compel the candidates to have better education, better culture, in order 
to make them forget the evil surroundings of their previous life and to take to 
a better appreciation of the moral law of nature. At the same time educa-
tion should be disseminated all over the land, and the standard of education 
of the masses, should be gradually and steadily raised, so that the masses, 
armed with the weapon of education, may not have meekly to submit to petty 
tyrannies, but may know how to protect themselves against them and to 
bring the offenders to a proper sense of their puniness and the impropriety 
of their conduct by means of union and the agitation of their grievances, and 
in  legally provocable cases by bringing the culprits to their well-deserved 
punishment. 

 [From A. M. Zaidi, ed.,  Congress Presidential Addresses , 1:318–320, 322–335.] 

 ROKEYA SAKHAWAT HOSSAIN: A FEMINIST UTOPIA 
AND THE CHALLENGE TO WOMEN’S SECLUSION 

 Rokeya Sakhawat Hossain (1880–1932) was an innovator in three signifi cant respects: 
she was the fi rst important feminist of Bengali Muslim society; her feminist utopia 
predates by ten years the better-known work by Charlotte Perkins Gilman,  Herland ; 
and her collection of vignettes describing the life of secluded women is the fi rst book 
written in Bengali by a Muslim Bengali woman.  

 Hossain grew up in an elite Urdu-speaking Muslim household in Rangpur dis-
trict. She and her sister defi ed their father by learning Bengali in secret; her sister 
was discovered and married off prior to her fi fteenth birthday, a fate that horrifi ed 
Rokeya. Her older brother aided her aspirations by teaching her English and Ben-
gali late at night; her husband, to whom she was married at age sixteen, also encour-
aged her literary education, as well as her mixing, outside the confi nes of purdah, with 
Hindus and Christians. After his early death in 1909, she founded a girls’ school in 
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Calcutta, formed the Muslim Women’s Association (Anjuman-e Khavatin-e Islam), 
and wrote a number of essays and books on the problems of Muslim women in Bengal—
many of which derived, she felt, from the lack of education due to enforced seclu-
sion. Hossain believed that social reform remained crucial to women’s lives, in spite 
of the fact that the political climate of India had changed by the early twentieth 
century, away from reformist platforms and toward radical  political action. Indeed, 
Muslim men had been almost completely silent on the condition of Muslim women 
until her publications forced them to comment and react. Her girls’ school still 
functions in Kolkata. 

 Men in the Zenana 
  Sultana’s Dream  was fi rst published in 1905 in an English periodical based in Madras, 
and then in 1908 as a book from a Calcutta press. Although Hossain wrote it to show 
off her profi ciency in English to her husband, the signifi cance of the work lies in her 
challenge to the existing patriarchal social order, which she satirized by the creation 
of a woman-centered utopia in which men are not absent, but rather are secluded, and 
fi t only for looking after the children. Sister Sara, the narrator’s guide through Lady-
land, asks Hossain incredulously how it is that in Hossein’s own society men, who are 
insane, are allowed outside. 

 One evening I was lounging in an easy chair in my bedroom and thinking la-
zily of the condition of Indian womanhood. I am not sure whether I dozed off 
or not. But, as far as I remember, I was wide awake. I saw the moonlit sky spar-
kling with thousands of diamondlike stars, very distinctly. 

 All on a sudden a lady stood before me; how she came in, I do not know. I 
took her for my friend, Sister Sara. 

 “Good morning,” said Sister Sara. I smiled inwardly as I knew it was not morn-
ing, but starry night. However, I replied to her, saying, “How do you do?” 

 “I am all right, thank you. Will you please come out and have a look at our 
garden?” 

 I looked again at the moon through the open window, and thought there was 
no harm in going out at that time. The menservants outside were fast asleep just 
then, and I could have a pleasant walk with Sister Sara. 

 I used to have my walks with Sister Sara, when we were at Darjeeling. Many 
a time did we walk hand in hand and talk lightheartedly in the botanical gar-
dens there. I fancied Sister Sara had probably come to take me to some such 
garden, and I readily accepted her offer and went out with her. 

 When walking I found to my surprise that it was a fi ne morning. The town 
was fully awake and the streets alive with bustling crowds. I was feeling very shy, 
thinking I was walking in the street in broad daylight, but there was not a single 
man visible. . . . 
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 “I feel somewhat awkward,” I said, in a rather apologizing tone, “as being 
a purdahnishin [secluded] woman I am not accustomed to walking about 
unveiled.” 

 “You need not be afraid of coming across a man here. This is Ladyland, free 
from sin and harm. Virtue itself reigns here.”. . . 

 I became very curious to know where the men were. I met more than a hun-
dred women while walking there, but not a single man. 

 “Where are their men?” I asked her. 
 “In their proper places. Where they ought to be.” 
 “Pray let me know what you mean by ‘their proper places.’ ” 
 “Oh, I see my mistake, you cannot know our customs, as you were never 

here before. We shut our men indoors.” 
 “Just as we are kept in the zenana?” 
 “Exactly so.” 
 “How funny.” I burst into a laugh. Sister Sara laughed too. 
 “But dear Sultana, how unfair it is to shut in the harmless women, and let 

loose the men.” 
 “Why? It is not safe for us to come out of the zenana, as we are naturally weak.” 
 “Yes, it is not safe so long as there are men about the streets, nor is it so when 

a wild animal enters a marketplace.” 
 “Of course not.” 
 “Suppose that some lunatics escape from the asylum and begin to do all 

sorts of mischief to men, horses, and other creatures: in that case what will your 
countrymen do?” 

 “They will try to capture them and put them back into their asylum.” 
 “Thank you! And do you not think it wise to keep sane people inside an asy-

lum and let loose the insane? 
 “Of course not!” said I, laughing lightly. 
 “As a matter of fact, in your country this very thing is done! Men, who do or at 

least are capable of doing no end of mischief, are let loose and the innocent women 
shut up in the zenana! How can you trust those untrained men out of doors!” 

 “We have no hand or voice in the management of our social affairs. In India 
man is lord and master. He has taken to himself all powers and privileges and 
shut up the women in the zenana.” 

 “Why do you allow yourselves to be shut up?” 
 “Because it cannot be helped as they are stronger than women.” 
 “A lion is stronger than a man, but it does not enable him to dominate the 

human race. You have neglected the duty you owe to yourselves, and you have 
lost your natural rights by shutting your eyes to your own interest.” 

 “But my dear Sister Sara, if we do everything by ourselves, what will the men 
do then? 

 “They should not do anything, excuse me; they are fi t for nothing, only 
catch them and put them into the zenana.” 
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 “But would it be very easy to catch and put them inside the four walls?” 
said I. “And even if this were done, would all their business—political and 
commercial—also go with them into the zenana?” 

 Sister Sara made no reply. She only smiled sweetly. Perhaps she thought it 
was useless to argue with one who was no better than a frog in a well. . . . 

 [From Rokeya Sakhawat Hossain,  Sultana ’ s Dream, 
and Selections from The Secluded Ones , ed. and trans. 

R. Jahan (New York: Feminist Press, 1988), 7–10.] 

 The Secluded Ones: Stories of Purdah 
  The Secluded Ones  ( Avarodhbasini ) is a collection of forty-seven nonfi ctional anec-
dotes about Muslim and Hindu purdah customs over north India. First serialized in 
1929 and then published as a book,  The Secluded Ones  demonstrates Hossain’s clear 
antipathy toward purdah, an attitude that engendered strong reactions from her read-
ers, ranging from embarrassment to stinging critique. Three of her reports are ex-
cerpted here. 

  Report Eight  

 Once, a house caught fi re. The mistress of the house had the presence of mind to 
collect her jewelry in a handbag and hurry out of the bedroom. But at the door, 
she found the courtyard full of strangers fi ghting the fi re. She could not come out 
in front of them. So she went back to her bedroom with the bag and hid under her 
bed. She burned to death but did not come out. Long live purdah! 

 Report Fourteen 

 The following incident happened about twenty-two years ago. An aunt, twice-
removed, of my husband, was going to Patna from Bhagalpur; she was accom-
panied by her maid only. At Kiul railway junction, they had to change trains. 
While boarding the train, my aunt-in-law stumbled against her voluminous burqa 
and fell on the railway track. Except her maid, there was no woman at the station. 
The railway porters rushed to help her up but the maid immediately stopped 
them by imploring in God’s name not to touch her mistress. She tried to drag 
her mistress up by herself but was unable to do so. The train waited for only half 
an hour but no more. 

 The Begum’s body was smashed—her burqa torn. A whole stationful of men 
witnessed this horrible accident—yet none of them was permitted to assist her. 
Finally her mangled body was taken to a luggage shed. Her maid wailed pite-
ously. After eleven hours of unspeakable agony she died. What a gruesome way 
to die! 
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 Report Eighteen 

 A doctor from Lahore has thus described his experience of purdah: 
 Whenever he went to visit a patient in a purdah house, he would fi nd two 

maidservants holding a thick blanket in front of the bed. He would put his hand 
below the blanket and extend it to the other side of the blanket. The patient 
would then put her wrist in his hand to enable him to take her pulse. (A certain 
non-purdah lady asked me once, “If there was no woman doctor available, how 
would you let a male doctor examine your tongue? You could not possibly make 
a hole in the blanket and protrude your tongue through that hole?”) 

 [The doctor told me:] “A certain Begum was down with pneumonia. I said, 
‘the condition of the lungs will have to be examined. I could examine it from 
the back.’ The nawab [head of the family] ordered, ‘ask the maid to put the 
stethoscope wherever necessary.’ Of course, it is common knowledge that the 
stethoscope has to be shifted in various positions before any diagnosis is pos-
sible. Yet I had to comply with the nawab’s commands. The maid took the end 
of the stethoscope inside the blanket and put it in place. After a few minutes I 
was getting really worried at not hearing any sound. For once, I decided to be 
audacious and lifted the corner of the blanket nearest me. To my consternation 
and disgust, I found the stethoscope resting on the Begun’s waist. I was so irri-
tated that I left the room immediately. The nawab Sahib had the gall to ask me 
what I made of the case! What the —, did he expect me to be omniscient?” 

 [From  Sultana’s Dream, and Selections from The Secluded Ones , 26–27, 28–29.] 

 CORNELIA SORABJI: INDIA’S FIRST 
WOMAN BARRISTER 

 Cornelia Sorabji (1866–1954) was a remarkable and energetic woman who by force of 
intellect and tenacity made her way into the Indian and British legal profession. She 
was born in Nasik in the Bombay Presidency to a Parsi Christian father and mother 
who were committed to British religious, educational, and social reforms. Educated 
at mission schools, she showed great promise, and gained backing from infl uential 
Britishers in India and Great Britain to continue her education as far as she could go. 
She was the fi rst female graduate of Bombay University. In the later nineteenth century 
there were serious limitations on women’s paths into higher education and the profes-
sions. Teaching was possible, and medicine was slowly opening up. But the law was closed. 

 She received a scholarship to enter Somerville College at Oxford, where she 
passed the Bachelor of Civil Laws examination in 1892, and she returned home to 
India in 1894, full of enthusiasm for the British project of “civilizing” women and 
Indian society. She accepted an invitation from the Maharaja Gaekwar of Baroda 
to survey the success of compulsory education recently introduced in his state; 
this launched her long career with the princely states and the legal rights of their 
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“Purdahnashins,” women confi ned to the zenana and excluded entirely from the 
gaze of all strange men. 

 Hoping to gain legal recognition, Sorabji took the LLB examination of Bombay 
University in 1897 and the Pleader’s examination of the Allahabad High Court in 
1899. But despite her successes she was not recognized as a barrister until the English 
law that barred women from practicing was changed in 1924, at which point she be-
came India’s fi rst female barrister, in Calcutta. Even then, however, she was confi ned 
to preparing opinions, rather than presenting cases before the court. 

 An Anglophile and supporter of the Raj, Sorabji went back and forth between In-
dia and Great Britain many times, and had friends in high places in both countries. 
She even traveled to the United States to speak about the virtues of the British Raj, at 
the request of government offi cials. Consistent with such views, she was not in favor of 
Gandhian politics; she found Gandhi a misguided idealist and felt that India’s best 
hope for the future lay in its protection by the Empire. Sarojini Naidu criticized Sor-
abji for arguing against the universal franchise for women (Sorabji argued that many 
women were not ready for such a public role), and Annie Besant and Lajpat Rai as-
serted that she did not understand the Hindu traditions that she was attempting to 
undercut. Her nephew, Richard Sorabji, well articulates her contribution, as seen 
from the vantage point of the early twenty-fi rst century: “Although Cornelia was on 
the wrong side of history, failing to recognize the greatness of Gandhi and of the Con-
gress movement, her approach to welfare has seemed to me still very relevant to mod-
ern India. . . . Her gradualism in the political sphere might have been mistaken, but 
in the social sphere it may still have a lot of values.” 15  

 Advocating for Women 
 In her autobiography,  India Calling , Sorabji recounts her life from her early child-
hood until the 1930s. The selections below are incidents from 1894 and 1897, and fo-
cus on her struggle to enter the legal profession in India. 

 On my return to my parents’ home . . . I found my foot upon “the next step.” My 
Mother and I had just come in from a drive one evening when a woman ap-
peared from behind the Croton bushes in the garden and threw herself at my 
Mother’s feet. 

 “We are in trouble, and they say you have a ‘Ballister’ daughter. Will she 
help us?” 

 (Bazaar and servants’ gossip know nothing of legal distinctions, and the title 
is not to be taken as sanctioned by anyone in the family.) 

 She told her story. She was of a woodcutter’s family. She and her sister-in-law 
lived together. Her brother was murdered. The Police said that his wife had 
killed him: and the Magistrate had committed her for trial. 

 “But truly she had not done that dreadful thing. Who should know, if not 
I? We were together all day, and my sister-in-law was cooking her husband’s 
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food at the time that they say she was killing him. . . . Save her!” and she fell 
to weeping. 

 “Can you help her?” asked my Mother. 
 “I do not know. I will discover.” 
 So we told the woman to return later. The trial was to be at the approaching 

Sessions: and I wrote to Mr. Crowe, the District and Sessions Judge, asking if I 
might defend the woman, not as having any legal qualifi cation, but as a “person 
for the defense of the accused”—the Statutory Law of British India, read with the 
defi nitions section, allowed an accused any “person” for his defense, and “person” 
was defi ned as male or female. 

 He said he must refer the question to the High Court of Bombay, as it had 
never before arisen. 

 The High Court said, I believe, “Have we indeed left women that loophole!” 
but could not deny that “the Law allowed it.” 

 The week of the trial was, without comparison, the most exciting and the 
most exhausting of my entire life. . . . 

 I believed my Client innocent: and I lay awake at night contemplating the 
rope which my ineffi ciency would put round her neck: for of course my glooms 
refused to consider any “lifer” alternative. 

 The Prosecution was on its mettle. “A woman indeed for the defense!” and 
though the Hindu male of those days had a profound contempt for any woman 
straying into male preserves, he nevertheless took precautions. The pick of the 
Hindu local bar, with leading Counsel from Bombay (a friend of the Public Pros-
ecutor’s), confronted a humble “person” as she timidly found her way to Counsel’s 
table on the opening day. . . . 

 The story of the Prosecution was indeed well supported. The police had 
found the body and the various pools of blood the morning after a murder sup-
posed to have been committed at eight o’clock the previous night. Moreover, it 
was committed with a cutting instrument which was, in fact, my client’s (a gadget 
used in the preparation of vegetables for the pot); and there were not a few villag-
ers who swore to convincing details. 

 My own story included the fact that the murdered woodcutter lived in per-
fect harmony with his wife in a hut on the edge of a sloping wood. The mur-
dered man had lent a considerable sum of money to a brother woodcutter 
with whom he used to go to work in clearings about a mile distant from their 
several huts. 

 He had occasion the week previous to his death to ask the borrower for re-
turn of the money. Also, the day before the murder, the debtor had begged 
the loan of a vegetable cutter from the accused, saying that his wife had bro-
ken hers. 

 The night of the murder there was a terrifi c monsoon storm, the woodcutter 
did not return in the cowdust hour, as he was wont to do, and after waiting for 
him till far into the night the women ate their own meal and went to bed, 
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thinking he had taken refuge from the storm in the hut of some  brathari —other 
woodcutters who lived near the clearing. 

 Early the next morning the police rapped on the door, and arrested the ac-
cused, showing her the body of her murdered husband lying not far from the 
hut. The debtor was with the police and had identifi ed the woman. 

 The only witness I had of my version of the tale was the sister-in-law, not much 
use, even though cross-examination of the debtor had been helpful. 

 But that storm gave me an idea. I put in plans of the location, and evidence 
of the state of the barometer on the night of the murder. We all knew the vio-
lence of the Monsoon in the Western Ghats. 

 The hut was on such a sheer slope that the storm would not only have washed 
those well-measured pools of blood clean into a drain below, but would also have 
carried the body a considerable distance towards it. 

 For the fi rst time, through the trial, I saw a fl icker on the immobile faces of 
the Jurymen . . . the rope of my bad dreams untightened—a little. 

 The Judge made ( inter alia ) my point about the storm all right in his sum-
ming-up to the Jury. But the twenty minutes of their absence seemed to me as 
many years. 

 And how slow they were in answering his questions when they did come 
back! 

 “Gentlemen of the Jury, have you considered your verdict?” 
 “Yes! We are unanimous.” 
 Then a long pause. 
 “What is your verdict?” 
 “Not Guilty!” 
 I could have hugged the dear old Foreman! 
 I turned to my Client and said in her own tongue: 
 “Those Gentlemen say you have not done this thing.” 
 She looked at me with the reproachful eyes of a trapped gazelle— 
 “I always knew that I had not done it,” she said. 

 [Cornelia Sorabji,  India Calling: The Memories of Cornelia Sorabji, 
Indian’s First Woman Barrister , ed. Chandani Lokugé 

(New Delhi: Oxford University Press, 2001), 48–52.] 

 About this time my Brother had returned to India from his long sojourn in the 
West. . . . He was a barrister and had decided to practice at the Allahabad High 
Court, United Provinces. 

 I went up North to help him settle into his house: and a thought which had 
for long been with me arrived at maturity. The work I was doing as a roving and 
privileged Practitioner of the Law was without doubt interesting: but it did not 
amount to beating out a path which other women could follow. It was too 
personal; privilege might be withheld from my successors, curiosity sated; and 
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to what practical purpose was the beginning of work so well worth doing, if 
provision were not made for others to carry on? 

 In the interest of professional posterity, then, a recognized title to practice at 
the Bar seemed a necessity; and to obtain this in British India would mean the 
best recommendation to confi dence. . . . 

 As a Bachelor of Laws of the Bombay University I was entitled to be enrolled 
as a  Vakil  [Graduate of Law, of the Universities of any Presidency], and I made 
an application to this effect in 1897. 

 After consideration by the entire Bench . . . I was told that as the University 
door was not their own special High Court door, the Court hesitated to make 
an innovation on the ground that I had cited. But if I would do the High Court 
Pleader’s examination (their own creation), they would have power to act. 

 By this time I was sick to death of examinations, and this new one included 
profi ciency in  Shikasta . Now  Shikasta  (lit. “broken writing,” or writing “in ru-
ins”) is the running-hand of the Persian character, and a nightmare to decipher. 
Dots and strikes, both so essential to the distinguishing of letter from letter, 
with other characterizations, are omitted: and letters are joined which are only 
recognizable apart. 

  Shikasta  is used in Court documents, though the language of the Courts is 
now Urdu: and its inclusion in the tests for this special High Court Examina-
tion was obvious. 

 Yes—I was thoroughly sick of examinations; but there could be no question 
of my not complying with the new condition—“one more river to cross”—and I 
buckled to the re-study of Hindu and Mahommedan Law, of the rubbish-heap 
of codifi ed British–Indian law, and the acquisition of  Shikasta . 

 The bright spot of the adventure was my dear old Moslem Munshi who 
taught me Persian, Urdu, and the reading of Court documents. 

 He was a character, and deserves a monograph. In due course I passed my 
Examination: but the High Court said, most shame-facedly, that “on reconsid-
eration” they felt it would be impertinent of an Indian High Court to admit 
women to the Rolls before England had given the lead. 

 It was a bad jar, and I could have said much in protest. After all, in matters of 
this kind, the advantage of India lay in the very newness to which I suppose the 
Court referred; in having, that is to say, unlike England, no traditions to out-
rage. She was therefore herself in the position of Leader; and it would have 
been fun if that particular Court had recognized this! 

 But protest would have been no use. I was a single individual. At that time I 
could not produce even one other woman student of the Law: and I had no as-
surance that other women would want to follow my Profession. 

 There was nothing for it but to continue being a “rover,” working from the 
end of a need to be met, not from that of an equal title with men to the reward 
of legal work. 
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 And with this intention I set myself to collecting the opinions of experienced 
judges, lawyers, and administrators all over India. 

 I wrote fi rst to such as I knew personally. I had found, said I, this or that—not 
stating my worst cases—instances where although the most effi cient of men 
lawyers were indeed available,  Purdahnashins  had no possible means of access 
to or contact with them, the result being needless hardship and injustice. 

 I kept the lights as low as possible. 
 The answers were most gratifying: 
 “Oh, but we know worse . . . ” They also added instances where the seclusion 

of women had prevented important evidence from being put before the Court, 
e.g. in property cases where the rights of women were in question. 

  Purdahnashins  of the highest status, in strictest seclusion, are excused atten-
dance as witnesses in Court. Their evidence is taken at their homes by a Com-
mission. Judges and Lawyers both expressed a doubt on occasions as to the 
identity of the witness thus examined. The men might not see her for them-
selves. Again, how did they know that the witness spoke freely? They could not 
tell who were shut in with her behind the purdah: or what fears and coercions 
assailed her. 

 They might not even hear her voice—a third person being the medium of both 
question and answer. 

 When the witness attended Court, there was the like diffi culty; she came in 
a palanquin accompanied by a male (claiming to be a relation) who acted as 
“carrier” during her examination, speaking to her through a slit in the doors of 
the palanquin and broadcasting her answers to the Court. 

 One of my correspondents, a Parsee Judge from Bombay (the least secluded 
of Provinces), told me an amusing story in this connection. 

 He had his suspicions during the progress of a certain case about the witness 
in a palanquin, and ordered the palanquin to be taken to his chambers for ex-
amination of the occupant by the matron of a hospital. 

 “You are quite safe,” said the Matron, the palanquin duly deposited in the 
Judge’s Chambers behind closed doors. “Come out now.” 

 She pushed back the palanquin shutters, and drew the curtain—a bearded 
old man stumbled to his feet and confronted her! 

 [Cornelia Sorabji,  India Calling,  77–80.] 

 SAROJINI NAIDU: CONGRESS NIGHTINGALE 
AND CHAMPION OF WOMEN’S RIGHTS 

 Sarojini Naidu (1879–1949) was a Congress leader, poet, champion of equality of the 
sexes, and spokesperson for Hindu–Muslim amity. Her views on many political and 
social issues differed greatly from those of Cornelia Sorabji, though the two were 
contemporaries. Sarojini came from a highly cosmopolitan family; her father, 



Liberal Social and Political Thought       247

 Aghorenath, a scientist and Bengali Brahman, served as principal of Nizam College 
in the princely state of Hyderabad. Sarojini was the eldest of eight children in one of 
the most cosmopolitan and talented families in modern India. In 1901, at age twenty-
one, her younger brother, Virendranath, went to England and joined the interna-
tional communist movement, eventually dying (or being killed) in Stalin’s USSR in 
1937. Several other siblings had distinguished careers in education, accountancy, and 
the arts. The youngest son in the family, Harindranath, became a poet, famed actor, 
and communist Member of Parliament, while the youngest daughter, Suhashini, be-
came a communist fi rebrand and advocate of feminism in Bombay. 

 Sarojini was fi rst recognized for her poetic gifts while she was a teenager attending 
college in Great Britain. She mingled with the London literati and published a collec-
tion of poems in 1905, including her famous “Indian Love Song.” In 1912 she sent a 
second collection to Edmund Gosse, and it too was published in England. Then in 
1914 she was elected a Fellow of the Royal Society of Literature. She also fell in love 
with Govindarajulu Naidu during her student years, and married him in 1898. Re-
turning to India, she continued to write poetry until 1917, but was increasingly drawn 
to politics. After meeting Gokhale in 1906, she became active in politics, the early 
women’s movement, and work with students. 

 While abroad a second time, recovering from ill health, she met Jinnah and began 
to champion Hindu–Muslim unity. Then in 1915, she met Gandhi, forging a lifelong 
friendship and political bond. Naidu was a powerful public speaker, and was elected 
Congress president in 1925. On numerous occasions she undertook missions for 
Gandhi: to the United States in 1928, to South Africa twice in the 1920s, and to Great 
Britain with him for the Second Round Table Conference in 1931. 

 Based in Bombay from 1920, she was a member of the Congress inner circle from 
the 1920s to her death in 1949. To her, as to Gandhi and many others, the division of 
India on the basis of religion was a terrible blow. Her last assignment was as governor 
of Uttar Pradesh after Independence. She was close to Gandhi and to Jawaharlal Ne-
hru. Naidu held high the torch of equality of the sexes and of communal harmony 
throughout a tumultuous and fulfi lling life. 

 Equality of Sexes 
 A speech from 1918 about the equality of the sexes and the desirability of giving the 
franchise to women is given below; another on Hindu–Muslim unity is included in 
chapter 7; comments on Gandhi are in chapter 6.  

 Men of India— . . . the demand made in the resolution I deem to be the primal 
right to womanhood. This resolution can be treated from the standpoint of 
practical politics or from the standpoint of national ideals. No matter in which 
way one deals with the question, I still claim that sex so far from being a dis-
qualifi cation to a primal right of franchise is a human right and not a monopoly 
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of one sex only. I put it before you not from practical consideration, not from 
economic consideration, but rather from the standpoint of National ideal of 
India. We Indians have always boasted that we were followers of the Goddesses 
of our land. Our teachings always inculcated the worship of the mother even 
before the worship of the father. What is the psychology and interpretation of 
that inculcation, of that doctrine, of that practice. Woman makes the Nation, 
on her worthiness or unworthiness, weakness or strength, ignorance or enlight-
enment, her cowardice or courage lies folded the destiny of her sons. . . . Is it 
possible, is it rational, I ask you, that the duty of a woman ends with the physical 
agony that she endures for the sake of her sons? Are you not aware that in every 
Indian house, it is the woman that is the centre of life waiting for the dawn? She 
is the servant of the household, she is the daily sacrifi ce, every day of her life of 
her labours, of her love and devotion to the family. Then being the servant of 
the family, being the high priestess of the home, being the true legislator of the 
destinies of India, is it logical I ask you, is it worthy of you to say that she shall 
face death with no courage to face life, that she shall sacrifi ce for the suste-
nance of the family within the walls of her home and yet be not afforded that 
primal right which is as much hers as it is yours, because she is co-responsible 
with you for the honour and prosperity of your country? It has been said that to 
give women franchise would be to rid them of feminine grace. . . . Our young 
men imbued with the ideals of modern thought say that woman must be given 
franchise because they are comrades of men. . . . I do not think that any male 
need have apprehension that to extend the horizon of woman’s labours is to 
break all her power in the home. I do not think that there need be any appre-
hension that in granting franchise to Indian womanhood, that Indian woman-
hood will wrench the power belonging to man. Never, never, for we realise that 
men and women have separate goals and separate destinies and that just as a 
man can never fulfi l the responsibility of a woman, a woman cannot fulfi l the 
responsibility of man. Unless she fulfi ls the responsibility within her horizon 
and become worthy and strong and brave, there can be no fullness and com-
pleteness of National life. We ask for franchise, we ask for vote, not that we might 
interfere with you in your offi cial functions, your civic duties, your public place 
and power, but rather that we might lay the foundation of National character in 
the souls of the children that we hold upon our laps and instil them with the 
ideas of Nationality. . . . We want the franchise to say that our education shall 
not be the imitation of unsuitable and alien things but rather that our National-
ity shall be for enlightening our National traditions and that our National char-
acteristics shall be the outcome of our own needs and capacities. Gentlemen, 
will you not show your chivalry which is justice, your nobility which is gratitude 
by saying to them “you, who within the shelter of our homes are Goddesses, 
high priestesses, the inspire[r]s of our faith, sustainers of our hopes, the fl ower of 
joy upon our breasts, O! mothers, O! sisters, O! wives, we have our feet set upon 
the path of freedom, we have our own vision, the distant vision of glory, light 
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the torch in your form and then accompany us to that distant goal to be the in-
spiration of progress and the reward of all our hope.” 

 [Speech to Bombay Special Congress, Sept. 1, 1918, moving the resolution: 
“Women possessing the same qualifi cations . . . shall not be disqualifi ed 

on account of sex.” From Verinder Grover and Ranjana Arora, eds., 
 Great Women of Modern India  (New Delhi: Deep and Deep, 1993), 3:57–59.] 



 Chapter 5 

 Radical Politics and Cultural Criticism, 
1880–1914 

 The Extremists 

 As the opening of India to Western cultural infl uence stimulated the renais-
sance of Hinduism and connected India to modernizing trends in Europe, so 
the imposition of foreign rule also evoked powerful indigenous reactions in the 
political sphere. These responses involved a questioning of all types of author-
ity, in addition to experimentation with new cultural forms. 

 The militant antiforeign feeling that had shown itself generally in scattered 
resistance to British conquest, and most powerfully in the uprisings of 1857, 
crystallized in the late nineteenth century in the form of the group of passionate 
Hindu nationalists known to others as the Extremists. This group possessed two 
weapons unavailable to previous militant opponents of British rule. First, they 
shared with their Moderate rivals the use of a common “national” language, 
English, and through it enjoyed the opportunities for political agitation pro-
vided by the press, the schools, and the Indian National Congress. Second, they 
were able to draw on the newly formulated ideals of renascent Hinduism, and to 
create a potent ideology out of the marriage between these ideals and the im-
ported concept of nationalism. However, it should be noted that there were 
many shadings of view among the so-called Extremists and those who worked 
with them. Some were quite insensitive to Muslim sensibilities; others were not. 
Some historians have recently argued that “love of country” was an older form 
of loyalty in South Asia, but that the idea of an Indian nation and nationalism 
came later and was fused with it. During this whole period nationalism was 
growing not only in Europe and the United States, but in Asia as well. 
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 Impatient to throw off the foreign yoke, the Extremists concentrated on 
building up mass support for the nationalist movement, particularly in Maharash-
tra and Bengal. To create this support and to unify the Westernized elite with the 
Hindu peasantry and townspeople, they appealed to three principal ties common 
to both the educated and the uneducated—language, history, and religion. Cast-
ing off the use of English wherever possible, they wrote and spoke in the regional 
languages understood by the common people. As a means of heightening patri-
otic fervor, they fostered pride in a glorious past, when Hindu kings and warriors 
ruled the land. Most effective of all, because it had the broadest appeal, was the 
use of religious symbolism and terminology to instill in Hindus a fervent devo-
tion to the Motherland. 

 In contrast to the Moderates, the Hindu Extremists regarded such tasks as 
social reform and Hindu–Muslim cooperation as secondary issues that drained 
energies from the political struggle and weakened Hindu solidarity. But antipa-
thy to Untouchability and the need to eliminate it were formulated by Lala 
Lajpat Rai, who is usually identifi ed with the Extremists. At times the Extrem-
ists’ anger at Muslim collaboration with the British spurred them to engage in 
overtly anti-Muslim activity, heedless of the fact that in so doing they were ruin-
ing the chances of creating an independent but undivided India. The 1905 par-
tition of Bengal into Hindu- and Muslim-majority areas drove a further wedge 
between the two religious communities, for it encouraged prominent Muslims 
to enter into a tacit alliance with the British against Hindu ambitions (the Muslim 
League was founded in 1906, and its demand for separate electorates was granted 
in 1909). The danger that the more numerous and better-educated Hindu com-
munity would preempt the positions of power and infl uence in a self-governing 
India gave many Muslims a pressing reason to renounce their traditional hostil-
ity toward the British in favor of a friendly alliance. 

 Both Moderates and Extremists insisted that divided Bengal must be re-
united, but the latter urged that radical measures be taken to coerce the ruling 
power. In essence, the Extremists’ program was much like the one Gandhi in-
troduced fi fteen years later, since it was based on the principle of reducing In-
dian dependence on the British in every possible way. Its primary aims were the 
boycott of foreign goods, the exclusive use of Indian-made (or swadeshi—“of 
one’s own country”) articles and Indian-run institutions, the strengthening 
of an indigenous system of education, and, in time, the creation of a parallel 
government of, by, and for the Indian people. They also used methods of social 
and political boycott, drawing on older caste traditions to force reluctant mem-
bers of the Indian community to join them. 1  But Tagore and perhaps others 
objected to this method of coercing cooperation in non-cooperation. This is a 
foretaste of Tagore’s later criticisms of Gandhian methods. 

 Such a bold stand, coupled with the religious ideology that motivated it, 
captured the imagination of younger men more readily than did the cautious 
policies of the Moderates, and the following of the Extremists increased rapidly 
in numbers after 1905. Their abortive attempt to gain control of the Congress 
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led to a schism in that body at the 1907 session. For the next decade most of the 
Extremist leaders were either in jail, in exile, or in retirement, but the continu-
ance of terrorist activity—climaxing in an attempt on the viceroy’s life in 1912—
showed that their infl uence had not waned. The rescinding of the partition of 
Bengal in 1911, and the altered situation produced by the First World War, made 
it possible for the Moderates and the Extremists to patch up their quarrel in 1916. 
The death in 1920 of the Extremists’ greatest leader, Tilak, marked the end of an 
era. In that same year the Congress fell under the sway of Gandhi’s unique form 
of leadership. 

 Although the heyday of the Extremists was brief, their chief contribution to 
modern Indian thought—the creation of a Hindu nationalism combining reli-
gious with political ideas—paved the way for the decades of Gandhi’s dominance, 
as well as for the emergence of the two major non-Congress parties that he would 
try, in vain, to reconcile—the Muslim League and the Hindu Mahasabha. 

 Through the years of the rise of Extremism in Indian politics, there were a 
variety of responses to the heavy hand of imperialism in the cultural sphere. 
These responses included the questioning of many traditional cultural forms 
and the interrogation of religious authority by both Hindus and Muslims. No-
table among the experimenters and questioners were Rabindranath Tagore and 
Muhammad Iqbal, two of South Asia’s greatest writers in modern times—and 
two whose work may be fruitfully compared. Infl uenced by Bankim Chandra 
Chatterji’s ambitious novels, Tagore wrote novels as well, but was even more cre-
ative and successful in a number of poetic forms, in songs, and in the short story. 
Tagore’s critiques of authority in the social, religious, and cultural spheres are ex-
pressed throughout his vast oeuvre, and are merely touched upon here. Iqbal 
wrote poetry, essays, and religious critiques, stimulating new understandings 
of Islam and of the ideal shape of the South Asian Muslim community. Both 
men were religious reformers and literary experimenters (in their idiosyncratic 
ways) who pushed forward new possibilities for imaginative understanding of 
the traditions that they had inherited. 

 In a fi nal section, we have presented selections from an art historian and two 
artists who were concerned with exploring new pathways in the creative arts 
during this period. They are Abanindranath Tagore, a relative of Rabindranath, 
the important art critic and historian Ananda Coomaraswamy, and the later 
painter Amrita Sher-Gil. 

 BANKIM CHANDRA CHATTERJI: 
NATIONALIST AUTHOR 

 Gokhale’s saying, “What Bengal thinks today, all India thinks tomorrow,” is nowhere 
more applicable than in the case of the Bengali writer Bankim Chandra Chatterji 
(1838–1894). Although he took no part in politics, Bankim fi rst employed the triple 
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appeal of language, history, and religion that enabled Hindu nationalism to win wide-
spread support in the opening decade of the twentieth century. His historical novels in 
Bengali persuaded many readers that their glorious past should inspire them to achieve 
an equally glorious future, and demonstrated the power of the pen as an instrument 
for stirring up patriotic emotions in times when overt political action was impossible. 

 Born near Calcutta, Bankim was the son of a Brahman landlord who was a local 
deputy collector of revenue. A brilliant student who studied Sanskrit, Persian, Arabic, 
Bengali, and English, he passed through the Anglicized educational system with dis-
tinction and was in 1858 one of two in Calcutta University’s fi rst graduating class. He 
was immediately offered a position as deputy magistrate in the Bengal administrative 
service, and for all but one year held this rank until his retirement in 1891—a situation 
that provides clear evidence of the lack of opportunity for advancement for Indians in 
government service. Fortunately he found an outlet for his natural talent in another di-
rection. Throughout his career as an offi cial, he used his spare time to write humorous 
sketches, stories, and novels that captured the imagination of literate Bengal. Bankim 
employed a new prose style that combined the virtues of Sanskritized Bengali and the 
vigor of the common speech and that, for the fi rst time since the introduction of Eng-
lish education, made it respectable for Bengalis to write in their own mother tongue. 
The plots in his twelve novels are interesting and realistic, featuring love triangles; viva-
cious, articulate women; and examples of the destructive potential of passion. The back-
drops to the main action are actual historical contexts designed to arouse Hindu pride 
in the past. In Bengal Bankim is considered the “father of the novel.” 

 Nationalism in all parts of the world has often been associated with attachment to 
a common language and its accompanying literary heritage. Bankim could thus be 
credited with quickening a Bengali, as distinct from an all-Indian, nationalism. But 
this distinction was rendered largely superfl uous after 1905, when the agitation against 
the partition of Bengal took on a nationwide character and his poem “Bande Mata-
ram” (“Hail to the Mother”), which fi rst appeared in his novel  Anandamath , became 
the anthem of the nationalist movement. 

  Anandamath , or  The Abbey of Bliss , his most famous (if not, from a literary point of 
view, his fi nest) novel, was serialized in a magazine in 1880 and published in 1882. A 
recent armed rebellion against the British in a district of Maharashtra in 1879 may 
have been part of the inspiration for Bankim’s idea of a group of self-sacrifi cing, disci-
plined  sannyasi s (renouncers) who band together, eschewing family life for a time, to 
overthrow the reigning order. Bankim chose for his novel, however, a Bengali context, 
the aftermath of the famine in the early 1770s, and the “king” whom the  sannyasi  
rebels attempt to remove is the titular ruler, the Muslim nawab, not the British, who 
by contrast are viewed as necessary catalysts to political and social change. Later 
scholarship has shown that he toned down his criticism of the British in preparing the 
fi nal version of the novel, and reframed the villains as Muslims. The renouncers are 
worshipers of martial Hindu deities—the Krishna of the  Mahabharata  (Bankim de-
cried the effeminate eroticism of the lover Krishna) and the Mother Goddess, whose 
Children ( santan ) they claim to be. For Bankim, “the Mother” of “Bande Mataram” 
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referred at the same time to the land of Bengal and to the Hindu Goddess. From this 
fusion of the hitherto separate objects of patriotic and religious devotion sprang the 
central energy of modern Hindu nationalism. 

 In spite of all the strength of dedication and mass appeal it generated, Hindu na-
tionalism acted as a regressive force both in hindering social reform and in exacerbat-
ing the latent hostility between Hindus and Muslims. Bankim’s novels faithfully re-
fl ect these two shortcomings, for with rare exceptions they picture well-meaning 
reformers as fools and Muslims as knaves. Furthermore, because of its equation of the 
land with the Hindu Goddess,  Anandamath ’s “Bande Mataram” has always provoked 
suspicious, if not downright hostile, reactions from Muslims. In 1930 the Congress tried 
to prune the song of any offending “idolatrous” language, but in 1938 Jinnah made as a 
prerequisite for his agreement to work with Congress the dropping of the song as the 
slogan of the nationalist movement. Even in 1947 it was not revived, since Nehru chose 
the less religiously colored “Jana Gana Mana” of Rabindranath Tagore as the national 
anthem of independent India. 

 Bankim’s attitude toward the British is less easy to tease out from a reading of the 
novel. In his own life he was chained to his clerical job out of fi scal need, but he re-
sented the humiliating treatment he endured at the hands of his employers, as well as 
the pressure he felt to mould his literary creativity according to British political taste. 
Even the fi rst published edition of the novel, in 1882, is kinder to the British than the 
earlier serialized edition. Realizing that there was much to gain from the British pres-
ence in India, such as education, public works, and the justice system, he concluded 
his novel with a resigned acceptance of British rule: India would be free when it expe-
rienced a moral regeneration. The stability of English rule, plus a growing pride in 
the Hindu past, were the twin keys to such a cultural revival, and through his novels 
he sought above all to contribute to this pride. 

 Hail to the Mother 
 In the following excerpts from  Anandamath , Bhabananda, one of the  sannyasis , re-
veals to a new disciple named Mahendra (who has recently, he thinks, lost his wife 
and daughter) the group’s mission and the mystique that sustains it. After introducing 
Mahendra to “Bande Mataram” in chapter 10, in chapter 11 Bhabananda brings him 
to Satyananda, the leader of the Children, who shows him the three forms of the 
Motherland: the Mother-as-she-was, Jagaddhatri; the Mother-as-she-is, the emaciated 
Kali; and the Mother-as-she-will-be, Durga, surrounded by her four children, Lak-
shmi, Sarasvati, Kartikeya, and Ganesha. The only way to replace Kali with Durga is 
for her Children to maintain their vows of self-discipline and to work to vanquish for-
eign invaders. In the fi nal chapter of  Anandamath  (present in the fi rst edition and 
unchanged thereafter), after the  sannyasis  have routed both the Muslims and the 
British, a supernatural fi gure explains to their leader Satyananda that the British have 
been forced to rule in India so that Hinduism, or what is translated as below the Eter-
nal Code ( sanatan dharma ), might regain its pristine power. 
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 Part I ,  Chapter 10 

 The two walked silently across the plain in that moonlit night. Mahendra 
was silent, anguished, unbending, somewhat intrigued. Suddenly Bhabananda 
seemed to become a different person. No longer was he the grave, calm renouncer, 
the skilled, valiant fi gure of the battlefi eld, the man who had cut off the head of 
a commanding offi cer! No longer the man who had just rebuked Mahendra so 
haughtily. It was as if seeing the radiance of plain and forest, mountain and river 
of a peaceful, moonlit world had invigorated his mind in a special way, like the 
ocean gladdened by the rising moon. He was now light-hearted, talkative, friendly, 
keen to make a conversation. He tried often to get Mahendra to talk, but Mahen-
dra remained silent. Then, with no other recourse, Bhabananda began to sing 
softly to himself: 

 I revere the Mother! The Mother 
 Rich in waters, rich in fruit, 
 Cooled by the southern airs, 
 Verdant with the harvest fair. 

 Mahendra was a little astonished when he heard this song, and was at a loss 
to understand. Who was this mother, “rich in waters, rich in fruit, cooled by the 
southern airs, verdant with the harvest fair”? 

 “Who is this mother?” he asked Bhabananda. 
 Without answering Bhabananda began to sing: 

 The Mother—with nights that thrill in the light of the moon, 
 Radiant with foliage and fl owers in bloom, 
 Smiling sweetly, speaking gently, 
 Giving joy and gifts in plenty. 

 Mahendra cried, “But that’s our land, not a mother!” 
 Bhabananda replied, “We recognize no other mother. ‘One’s mother and 

birthland are greater than heaven itself.’ But we say that our birthland is our 
mother. We’ve no mothers, fathers, brothers, friends, no wives, children, houses, 
or homes. All we have is she who is rich in waters, rich in fruit, cooled with the 
southern airs, verdant with the harvest fair.” 

 “Then sing on,” said Mahendra, understanding at last. 
 And Bhabananda sang once more: 

 I revere the Mother! The Mother 
 Rich in waters, rich in fruit . . .  
 Giving joy and gifts in plenty. 
 Powerless? How so, Mother? 
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 With the strength of voices fell, 
 Seventy millions in their swell! 
 And with sharpened swords 
 By twice as many hands upheld! 
 To the Mother I bow low, 
 To her who wields so great a force, 
 To her who saves, 
 And drives away the hostile hordes! 
 You our wisdom, you our law, 
 You our heart, you our core, 
 In our bodies the living force is thine! 
 Mother, you’re our strength of arm, 
 And in our hearts the loving balm, 
 Yours the form we shape in every shrine! 
 For you are Durga, bearer of the tenfold power, 
 And wealth’s Goddess, dallying on the lotusfl ower, 
 You are Speech, to you I bow, 
 To us wisdom you endow. 
 I bow to the Goddess Fair 
 Rich in waters, rich in fruit, 
 To the Mother 
 Spotless—and beyond compare! 
 I revere the Mother! the Mother 
 Darkly green and also true, 
 Richly dressed, of joyous face, 
 This ever-plenteous land of grace. 

 Mahendra saw that the bandit wept as he sang. “Who are you people?” he asked 
bewildered. 

 Bhabananda replied, “We are the Children.” 
 “What does that mean? Whose children?” asked Mahendra. 
 “The Mother’s Children.” 
 Mahendra said, “Fine, do children honour their mother by robbing and 

plundering? What kind of mother-love is this?” 
 Bhabananda replied, “We don’t rob and plunder.” 
 “But you just plundered those carts!” 
 “Was that robbery and plunder? Whose money did we plunder?” 
 “The king’s, of course!” 
 “The king’s!” said Bhabananda. “Does he have a right to the money he takes?” 
 “It is the king’s share.” 
 “A king who doesn’t look after this kingdom is no king,” said Bhabananda. 
 “I can see sepoys blowing you all to bits some day at the cannon’s mouth!” 
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 “Don’t worry, I’ve seen plenty of those scoundrels about, I saw some to-
day too!” 

 “You didn’t see well enough. One day you’ll really see,” said Mahendra. 
 “Perhaps,” aid Bhabananda. “You can only die once.” 
 “Yes, but why court death?” 
 Bhabananda answered, “Mahendra Simha, I thought you might be a real man, 

but I see now that you’re like the rest of them—a devourer only of fi ne things. 
Look, the snake crawls about fl at on the ground, the lowliest creature around, 
but step on it and even the snake rears its hood! Aren’t you even a little fed up 
with the way things are? Look at all the other places—Magadha, Mithila, Kashi, 
Kanci, Delhi, Kashmir—where else is in such a mess? Where else do people have 
to eat grass for lack of food? Or thorns, or anthills, or creepers from the forest? 
Where else do they eat dogs and jackals and dead bodies? Where else can’t folk 
have peace of mind even when they’ve locked away their money, or installed 
the  shalogram  2  at home, or kept their wife and daughter indoors, or when their 
womenfolk are expecting? Here they cut open the womb and tear out the child! 
Everywhere else there’s a pact with the king for protection, but does our Mus-
lim king protect us? We’ve lost our religious way of life, our caste status, our 
self-respect, our family connections—and now we’re about to lose our lives! If 
we don’t get rid of those bearded degenerates will anything be left of our Hindu 
identity?” 

 Mahendra said, “How will you get rid of them?” 
 “By destroying them,” Bhabananda replied. 
 “On your own? Just with a slap?” 
 The bandit sang: 

 Powerless? How so, Mother? 
 With the strength of voices fell, 
 Seventy millions in their swell! 
 And with sharpened swords 
 By twice as many hands upheld! 

 Mahendra said, “But I see that you’re alone!” 
 “How can you say that? You’ve just seen two hundred men!” 
 “Are they all Children too?” 
 “Every one of them.” 
 “How many more are there?” 
 “Thousands right now, and in time there’ll be more.” 
 Mahendra said, “Let’s say there’ll be ten to twenty thousand of you. Will you 

be able to end Muslim rule with that?” 
 “How many men did the English have at Plassey?” rejoined Bhabananda. 
 “You’re comparing the Bengalis to the English??” 
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 “Why not?” answered Bhabananda. “There’s a limit to physical strength. Do 
you think a stronger person can make a bullet fl y farther?” 

 “The why is there such a difference between the English and the Muslims?” 
asked Mahendra. 

 “Listen,” said Bhabananda, “an Englishman won’t fl ee even to save his life, 
whereas the Muslim will run off when he begins to sweat; he’ll slope off in search 
of a cool drink! Again, the English hang on, they’ll fi nish what they’ve begun. But 
the Muslims play fast and loose. The sepoys risk their lives for money, even then 
they don’t get paid. And fi nally, it’s a question of courage. . . . When they see a 
single cannonball a whole tribe of Muslims will fl ee, whereas a tribe of cannon-
balls can’t make a single Englishman run!” 

 “Do your people have all these fi ne qualities?” asked Mahendra. 
 “No,” said Bhabananda. “But qualities don’t fall off trees; you’ve got to prac-

tice them.” 
 “And are you doing that?” 
 “Can’t you see we’re renouncers?” said Bhabananda. “We’ve renounced in 

order to practice. When the job’s done, when our practice is completed, we’ll go 
back to running households. We too have wives and daughters.” 

 Mahendra said, “Have you been able to give all that up? To cut off worldly 
concerns?” 

 Bhabananda answered, “No  santan  should lie, so I won’t make empty boasts. 
Who can cut off worldly concerns? Those who say they’ve done so either have 
never had such concerns or are making am empty boast. We don’t cut off worldly 
concerns, we keep a vow. Will you be a  santan ?” 

 Mahendra replied, “Unless I hear about my wife and child, I can’t answer that.” 
 “Very well, then come and meet your wife and daughter.” 
 They continued on their way, and Bhabananda began to sing  Bande Mata-

ram  again. Mahendra, who had a good voice and some knowledge and love of 
music, sang with him. As he sang, he noticed that tears came to his eyes. 

 Mahendra said, “So long as I don’t have to leave my wife and child, you can 
initiate me into this vow.” 

 Bhabananda said, “Whoever takes this vow must abandon wife and child. If 
you take the vow you can’t see your wife and daughter. They’ll be looked after 
properly, but you’re forbidden to see them till your vow is fulfi lled.” 

 “Then I won’t take the vow,” said Mahendra. 

  Part I ,  Chapter 11  

 Night had turned to dawn, and that deserted forest, dark and silent for so long, 
was now fl ooded with light and rejoiced in the sound of bird-song. And in that 
joyful dawn, in the joyous forest, in the monastery of the sacred brotherhood, 
Satyananda Thakur sat on a deer-skin performing his early morning worship 
with Jibananda at his side. Just then Bhabananda arrived with Mahendra. The 
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monk continued his rituals . . . and no one dared to speak. When the worship 
was done, both Bhabananda and Jibananda made their obeisance, and taking 
the dust from his feet sat down respectfully in his presence. 

 Satyananda made a sign to Bhabananda and took him outside. We do not 
know what they said, but after a while both reentered the shrine, and with a 
kindly smile the monk said to Mahendra, “My son, I have been greatly dis-
tressed by your sorrow. It was only by the mercy of the Friend of the needy that 
I was able to save your wife and daughter last night.” He explained how he had 
been able to rescue Kalyani. Then he said, “Come, let me take you to them.” 

 The monk led Mahendra into the temple and Mahendra saw that they had 
entered a hall of vast proportions. Even then, in the crimson fl ash of a new 
dawn, when the nearby forest glittered like diamonds in the sunlight, that huge 
hall was almost dark. At fi rst Mahendra was unable to see what was inside, but 
as he peered more and more closely, he could gradually make out a massive 
four-armed statue bearing a conch shell, discus, mace and lotus, respectively, in 
each hand, with the Kaustubha gem adorning its breast, and the discus Sudar-
shan seeming to whirl around in front. Two great, headless forms, painted as if 
bathed in blood, representing the demons Madhu and Kaitabha, stood in the 
front of the image. On its left stood a terrifi ed-looking Lakshmi, fl owing hair 
disheveled, and adorned with a garland of fl owers. On the right stood Sarasvati, 
surrounded by books, musical instruments, the various musical modes personi-
fi ed, and other objects. On Vishnu’s lap sat an enchanting image, more beauti-
ful and glorious than Lakshmi and Sarasvati. Gandharas, kinnaras, gods, yak-
shas and sprites paid her homage. 

 In a voice most solemn and fi lled with awe, the monk asked Mahendra, “Can 
you see everything?” 

 “Yes,” said Mahendra. 
 “Have you seen the fi gure in Vishnu’s lap?” 
 “Yes, Who is she?” 
 “The Mother.” 
 “Who is this Mother?” asked Mahendra. 
 The monk answered, “She whose Children we are.” 
 “Who is she?” 
 “You will know her in time,” was the answer. “Now say  Bande Mataram  and 

follow me. There is more to see.” 
 Then the monk took Mahendra into another chamber. There he saw a 

beautiful image of the Goddess as Bearer of the earth, perfectly formed and 
decorated . . . 

 “Who is she?” asked Mahendra. 
 “The Mother-as-she-was,” replied the monk. 
 “Who is that?” asked Mahendra. 
 “She who subdued the wild beasts such as the elephant and lion underfoot and 

set up her lotus throne in their dwelling place. She was happy and beautiful, 
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adorned with every ornament, radiant as the risen sun. . . . Prostrate yourself be-
fore her.” 

 After Mahendra had devoutly prostrated himself before the motherland in 
the form of the nurturing Goddess, the monk pointed to a dark tunnel and said, 
“Follow me.” He went on ahead, Mahendra following apprehensively close be-
hind. They reached a dark chamber, in the depths of the earth, lit somehow by 
a faint light. There in the dim light he could see an image of Kali. 

 The monk said, “Look, this is the Mother-as-she-is.” 
 “Kali!” said Mahendra fearfully. 
 “Yes, Kali,” said the monk. “Blackened and shrouded in darkness. She has 

been robbed of everything; that is why she is naked. And because the whole 
land is a burning-ground, she is garlanded with skulls. And she’s crushing her 
own gracious Lord underfoot. Alas, dear Mother!” 

 The tears streamed down the monk’s face. Mahendra asked, “Why has she a 
club and begging bowl in her hands?” 

 “We’re her Children, and that’s all we could put in her hands as weapons,” 
said the monk. “Now, say  Bande Mataram .” 

 “ Bande Mataram ,” said Mahendra and prostrated himself before Kali. 
 Then saying, “Come this way,” the monk began to ascend a second tunnel. 

Suddenly the rays of the morning sun dazzled their eyes and they heard the 
soft bird-song all around them. Mahendra saw a golden ten-armed image of 
the Goddess in a large marble shrine glistening and smiling in the early morn-
ing rays. 

 Prostrating himself, the monk said, “And this is the Mother-as-she-will-be. 
Her ten arms reach out in ten directions, adorned with various powers in the 
form of the different weapons she holds, the enemy is crushed at her feet, 
while the mighty lion who has taken refuge there is engaged in destroying the 
foe. Behold her whose arms are the directions”—here Satyananda’s voice broke 
down and he began to weep—“whose arms are the directions, who holds vari-
ous weapons and crushes the enemy and roams on the lordly lion’s back, who 
has Lakshmi personifying good fortune on her right, and the goddess of speech 
who bestows wisdom and learning on her left, with Kartikeya signifying strength 
and Ganesh good success, in attendance! Come, let us prostrate ourselves before 
the Mother.” 

 With folded hands and upturned faces both cried out in unison: “You who 
are blessed above all good things, the gracious one, who brings all good things 
to fruition, our refuge—Tryambaka, Gauri, Narayani—salutations to you.” 

 After they had devoutly prostrated themselves they rose up and Mahendra 
asked in a choked voice, “When will we be able to see the Mother in this form?” 

 The monk replied, “When all Mother’s children recognize her as the 
Mother, she will be gracious to us.” 

 Mahendra asked abruptly, “Where are my wife and daughter?” 
 “Come, it is time to see them,” answered the monk. 
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 “I’ll see them just once and then send them away.” 
 “Why will you send them away?” 
 “Because I want to accept the  Maha Mantra. ” 

 Part IV ,  Chapter 8 

 “Let us go,” said Satyananda. “I am ready. But, oh! Great One, resolve a doubt 
for me. Why is it that just when I’ve won the battle and freed the Eternal Code 
from all obstacles, I’ve received this command of dismissal?” 

 The other replied, “Your work’s been done, and Muslim rule has been de-
stroyed. There’s no more for you to do. There’s no need for the pointless killing 
of living beings.” 

 “Muslim rule has been destroyed,” said Satyananda, “but Hindu rule has not 
been established. Even now the English remain powerful in Kolkata.” 

 The other said, “Hindu rule will not be established at this time. If you re-
main, people will die needlessly. So, come away.” 

 When he heard this, a sharp pang of anguish pierced Satyananda. “Master,” 
he said, “if Hindu rule will not be established then who will be king? Will the 
Muslims rule again?” 

 “No,” replied the other. “Now the English will rule.” 
 Satyananda’s eyes streamed with tears. Turning to the image of his birth-

land in the form of the Mother mounted on high, he joined his hands together 
and said in a voice choked with tears, “Oh Mother! I’ve not been able to set you 
free. Once more you will fall into the hands of unworthy foreigners. Do not be 
offended with your Child. Alas, Mother! Why did I not die on the battlefi eld 
today?” 

 The Healer said, “Satyananda, do not grieve. It was mistakenly, by means of 
banditry, that you gathered wealth and won your victory. Wrongdoing can never 
produce holy fruit. So you will not be able to free the land. What will happen 
will happen for the good. Unless the English rule, it will not be possible for the 
Eternal Code to be reinstated. Listen carefully, I’ll explain it to you according 
to the mind of the Great Ones. 

 “To worship three hundred and thirty million gods is not the Eternal Code. 
That’s a worldly, inferior code. Through its infl uence the real Eternal Code—
what the foreigners call the Hindu rule of life—has been lost. The true Hindu 
rule of life is based on knowledge, not on action. And this knowledge is of two 
kinds—outward and inward. The inward knowledge is the chief part of the 
Eternal Code, but unless the outward knowledge arises fi rst, the inward cannot 
arise. Unless one knows the gross, one cannot know the subtle. 

 “For a long time now the outward knowledge has been lost in this land, and 
so the true Eternal Code has been lost too. If one wishes to reinstate this Code, 
one must make known the outward knowledge fi rst. . . . The English are very 
knowledgeable in the outward knowledge, and they’re very good at instructing 
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people. Therefore we’ll make them king. And when by this teaching our people 
are well instructed about external things, they’ll be ready to understand the in-
ner. Then no longer will there be any obstacles to spreading the Eternal Code, 
and the true Code will shine forth by itself again. And till that day comes—so 
long as the Hindu is not wise and virtuous and strong once more—English rule 
will remain intact. Their subjects will be happy under the English, and they will 
be free to follow their religion. Therefore wise one, refrain from fi ghting the 
English, and follow me.” 

 Satyananda said, “O Great One! If English rule was your aim, and if it is good 
for the land to be under English rule at this time, then why did you engage us in 
this cruel war?” 

 The Great Man replied, “At present the English are traders. They’re intent 
on amassing wealth and do not wish to take on the burden of ruling a kingdom. 
But because of the Children’s rebellion, they’ll be forced to take on the burden 
of ruling, for without this they cannot collect wealth. The rebellion came about 
to usher in English rule. Now come—as you acquire knowledge you yourself 
will be able to understand everything.” 

 [From Chatterji,  Anandamath; or, The Sacred Brotherhood , trans. Julius J. Lipner 
(New York: Oxford University Press, 2005), 144–151 and 228–230.] 

 BAL GANGADHAR TILAK: 
“FATHER OF INDIAN UNREST” 

 Impressed as he was by his grandfather’s recollections of the days before British rule 
reached Maharashtra, and of the Rebellion of 1857, it is not surprising that Bal Gangad-
har Tilak (1856–1920) should have grown up questioning the right of the British to 
govern his land. Like Ranade and Gokhale (with whom he fought a running political 
duel for many years), Tilak was descended from the Chitpavan Brahman caste, but un-
like them he maintained an uncompromising hostility to foreign domination. 

 In addition to the Maratha history he imbibed at his grandfather’s knee, Tilak 
learned Sanskrit and English from his father, a teacher and deputy inspector of 
schools in a small town on India’s western seacoast. When he was ten, the family 
moved to Poona, but at sixteen Tilak lost his father. A self-reliant but weak-bodied 
youth, he devoted a year to building up his physique with exercises. After receiving his 
BA, he took a Bachelor of Laws degree but refused to enter government service, the 
usual haven of educated Indians in those days. Instead, with a few like-minded friends 
he started a school and two newspapers, in order to spread Western knowledge among 
the people of their native region of Maharashtra. Tilak helped to found the Deccan 
Education Society and Fergusson College; but, since he opposed the reform program 
of Agarkar and Gokhale, 3  he resigned from the group in 1890. 

 Tilak now purchased from the group the Marathi weekly  Kesari  (Lion), which he 
had named and helped to edit, and its English counterpart,  The Mahratta . Hence-
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forth he poured his energies into educating the people of his province through the 
columns of these newspapers. His Marathi style was particularly effective and made a 
direct appeal to villagers, who would gather to have it read to them. Tilak also pro-
moted in his papers the celebration of two new annual festivals—one dedicated to the 
Hindu god Ganesha, and the other honoring the Maratha hero Shivaji. His purpose 
in organizing these festivals was to develop in the Maharashtrian people a sense of 
pride in their common history and religion; however, the Muslim community could 
not help but notice that one of them often appeared to coincide with their festival of 
Muharram, and the other extolled the Mughal Empire’s fi ercest enemy. As eaters of 
beef, Muslims were further alarmed at the anti-cowkilling agitation which had been 
started by Dayanand, and which Tilak continued. 

 Tilak’s success in arousing popular enthusiasm through these activities began to 
worry the government. After the assassination in 1897 of two British offi cials in Poona, 
Tilak was accused of fanning hatred for the offi cials with his  Kesari  articles, and was 
sentenced to jail for eighteen months. Imprisonment only whetted his fi ghting spirit, and 
the Bengal agitation of 1905 found him in the front lines of the fray. “Militancy—not men-
dicancy” was the slogan the Extremist faction used to disparage the Moderates, and 
Tilak’s cry of “Freedom is my birthright and I will have it” swept the country. When the 
Extremists failed to wrest control of the Congress from the Moderates at the 1907 
session, Tilak defi ed the chairman (who had refused to recognize him), whereupon 
the meeting degenerated into a riot in which shoes and chairs fl ew through the air. 

 Shortly afterward Tilak was again arrested and tried for encouraging political as-
sassination in his speeches and writings. He was sentenced to six years’ rigorous con-
fi nement in Mandalay, Upper Burma. Books helped him to pass the time, and he re-
turned to his Sanskrit studies. Earlier he had written two books arguing that the Vedas 
were over six thousand years old. His magnum opus, written in prison, was his lengthy 
commentary on the  Bhagavad Gita . 

 Tilak’s interpretation of the  Gita , emphasizing as it does the importance of action 
in this world, gives us the key to his own character and to the infl uence he has had on 
political thought in modern India. He argued that Hinduism’s most popular sacred 
poem, the  Gita , preached political as well as religious activity; he hinted that violence 
in a righteous cause was morally justifi able. His followers cut themselves loose from the 
known and peaceful political standards to which the Moderates remained attached, 
and drifted into the uncharted depths of revolutionary violence and terrorism. Tilak 
himself never used such methods, but when others used them he maintained a si-
lence that implied assent. The “father of Indian unrest,” as the British journalist 
Valentine Chirol called him, was not the man to reprimand his own offspring. 

 In 1916 Tilak rejoined the Congress and, as their most popular leader, insisted on 
the compromises that made possible the united demand for self-government agreed to 
at Lucknow by the Congress and the Muslim League. By the time of his death in 
1920 he had tempered his opposition to British rule suffi ciently to favor contesting 
the elections provided for under the Montagu-Chelmsford Reforms of 1919—in 
contrast to the younger Gandhi, who wished to boycott them. But Tilak’s example of 
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fearless defi ance was remembered by those who came after him, and the title of Loka-
manya (“Honored by the People”) is still used as a reminder of his efforts to transform 
the nationalist cause from a limited upper-class one into a truly popular movement. 

 The  Gita  Versus the Penal Code 
 In a speech at the 1897 festival honoring the eighteenth-century warrior-king Shivaji, 
Tilak boldly declared that the  Bhagavad Gita  sanctioned the killing of enemies for 
unselfi sh and benevolent reasons. (Shivaji had enticed his Muslim opponent Afzal 
Khan into a private conference, and in a struggle had murdered him with a concealed 
weapon.) One week after this and other speeches appeared in the  Kesari , a young Brah-
man killed a British offi cial who had offended public opinion. Tilak himself was soon 
tried, sentenced, and jailed for encouraging sedition against the government. A half-
century later, Gandhi’s assassin used at his trial a similar interpretation of the  Gita . 

 It is needless to make fresh historical researches in connection with the killing 
of Afzal Khan. Let us even assume that Shivaji fi rst planned and then executed 
the murder of Afzal Khan. Was this act of the Maharaja [Shivaji] good or bad? 
This question which has to be considered should not be viewed from the stand-
point of the Penal Code or even the Smritis [law books] of Manu or Yajnavalkya, 
or even the principles of morality laid down in the Western and Eastern ethical 
systems. The laws which bind society are for common men like yourselves and 
myself. No one seeks to trace the genealogy of a Rishi [a legendary sage], nor to 
fasten guilt upon a king. Great men are above the common principles of moral-
ity. These principles fail in their scope to reach the pedestal of great men. Did 
Shivaji commit a sin in killing Afzal Khan? The answer to this question can be 
found in the Mahabharata itself. Shrimat Krishna’s teaching in the Bhagavad 
Gita is to kill even our teachers and our kinsmen. No blame attaches to any 
person if he is doing deeds without being motivated by a desire to reap the fruit 
of his deeds. Shri Shivaji Maharaja did nothing with a view to fi ll the small void 
of his own stomach [from selfi sh motives]. With benevolent intentions he mur-
dered Afzal Khan for the good of others. If thieves enter our house and we have 
not suffi cient strength in our wrists to drive them out, we should shut them up 
and burn them alive. God has not conferred upon the  Mlecchas  [barbarians, 
foreigners] the grant inscribed on a copperplate 4  of the kingdom of Hindustan. 
The Maharaja strove to drive them away from the land of his birth; he did not 
thereby commit the sin of coveting what belonged to others. Do not circum-
scribe your vision like a frog in a well. Get out of the Penal Code, enter into the 
extremely high atmosphere of the Bhagavad Gita, and then consider the actions 
of great men. 

 [From  The Political Awakening in India,  ed. John R. McLane 
(Englewood Cliffs, NJ: Prentice-Hall, 1970), 56.] 
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 The Tenets of the New Party 
 At the end of the Congress session of 1906, it was clear that the gap between the Mod-
erates and the Extremists had been bridged only temporarily by the mediation of 
Dadabhai Naoroji. At this juncture, on January 2, 1907, in Calcutta, Tilak delivered 
an address summarizing the aims and methods of the new party of which he was the 
leader. 

 Two new words have recently come into existence with regard to our politics, 
and they are Moderates and Extremists. These words have a specifi c relation to 
time, and they, therefore, will change with time. The Extremists of today will 
be Moderates tomorrow, just as the Moderates of today were Extremists yester-
day. When the National Congress was fi rst started and Mr. Dadabhai’s views, 
which now go for Moderate, were given to the public, he was styled an Extrem-
ist, so that you will see that the term Extremist is an expression of progress. We 
are Extremists today and our sons will call themselves Extremists and us Mod-
erates. Every new party begins as Extremists and ends as Moderates. The sphere 
of practical politics is not unlimited. We cannot say what will or will not hap-
pen 1,000 years hence—perhaps during that long period, the whole of the white 
race will be swept away in another glacial period. We must, therefore, study the 
present and work out a program to meet the present condition. 

 It is impossible to go into details within the time at my disposal. One thing is 
granted, namely, that this government does not suit us. As has been said by an 
eminent statesman—the government of one country by another can never be a 
successful, and therefore a permanent government. There is no difference of 
opinion about this fundamental proposition between the old and new schools. 
One fact is that this alien government has ruined the country. In the beginning, 
all of us were taken by surprise. We were almost dazed. We thought that every-
thing that the rulers did was for our good and that this English government 
has descended from the clouds to save us from the invasions of Tamerlane and 
Chingis Khan, and, as they say, not only from foreign invasions but from interne-
cine warfare, or the internal or external invasions, as they call it. We felt happy 
for a time, but it soon came to light that the peace which was established in this 
country did this, as Mr. Dadabhai has said in one place—that we were prevented 
from going at each other’s throats, so that a foreigner might go at the throat of us 
all. Pax Britannica has been established in this country in order that a foreign 
government may exploit the country. That this is the effect of this Pax Britan-
nica is being gradually realized in these days. It was an unhappy circumstance 
that it was not realised sooner. We believed in the benevolent intentions of the 
government, but in politics there is no benevolence. Benevolence is used to 
sugar-coat the declarations of self-interest and we were in those days deceived 
by the apparent benevolent intentions under which rampant self-interest was 
concealed. That was our state then. But soon a change came over us. English 



266       Radical Politics and Cultural Criticism,  1880–1914

education, growing poverty, and better familiarity with our rulers, opened our 
eyes and our leaders; especially, the venerable leader [Dadabhai Naoroji] who 
presided over the recent Congress was the fi rst to tell us that the drain from the 
country was ruining it, and if the drain was to continue, there was some great 
disaster awaiting us. So terribly convinced was he of this that he went over from 
here to England and spent twenty-fi ve years of his life in trying to convince the 
English people of the injustice that is being done to us. He worked very hard. 
He had conversations and interviews with secretaries of state, with members of 
Parliament—and with what result? 

 He has come here at the age of eighty-two to tell us that he is bitterly dis-
appointed. Mr. Gokhale, I know, is not disappointed. He is a friend of mine and I 
believe that this is his honest conviction. Mr. Gokhale is not disappointed, but is 
ready to wait another eighty years till he is disappointed like Mr. Dadabhai. . . . 

 You can now understand the difference between the old and the new par-
ties. Appeals to the bureaucracy are hopeless. On this point both the new and 
old parties are agreed. The old party believes in appealing to the British nation 
and we do not. That being our position, it logically follows we must have some 
other method. There is another alternative. We are not going to sit down qui-
etly. We shall have some other method by which to achieve what we want. We 
are not disappointed, we are not pessimists. It is the hope of achieving the goal 
by our own efforts that has brought into existence this new party. 

 There is no empire lost by a free grant of concession by the rulers to the 
ruled. History does not record any such event. Empires are lost by luxury, by 
being too much bureaucratic or overconfi dent or from other reasons. But an 
empire has never come to an end by the rulers conceding power to the ruled. . . . 

 We have come forward with a scheme which if you accept [it], shall better 
enable you to remedy this state of things than the scheme of the old school. 
Your industries are ruined utterly, ruined by foreign rule; your wealth is going 
out of the country and you are reduced to the lowest level which no human be-
ing can occupy. In this state of things, is there any other remedy by which you 
can help yourself? The remedy is not petitioning but boycott. We say prepare 
your forces, organize your power, and then go to work so that they cannot refuse 
you what you demand. A story in Mahabharata tells that Sri Krishna was sent to 
effect a compromise, but the Pandavas and Kauravas were both organizing their 
forces to meet the contingency of failure of the compromise. This is politics. 
Are you prepared in this way to fi ght if your demand is refused? If you are, be 
sure you will not be refused; but if you are not, nothing can be more certain 
than that your demand will be refused, and perhaps, forever. We are not armed, 
and there is no necessity for arms either. We have a stronger weapon, a political 
weapon, in boycott. We have perceived one fact, that the whole of this adminis-
tration, which is carried on by a handful of Englishmen, is carried on with our 
assistance. We are all in subordinate service. This whole government is carried 
on with our assistance and they try to keep us in ignorance of our power of co-
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operation between ourselves by which that which is in our own hands at present 
can be claimed by us and administered by us. The point is to have the entire 
control in our hands. I want to have the key of my house, and not merely one 
stranger turned out of it. Self-government is our goal; we want a control over 
our administrative machinery. We don’t want to become clerks and remain 
[clerks]. At present, we are clerks and willing instruments of our own oppression 
in the hands of an alien government, and that government is ruling over us not 
by its innate strength but by keeping us in ignorance and blindness to the per-
ception of this fact. Professor Seeley  5  shares this view. Every Englishman knows 
that they are a mere handful in this country and it is the business of every one 
of them to befool you in believing that you are weak and they are strong. This is 
politics. We have been deceived by such policy so long. What the new party 
wants you to do is to realize the fact that your future rests entirely in your own 
hands. If you mean to be free, you can be free; if you do not mean to be free, 
you will fall and be for ever fallen. So many of you need not like arms; but if you 
have not the power of active resistance, have you not the power of self-denial 
and self-abstinence in such a way as not to assist this foreign government to rule 
over you? This is boycott and this is what is meant when we say, boycott is a 
political weapon. We shall not give them assistance to collect revenue and keep 
peace. We shall not assist them in fi ghting beyond the frontiers or outside India 
with Indian blood and money. We shall not assist them in carrying on the ad-
ministration of justice. We shall have our own courts, and when [the] time 
comes we shall not pay taxes. Can you do that by your united efforts? If you can, 
you are free from tomorrow. Some gentlemen who spoke this evening referred 
to half bread as against the whole bread. I say I want the whole bread and that 
immediately. But if I can not get the whole, don’t think I have no patience. 

 I will take the half they give me and then try for the remainder. This is the 
line of thought and action in which you must train yourself. We have not raised 
this cry from a mere impulse. It is a reasoned impulse. Try to understand that 
reason and try to strengthen that impulse by your logical convictions. I do not 
ask you to blindly follow us. Think over the whole problem for yourselves. If you 
accept our advice, we feel sure we can achieve our salvation thereby. This is the 
advice of the new party. Perhaps we have not obtained a full recognition of our 
principles. Old prejudices die very hard. Neither of us [Moderates or Extrem-
ists] wanted to wreck the Congress, so we compromised, and were satisfi ed that 
our principles were recognized, and only to a certain extent. That does not 
mean that we have accepted the whole situation. We may have a step in ad-
vance next year, so that within a few years our principles will be recognized, 
and recognized to such an extent that the generations who come after us may 
consider us Moderates. This is the way in which a nation progresses, and this is 
the lesson you have to learn from the struggle now going on. This is a lesson of 
progress, a lesson of helping yourself as much as possible, and if you really per-
ceive the force of it, if you are convinced by these arguments, then and then 
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only is it possible for you to effect your salvation from the alien rule under which 
you labor at this moment. 

 [From  Tilak: His  W ritings and Speeches , 
3rd ed. (Madras: Ganesh, 1922), 55–57, 61, 63–67.] 

 AGITATION AGAINST THE BENGAL PARTITION 
AND FOR SWADESHI: THE POSITION OF 

SURENDRANATH BANERJEA 

 One signifi cant development in the period from the later nineteenth century up to the 
First World War was the mass movement against the partition of Bengal that had been 
conceived by the Viceroy Lord Curzon and his bureaucracy, and approved by the sec-
retary of state for India and the British government in 1905. When the plan for the divi-
sion of the large Bengal Presidency was announced, even some Englishmen in Cal-
cutta opposed it, though they later sided with their offi cial countrymen. One account 
by an important participant, Surendranath Banerjea (see introduction to him in 
chapter 4), was careful and measured, since he was of the Moderate persuasion in poli-
tics and always advocated constitutional means. Surendranath Banerjea links the ear-
lier period of Moderate petitioning with the somewhat later (but overlapping) more 
radical period of mass agitation. He joined in the mass movements, but opposed the 
use of violence by a small number of politicized Indians that began in the late nine-
teenth century and continued sporadically through the following decades. This use of 
violence was also opposed by Gandhi and many other Congress leaders. 

 Swadeshi in the Air 
 The selections below from Banerjea’s memoirs concisely and vividly depict the grow-
ing agitation against partition, and then for boycott and swadeshi, from 1905 onward. 

 Lord Curzon was now at the head of affairs. His energy was feverish. He was 
upsetting and unsettling things. The question of boundaries attracted his atten-
tion. The map of India was to be recast, but by pacifi c methods and with the 
impress of his genius and superior personality stamped thereon. . . . 

 It was in the course of this tour that the scheme of Partition underwent a 
further expansion. It was now proposed, and for the fi rst time, to include the 
whole of North Bengal and the districts of Faridpore and Barisal in East Ben-
gal, in the new and expanded project. 

 The revised scheme was conceived in secret, discussed in secret, and settled 
in secret, without the slightest hint to the public. The idea of submitting it to a 
representative conference was no longer followed. “The fi nal scheme” said Lord 
Morley from his place in Parliament, “was never submitted to the judgment of 
anybody in Bengal.” . . . 
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 On July 20, 1905, the announcement was made that Bengal was to be parti-
tioned, and the public were informed of the details of the Partition. For the fi rst 
time they learnt that North Bengal with all its historic associations was to be sepa-
rated from the old province. The announcement fell like a bomb-shell upon an 
astonished public. But in our bewilderment we did not lose our heads. We made 
up our minds to do all that lay in our power, with the aid of the constitutional 
means at our disposal, to reverse, or at any rate to obtain a modifi cation of, the 
Partition. 

 We felt that we had been insulted, humiliated, and tricked. We felt that the 
whole of our future was at stake, and that it was a deliberate blow aimed at 
the growing solidarity and self-consciousness of the Bengalee-speaking popula-
tion. Originally intended to meet administrative requirements, we felt that it 
had drawn to itself a political fl avour and complexion, and, if allowed to be 
passed, it would be fatal to our political progress and to that close union be-
tween Hindus and Mohamedans upon which the prospects of the Indian ad-
vancement so largely depended. For it was openly and offi cially given out that 
Eastern Bengal and Assam was to be a Mohamedan province, and that creedal 
distinctions were to be recognized as the basis of the new policy to be adopted 
in the new province. . . . 

 To have divided Bengal into two provinces, keeping the Bengalee-speaking 
population together in one province, and the rest in the other, would have re-
moved all administrative inconveniences, whatever they were, and gratifi ed 
public opinion. But this would not suit Lord Curzon and his Government. For, 
as we believed, there was an underlying political motive, which would not be 
satisfi ed with such a division of the province as was suggested. . . . 

 The whole community felt a concern about a matter affecting their province 
such as they had never experienced before. The community was writhing un-
der a sense of surprise and indignation, accentuated by the farce of a confer-
ence at “Belvedere,” 6  with its seeming deference to public opinion. It was in this 
state of the public mind that the idea of a boycott of British goods was publicly 
started—by whom I cannot say—by several, I think, at one and the same time. 
It fi rst found expression at a public meeting in the district of Pabna, and it was 
repeated at public meetings held in other mofussil  7  towns; and the successful 
boycott of American goods by the Chinese was proclaimed throughout Asia 
and reproduced in the Indian newspapers. 

 The feeling was further emphasized by the stirrings of an industrial move-
ment that was beginning to fasten its hold on the public mind. The  Swadeshi  
movement had already come into existence. At any rate the  Swadeshi  spirit 
was abroad. It was in the air. There was a growing party among the educated 
community who espoused it. Our industrial helplessness was attracting atten-
tion in an increasing measure; and it was readily perceived that the boycott 
would be a double-edged weapon, industrial and political, in its scope and 
character. . . . 
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 It will thus be seen that the boycott was a temporary measure adopted for a 
particular object, and was to be given up as soon as that object was attained. Its 
only aim and purpose was to call the attention of the British public to Bengal’s 
great grievance, and when the Partition was modifi ed and the grievance was 
removed, the boycott was to cease. That pledge was redeemed. 

 That the boycott sometimes led to excesses no one will dispute; but all con-
stitutional movements suffer from this inherent weakness, which springs from 
the defects of our common human nature. All causes—the purest and the no-
blest—will have their moderates and their extremists. But the excesses, more or 
less incidental to all constitutional movements, have never been held as an ar-
gument against the adoption of constitutional methods for the redress of public 
grievances. . . . 

 A boycott movement in India had never before been thought of or attempted. 
It was a bold conception; and the fi rst impulse of all spectators, as in the case of 
the  Statesman , was to treat it with ridicule. But the success that it soon attained 
disclosed the volume of public sentiment that was behind it. Without a more or 
less universal feeling supporting it, the boycott was bound to fail. Its success was 
a revelation to all; it outstripped the anticipations of its inaugurators. But the 
bureaucracy in those days would learn nothing that was not in its fi les and was 
not consecrated by the dust of the Secretariat shelves. It was amazed at the ebul-
lition of public feeling—it was indignant—it lost all self-control; it sought to re-
press where tactful handling and conciliatory measures would have been more 
effective, and it thus added to the intensity of the fl ame. 

 The course of events during the whole of the controversy in connexion with 
the Partition of Bengal bears out what I have just observed. There was through-
out a persistent attempt to suppress the expression of public feeling in the name 
of law and order; and, as always happens in such cases, the attempt at repression 
recoiled upon its authors. More repressive measures were requisitioned; and the 
more signally did they fail; and the public excitement and unrest grew apace. 

 Undoubtedly the student community were deeply moved, and in the exuber-
ance of their zeal they were sometimes betrayed into excesses. When a great 
impulse stirs the heart of a community it is the young and impressionable who 
feel the full impact of the rising tide. . . . 

 Their enthusiasm was roused to a pitch such as I had never before witnessed. 
It was positively dangerous for a schoolboy or a college student to appear in a 
class or lecture room in clothes made of a foreign stuff. The students would not 
submit to exercise books being circulated for their class examinations with pa-
per that had been manufactured abroad. I remember a schoolboy appearing in 
the fourth form of the Ripon Collegiate School with a shirt made of foreign 
cloth. As soon as the discovery was made, the shirt was torn off his back, and he 
narrowly escaped lynching. Let me here relate one more incident of a similar 
character. At an examination of the Ripon College students, the college authori-
ties supplied foreign-manufactured paper upon which the answers were to be 
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written. The students in a body refused to touch the blank books that were 
supplied. So strong was the feeling that it was thought not safe to ignore it. 
Country-made paper had to be substituted, and the examination then proceeded 
in the usual way. 

 It was the fervour of the students that communicated itself to the whole com-
munity and inspired it with an impulse, the like of which had never been felt 
before. It was a strange upheaval of public feeling. The  Swadeshi  movement 
invaded our homes and captured the hearts of our women-folk, who were even 
more enthusiastic than the men. A grand-daughter of mine, then only fi ve years 
old, returned a pair of shoes that had been sent to her by a relative, because they 
were of foreign make. The air was surcharged with the  Swadeshi  spirit, and it is 
no exaggeration to say that our young men were the creators of this stupendous 
moral change. 

 I have not witnessed a revolution in my time, nor by an effort of the imagina-
tion can I conceive what it is like. But, amid the upheaval of the  Swadeshi  move-
ment, I could, I think, obtain some idea of the transformation of public feeling 
and of the wild excitement which must precede a revolutionary movement. A 
strange atmosphere is created. Young and old, rich and poor, literate and illiter-
ate, all breathe it, and all are swayed and moved and even transported by the 
invisible infl uence that is felt. Reason halts; judgment is held in suspense; it is 
one mighty impulse that moves the heart of the community and carries every-
thing before it. An eminent doctor told me that in the height of the  Swadeshi 
 movement a girl-patient of his, not more than six years old, cried out in her de-
lirium that she would not take any foreign medicine. 

 [From Sir Surendranath Banerjea,  A Nation in Making: Being the 
Reminiscences of Fifty Years of Public Life  (1925; Calcutta: 
Oxford University Press, 1963), 171–174, 176, 178, 181–183.] 

 AUROBINDO GHOSE: MYSTIC PATRIOT 

 The agitation against the partition of Bengal drew into public life one of the most fas-
cinating fi gures modern India has produced—a Westernized intellectual who became 
an ardent nationalist and ended his days an accomplished yogi. Aurobindo Ghose 
(1872–1950)—or Sri Aurobindo, as he is known to his followers—spent only four years in 
active politics, but in that brief span his passionate devotion to the national cause won 
him renown as an Extremist leader second only to Tilak in nationwide popularity. 

 Aurobindo’s father, an England-educated Bengali doctor, was so determined to 
give his son a completely European education that he sent him to a convent school at 
fi ve, and to England at seven; he studied in England until the age of twenty. Leaving 
Cambridge University, he returned to India in 1893 to enter the civil service of the 
progressive princely state of Baroda. Feeling himself “denationalized” by his foreign 
education, he turned his attention to Indian culture and politics. He was inspired by 
the example of Ramakrishna, the writings of Vivekananda, and the novels of Bankim 
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Chandra Chatterji; moreover, after studying Sanskrit, he was able to appreciate in the 
original the Upanishads and the Gita ,  and he began to meditate. 

 His fascination with Hindu culture, when combined with the sense of patriotism 
he had imbibed along with the rest of his English education, led Aurobindo to sympa-
thize with the Extremist politicians. Despite the fact that he was unusually shy, dur-
ing the agitation against the partition of Bengal he gave up his post as vice principal 
of Baroda College and threw himself into the maelstrom of Bengal politics. His arti-
cles in the English-language paper  Bande Mataram  made him famous, especially af-
ter the government tried and failed to prove seditious their deftly phrased innuendos. 
In 1907 Aurobindo led a large Bengali delegation to the crucial Congress session at 
Tilak’s request, and served as Lokamanya’s right-hand man during the stormy days of 
the split between the Moderates and the Extremists. 

 Shortly afterward Aurobindo consulted a Hindu holy man, who advised him to 
empty his mind of all thought so as to be able to receive supra-mental inspiration. He 
followed this advice faithfully; then while in prison as a suspected member of a bomb-
ing plot, he heard the voice of Vivekananda guiding him in his practice of yoga, and 
saw all men as incarnations of God. After his release, Aurobindo gradually withdrew 
from political life. In 1910 he abandoned Bengal—and his wife—for the French settle-
ment of Pondichéry, where he established an ashram and spent his remaining forty 
years doing spiritual exercises and writing. Efforts to bring him back to the political 
arena proved ineffectual, but he may have given advice about politics to visitors over 
the years. He was joined in 1914 by a French couple, Paul and Mira Richard. When 
Paul Richard left, Mira Richard, rechristened “The Mother,” stayed and ran the day-
to-day affairs of the ashram for more than half a century. 

 Brief as was his political career, Aurobindo nevertheless defi ned the essence of re-
ligious nationalism, and outlined a program for political action. Because of his pro-
longed absence from India, Aurobindo came to idealize both his native land and its 
ancestral faith; the fervor of his faith in “India” helped his Hindu countrymen to 
transcend the many differences of caste, language, and custom that had hindered the 
development among them of allegiance to one nation. 

 Although free of the region-centered nationalism that limited the effectiveness of 
a Bengali like Bankim or a Maharashtrian like Tilak, Aurobindo failed (as they had) 
to perceive that the greater the zeal of the Hindu nationalists became, the more diffi cult 
it would be to assuage the fears of Indian Muslims regarding their future in an indepen-
dent Hindu-dominated India. In his later, postpolitical years, however, Aurobindo envi-
sioned the coming of a global spiritual consciousness, “a spiritual religion of humanity” 
that would enable all persons to live in freedom and inner unity, regardless of national 
or religious affi liations. 

 The Doctrine of Passive Resistance 
 This article fi rst appeared in the daily  Bande M  a  taram  in April 1907, under the gen-
eral title of “New Thought.” Aurobindo outlined the doctrines of active and passive 
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resistance, and explained which was applicable when. Although Gandhi rejected his 
rationale for the use of violence, he drew upon Aurobindo’s ideas in his own advocacy 
of non-violent resistance. 

 One.  Introduction 

 In a series of articles, published in this paper soon after the Calcutta session of 
the Congress, we sought to indicate our view both of the ideal which the Con-
gress had adopted, the ideal of Swaraj or Self-Government as it exists in the 
United Kingdom or the Colonies, and of the possible lines of policy by which 
that ideal might be attained. There are, we pointed out, only three possible 
policies: petitioning, an unprecedented way of attempting a nation’s liberty, 
which cannot possibly succeed except under conditions which have not yet ex-
isted among human beings; self-development and self-help; and the old ortho-
dox historical method of organised resistance to the existing form of Govern-
ment. We acknowledge that the policy of self-development which the New Party 
had forced to the front, was itself a novel departure under the circumstances of 
modern India. Self-development of an independent nation is one thing; self-
development from a state of servitude under an alien and despotic rule without 
the forcible or peaceful removal of that rule as an indispensable preliminary, is 
quite another. No national self-development is possible without the support of 
 rajaqakti , organised political strength, commanding, and whenever necessary 
compelling general allegiance and obedience. . . . 

 The attempt at self-development by self-help is absolutely necessary for our 
national salvation, whether we can carry it peacefully to the end or not. In no 
other way can we get rid of the fatal dependence, passivity and helplessness 
in which a century of all-pervasive British control has confi rmed us. . . . The 
National Congress . . . has admitted the new policy as an essential part of the 
national programme. Swadeshi and National Education have been recognised, 
and, in all probability, Arbitration will be given its proper prominence at the 
next session; Boycott has been admitted as permissible in principle to all parts 
of India though the recommendation to extend it in practice as an integral part 
of the national policy was not pressed. . . . 

 Two.  Its  Object 

 Organised resistance to an existing form of government may be undertaken 
either for the vindication of national liberty, or in order to substitute one 
form  of government for another, or to remove particular objectionable fea-
tures in the existing system without any entire or radical alteration of the 
whole, or simply for the redress of particular grievances. Our political agita-
tion in the nineteenth century was entirely confi ned to the smaller and nar-
rower objects. 



274       Radical Politics and Cultural Criticism,  1880–1914

 The redress of particular grievances and the reformation of particular objec-
tionable features in a system of Government are suffi cient objects for organised 
resistance only when the Government is indigenous and all classes have a rec-
ognised place in the political scheme of the State. . . . They are still less a suffi -
cient object when the despotic oligarchy is alien by race and has not even a 
permanent home in the country, for in that case the Government cannot be 
relied on to look after the general interest of the country, as in nations ruled by 
indigenous despotism; on the contrary, they are bound to place the interests of 
their own country and their own race fi rst and foremost. Organised resistance 
in subject nations which mean to live and not to die, can have no less an object 
than an entire and radical change of the system of Government; only by be-
coming responsible to the people and drawn from the people can the Govern-
ment be turned into a protector instead of an oppressor. But if the subject na-
tion desires not a provincial existence and a maimed development but the full, 
vigorous and noble realisation of its national existence, even a change in the 
system of Government will not be enough; it must aim not only at a national 
Government responsible to the people but a free national Government unham-
pered even in the least degree by foreign control. 

 It is not surprising that our politicians of the nineteenth century could not 
realise these elementary truths of modern politics. They had no national expe-
rience behind them of politics under modern conditions; they had no teachers 
except English books and English liberal “sympathisers” and “friends of India.” 
Schooled by British patrons, trained to the fi xed idea of English superiority 
and Indian inferiority, their imaginations could not embrace the idea of 
 national liberty, and perhaps they did not even desire it at heart, preferring 
the comfortable ease which at that time still seemed possible in a servitude 
under British protection, to the struggles and sacrifi ces of a hard and diffi cult 
independence. . . . They could not even conceive of a truly popular and demo-
cratic Government in India except as the slow result of the development of 
centuries. . . . They could not then understand that the experience of an inde-
pendent nation is not valid to guide a subject nation, unless and until the sub-
ject nation throws off the yoke and itself becomes independent. . . . The instruc-
tive spectacle of Asiatic nations demanding and receiving constitutional and 
parliamentary government as the price of a few years’ struggle and civil turmoil, 
had not then been offered to the world. . . . Their whole political outlook was 
bounded by the lessons of English history, and in English history they found 
only two methods of politics,—the slow method of agitation and the swift deci-
sive method of open struggle and revolt. Unaccustomed to independent politi-
cal thinking, they did not notice the signifi cant fact that the method of agita-
tion only became effective in England when the people had already gained a 
powerful voice in the Government.  .  .  . Dominated by the idea of the over-
whelming might of Britain and the abject weakness of India, their want of cour-
age and faith in the nation, their rooted distrust of the national character, disbe-
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lief in Indian patriotism and blindness to the possibility of true political strength 
and virtue in the people, precluded them from discovering the rough and nar-
row way to salvation. Herein lies the superiority of the new school that they have 
an indomitable courage and faith in the nation and the people. . . . 

 The new methods were fi rst tried in the great Swadeshi outburst of the last 
two years,—blindly, crudely, without leading and organisation, but still with 
amazing results. The moving cause was a particular grievance, the Partition of 
Bengal; and to the removal of the particular grievance, pettiest and narrowest of 
all political objects, our old leaders strove hard to confi ne the use of this new 
and mighty weapon. But the popular instinct was true to itself and would have 
none of it. At a bound we passed therefore from mere particular grievances, how-
ever serious and intolerable, to the use of passive resistance as a means of cure for 
the basest and evilest feature of the present system,—the bleeding to death of a 
country by foreign exploitation. And from that stage we are steadily advancing . . . 
to the one true object of all resistance  .  .  . —the creation of a free popular 
Government and the vindication of Indian liberty. 

 Three.  Its  Necessity 

 We have defi ned, so far, the occasion and the ultimate object of the passive re-
sistance we preach. It is the only effective means, except actual armed revolt, by 
which the organised strength of the nation, gathering to a powerful central au-
thority and guided by the principle of self-development and self-help, can wrest 
the control of our national life from the grip of an alien bureaucracy. . . . The 
mere effort at self-development unaided by some kind of resistance, will not 
materially help us towards our goal. Merely by developing national schools and 
colleges we shall not induce or force the bureaucracy to give up to us the con-
trol of education. Merely by attempting to expand some of our trades and in-
dustries, we shall not drive out the British exploiter or take from the British 
Government its sovereign power of regulating, checking or killing the growth 
of Swadeshi industries by the imposition of judicious taxes and duties and other 
methods always open to the controller of a country’s fi nance and legislation. 
Still less shall we be able by that harmless means to get for ourselves the control 
of taxation and expenditure. Nor shall we, merely by establishing our own arbi-
tration courts, oblige the alien control to give up the elaborate and lucrative 
system of Civil and Criminal Judicature which at once emasculates the nation 
and makes it pay heavily for its own emasculation. In none of these matters is 
the bureaucracy likely to budge an inch from its secure position unless it is forc-
ibly persuaded. . . . 

 Organised national resistance to existing conditions, whether directed 
against the system of Government as such or against some particular feature of 
it, has three courses open to it. It may attempt to make administration under 
existing conditions impossible by an organised passive resistance. This was the 
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policy initiated by the genius of Parnell 8  when by the plan of campaign he pre-
vented the payment of rents in Ireland and by persistent obstruction hampered 
the transaction of any but Irish business in Westminster. It may attempt to make 
administration under existing conditions impossible by an organised aggressive 
resistance in the shape of an untiring and implacable campaign of assassination 
and a confused welter of riots, strikes and agrarian risings all over the country. . . . 
The third course open to an oppressed nation is that of armed revolt, which in-
stead of bringing existing conditions to an end by making their continuance 
impossible sweeps them bodily out of existence. This is the old time-honoured 
method which the oppressed or enslaved have always adopted by preference in 
the past, and will adopt in the future if they see any chance of success. . . . 

 The choice by a subject nation of the means it will use for vindicating its 
liberty, is best determined by the circumstances of its servitude. The present 
circumstances in India seem to point to passive resistance as our most natural 
and suitable weapon. We would not for a moment be understood to base this 
conclusion upon any condemnation of other methods as in all circumstances 
criminal and unjustifi able. It is the common habit of established Governments 
and especially those which are themselves oppressors, to brand all violent meth-
ods in subject peoples and communities as criminal and wicked. When you have 
disarmed your slaves and legalised the infl iction of bonds, stripes and death on 
any one of them, man, woman or child, who may dare to speak or to act against 
you, it is natural and convenient to try and lay a moral as well as a legal ban on 
any attempt to answer violence by violence, the knout [thonged whip] by the re-
volver, the prison by riot or agrarian rising, the gallows by the dynamite bomb. 
But no nation yet has listened to the cant of the oppressor when itself put to the 
test, and the general conscience of humanity approves the refusal. Under certain 
circumstances a civil struggle becomes in reality a battle and the morality of 
war is different from the morality of peace. To shrink from bloodshed and vio-
lence under such circumstances is a weakness deserving as severe a rebuke as Sri 
Krishna addressed to Arjuna when he shrank from the colossal civil slaughter 
on the fi eld of Kurukshetra. Liberty is the life-breath of a nation; and when the 
life is attacked, when it is sought to suppress all chance of breathing by violent 
pressure, any and every means of self-preservation becomes right and justifi -
able,—just as it is lawful for a man who is being strangled to rid himself of the 
pressure on his throat by any means in his power. . . . 

 This peculiar character of passive resistance is one reason why it has found 
favour with the thinkers of the New Party. There are certain moral qualities 
necessary to self-government which have become atrophied by long disuse in 
our people and can only be restored either by the healthy air of a free national 
life in which alone they can permanently thrive or by their vigorous exercise 
in the intensity of a national struggle for freedom. . . . The reason why even a 
radical opportunist like Mr. Morley refuses us self-government is not that he 
does not believe in India’s fi tness for self-government, but that he does not 
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believe in India’s determination to be free; on the contrary, the whole experi-
ence of the past shows that we have not been in earnest in our demand for 
self-government. 

 Four.  Its  Methods 

 The essential difference between passive or defensive and active or aggressive 
resistance is this, that while the method of the aggressive resister is to do some-
thing by which he can bring about positive harm to the Government, the 
method of the passive resister is to abstain from doing something by which he 
would be helping the Government. The object in both cases is the same,—to 
force the hands of the Government; the line of attack is different. The passive 
method is especially suitable to countries where the Government depends mainly 
for the continuance of its administration on the voluntary help and acquies-
cence of the subject people. The fi rst principle of passive resistance, therefore, 
which the new school have placed in the forefront of their programme, is to 
make administration under present conditions impossible by an organised re-
fusal to do anything which shall help either British commerce in the exploita-
tion of the country or British offi cialdom in the administration of it,—unless and 
until the conditions are changed in the manner and to the extent demanded by 
the people. This attitude is summed up in the one word, Boycott. If we consider 
the various departments of the administration one by one, we can easily see 
how administration in each can be rendered impossible by successfully organ-
ised refusal of assistance. We are dissatisfi ed with the fi scal and economical 
conditions of British rule in India, with the foreign exploitation of the country, 
the continual bleeding of its resources, the chronic famine and rapid impover-
ishment which result, the refusal of the Government to protect the people and 
their industries. Accordingly, we refuse to help the process of exploitation and 
impoverishment in our capacity as consumers, we refuse henceforth to pur-
chase foreign and especially British goods or to condone their purchase by 
others. . . . We are dissatisfi ed also with the conditions under which education 
is imparted in this country, its calculated poverty and insuffi ciency, its anti-
national character, its subordination to the Government and the use made of 
that subordination for the discouragement of patriotism and the inculcation of 
loyalty. Accordingly we refuse to send our boys to Government schools or to 
schools aided and controlled by the Government; if this educational boycott is 
general and well-organised, the educational administration of the country will 
be rendered impossible and the control of its youthful minds pass out of the 
hands of the foreigner. We are dissatisfi ed with the administration of justice, the 
ruinous costliness of the civil side, the brutal rigour of its criminal penalties and 
procedure, its partiality, its frequent subordination to political objects. We re-
fuse accordingly to have any resort to the alien courts of justice, and by an or-
ganised judicial boycott propose to make the bureaucratic administration of 
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justice impossible while these conditions continue. Finally, we disapprove of the 
executive administration, its arbitrariness, its meddling and inquisitorial char-
acter, its thoroughness of repression, its misuse of the police for the repression 
instead of the protection of the people. We refuse, accordingly, to go to the ex-
ecutive for help or advice or protection or to tolerate any paternal interference 
in our public activities, and by an organised boycott of the executive propose 
to reduce executive control and interference to a mere skeleton of its former 
self. . . . If the few refused to help, if Indians no longer consented to teach in 
Government schools or work in Government offi ces, or serve the alien as po-
lice, the administration could not continue for a day. . . . 

 There is a limit however to passive resistance. . . . To submit to illegal or vio-
lent methods of coercion, to accept outrage and hooliganism as part of the legal 
procedure of the country is to be guilty of cowardice, and, by dwarfi ng national 
manhood, to sin against the divinity within ourselves and the divinity in our 
motherland. The moment coercion of this kind is attempted, passive resistance 
ceases and active resistance becomes a duty. If the instruments of the executive 
choose to disperse our meeting by breaking the heads of those present, the right 
of self-defence entitles us not merely to defend our heads but to retaliate on those 
of the head-breakers. For the myrmidons of the law have ceased then to be guard-
ians of the peace and become breakers of the peace, rioters and not instruments 
of authority, and their uniform is no longer a bar to the right of self-defence. . . . 

 The new politics is a serious doctrine and not, like the old, a thing of shows 
and political theatricals; it demands real sufferings from its adherents,—imprison-
ment, worldly ruin, death itself, before it can allow him to assume the rank of a 
martyr for his country. Passive resistance cannot build up a strong and great na-
tion unless it is masculine, bold and ardent in its spirit and ready at any moment 
and at the slightest notice to supplement itself with active resistance. We do not 
want to develop a nation of women who know only how to suffer and not how to 
strike. . . . 

 We preach defensive resistance mainly passive in its methods at present, but 
active whenever active resistance is needed; but defensive resistance within the 
limits imposed by human nature and by the demands of self-respect and the 
militant spirit of true manhood. . . . If passive resistance should turn out either 
not feasible or necessarily ineffectual under the conditions of this country, we 
should be the fi rst to recognise that everything must be reconsidered and that 
the time for new men and new methods had arrived. We recognise no politi-
cal object of worship except the divinity in our Motherland, no present object 
of political endeavour except liberty, and no method or action as politically 
good or evil except as it truly helps or hinders our progress towards national 
emancipation. 

 [From  The Complete Works of Sri Aurobindo Ghose    (Pondicherry: 
Sri Aurobindo Centenary Library, 1970), 1:87–88, 90, 92–99, 101–102, 114, 116–117.] 
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 The Morality of Boycott 
 This article was intended for the  Bande Mataram,  but could not be published. It was 
seized by the police and used as an exhibit in the Alipore conspiracy case (May 1908). 

 A certain class of mind shrinks from aggressiveness as if it were a sin. Their tem-
perament forbids them to feel the delight of battle and they look on what they 
cannot understand as something monstrous and sinful. ”Heal hate by love,” 
“drive out injustice by justice,” “slay sin by righteousness” is their cry. Love is a 
sacred name, but it is easier to speak of love than to love. The love which drives 
out hate is a divine quality of which only one man in a thousand is capable. A 
saint full of love for all mankind possesses it, a philanthropist consumed with a 
desire to heal the miseries of the race possesses it, but the mass of mankind does 
not and cannot rise to the height. Politics is concerned with masses of man-
kind and not with individuals. To ask masses of mankind to act as saints, to rise to 
the height of divine love and practise it in relation to their adversaries or oppres-
sors is to ignore human nature. It is to set a premium on injustice and violence by 
paralysing the hand of the deliverer when raised to strike. The Gita is the best 
answer to those who shrink from battle as a sin, and aggression as a lowering of 
morality. 

 A poet of sweetness and love [Tagore], who has done much to awaken Bengal, 
has written deprecating the boycott as an act of hate. The saintliness of spirit 
which he would see brought into politics is the refl ex of his own personality co-
louring the political ideals of a sattwic [pure] race. But in reality the boycott is not 
an act of hate. It is an act of self-defence, of aggression for the sake of self-preserva-
tion. To call it an act of hate is to say that a man who is being slowly murdered, is 
not justifi ed in striking at his murderer.  .  .  . Doubtless the self-defender is not 
precisely actuated by a feeling of holy sweetness towards his assailant; but to ex-
pect so much from human nature is impracticable. Certain religions demand it, 
but they have never been practised to the letter by their followers. 

 Hinduism recognises human nature and makes no such impossible demand. 
It sets one ideal for the saint, another for the man of action, a third for the 
trader, a fourth for the serf. To prescribe the same ideal for all is to bring about 
 var  n  asa  {  kara , the confusion of duties, and destroy society and race. If we are 
content to be serfs, then indeed, boycott is a sin for us, not because it is a viola-
tion of love, but because it is a violation of the Sudra’s duty of obedience and 
contentment. Politics is the ideal of the Kshatriya, and the morality of the 
Kshatriya ought to govern our political actions. . . . 

 Love has a place in politics, but it is the love of one’s country, for one’s coun-
trymen, for the glory, greatness and happiness of the race, the divine  ananda  
[joy] of self-immolation for one’s fellows, the ecstasy of relieving their suffer-
ings, the joy of seeing one’s blood fl ow for country and freedom. . . . The feeling 
of almost physical delight in the touch of the mother-soil, of the winds that blow 
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from Indian seas, of the rivers that stream from Indian hills, in the hearing of 
Indian speech, music, poetry, in the familiar sights, sounds, habits, dress, man-
ners of our Indian life, this is the physical root of that love. The pride in our past, 
the pain of our present, the passion for the future are its trunk and branches. Self-
sacrifi ce and self-forgetfulness, great service, high endurance for the country are 
its fruit. And the sap which keeps it alive is the realisation of the Motherhood of 
God in the country, the vision of the Mother, the knowledge of the Mother, the 
perpetual contemplation, adoration and service of the Mother. 

 Other love than this is foreign to the motives of political action. Between 
nation and nation there is justice, partiality, chivalry, duty, but not love. All love 
is either individual or for the self in the race or for the self in mankind. It may 
exist between individuals of different races, but the love of one race for another 
is a thing foreign to Nature. When therefore the boycott, as declared by the In-
dian race against the British, is stigmatised for want of love, the charge is bad 
psychology as well as bad morality. It is interest warring against interest, and 
hatred is directed not really against the race, but against the adverse interest. If 
the British exploitation were to cease tomorrow, the hatred against the British 
race would disappear in a moment. . . . 

 When  tamas , inertia, torpor have benumbed a nation, the strongest forms of 
 rajas   9  are necessary to break the spell; there is no form of  rajas  so strong as hatred. 
Through  rajas  we rise to  sattva  and for the Indian temperament the transition 
does not take long. Already the element of hatred is giving place to the clear 
conception of love for the Mother as the spring of our political actions. . . . 

 The sword of the warrior is as necessary to the fulfi lment of justice and righ-
teousness as the holiness of the saint. Ramdas is not complete without Shivaji. 10  
To maintain justice and prevent the strong from despoiling, and the weak from 
being oppressed, is the function for which the Kshatriya was created. “There-
fore,” says Sri Krishna in the  Mahabharata , “God created battle and armour, 
the sword, the bow and the dagger.” 

 Man is of a less terrestrial mould than some would have him to be. He has 
an element of the divine which the politician ignores. The practical politician 
looks to the position at the moment and imagines that he has taken everything 
into consideration. He has, indeed, studied the surface . . . but he has missed 
what lies beyond material vision. He has left out of account the divine, the in-
calculable in man, that element which upsets the calculations of the schemer 
and disconcerts the wisdom of the diplomat. 

 [From  The Complete Works of Sri Aurobindo , 1:124–128.] 

 Nationalism Is the Work of God 
 In January 1908, addressing a Bombay audience soon after the Moderate–Extremist 
split, Aurobindo made his mind a blank and spoke as the spirit moved him. The result 



Radical Politics and Cultural Criticism, 1880–1914       281

was a declaration of the religious signifi cance of Indian nationalism. His initial re-
marks are reproduced here. 

 There is a creed in India today which calls itself Nationalism, a creed which has 
come to you from Bengal. This is a creed which many of you have accepted. . . . 
Have you realized . . . what that means? . . . Or is it that you have merely ac-
cepted it in the pride of a superior intellectual conviction? You call yourselves 
Nationalists. What is Nationalism? Nationalism is not a mere political program; 
Nationalism is a religion that has come from God; Nationalism is a creed which 
you shall have to live. Let no man dare to call himself a Nationalist if he does so 
merely with a sort of intellectual pride, thinking that he is more patriotic, think-
ing that he is something higher than those who do not call themselves by that 
name. If you are going to be a nationalist, if you are going to assent to this reli-
gion of Nationalism, you must do it in the religious spirit. You must remember 
that you are the instruments of God. . . . But certain forces which are against 
that religion are trying to crush its rising strength. It always happens when a new 
religion is preached, when God is going to be born in the people, that such forces 
rise with all their weapons in their hands to crush the religion. In Bengal too a new 
religion, a religion divine and sattwic [pure] has been preached, and this religion 
they are trying with all the weapons at their command to crush. By what strength 
are we in Bengal able to survive? Nationalism is not going to be crushed. Nation-
alism survives in the strength of God and it is not possible to crush it, whatever 
weapons are brought against it. Nationalism is immortal; Nationalism cannot 
die; because it is no human thing, it is God who is working in Bengal. God can-
not be killed, God cannot be sent to jail. When these things happen among 
you, I say to you solemnly, what will you do? Will you do as they do in Bengal? 
( Cries of  “ Yes. ”) Don’t lightly say “yes.” It is a solemn thing; and suppose that 
God puts you this question, how will you answer it? Have you got a real faith? Or 
is it merely a political aspiration? Is it merely a larger kind of selfi shness? 
Or is it merely that you wish to be free to oppress others, as you are being op-
pressed? Do you hold your political creed from a higher source? Is it God that 
is born in you? Have you realized that you are merely the instruments of God, 
that your bodies are not your own? You are merely instruments of God for the 
work of the Almighty. Have you realized that? If you have . . . you are truly 
Nationalists; then alone will you be able to restore this great nation. 

 [From  The Complete Works of Sri Aurobindo Ghose , 1:652–653.] 

 India’s Mission: The Resurrection 
of Hinduism 

 In a speech at Uttarpara to the Society for the Protection of Religion after his release 
from prison in May 1909, Aurobindo relayed to his countrymen the messages that had 
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mystically come to him during his confi nement. First of all he was to dedicate himself 
to God’s work. Second, through her national revival India was to spread the universal 
truth of Hinduism throughout the world. 

 The protection and upraising before the world of the Hindu religion, that is the 
work before us. But what is the Hindu religion? What is this religion which we 
call Sanatan, eternal? It is the Hindu religion only because the Hindu nation 
has kept it, because in this Peninsula it grew up in the seclusion of the sea and 
the Himalayas, because in this sacred and ancient land it was given as a charge 
to the Aryan race to preserve through the ages. But it is not circumscribed by 
the confi nes of a single country, it does not belong peculiarly and forever to a 
bounded part of the world. That which we call the Hindu religion is really the 
eternal religion, because it is the universal religion which embraces all others. 
If a religion is not universal, it cannot be eternal. A narrow religion, a sectarian 
religion, an exclusive religion can live only for a limited time and a limited pur-
pose. This is the one religion that can triumph over materialism by including and 
anticipating the discoveries of science and the speculations of philosophy. It is the 
one religion which . . . embraces in its compass all the possible means by which 
man can approach God. It is the one religion which insists every moment on 
the truth which all religions acknowledge that He is in all men and all things and 
that in Him we move and have our being. It is the one religion which enables us 
not only to understand and believe this truth but to realize it with every part of 
our being. It is the one religion which shows the world what the world is, that it 
is the Lila of Vasudeva. 11  It is the one religion which shows us how we can best 
play our part in that Lila, its subtlest laws and its noblest rules. It is the one religion 
which does not separate life in any smallest detail from religion, which knows 
what immortality is and has utterly removed from us the reality of death. . . . 

 This movement is not a political movement and . . . nationalism is not politics 
but a religion, a creed, a faith. I say it again today, but I put it in another way. I say 
no longer that nationalism is a creed, a religion, a faith; I say that it is the Sanatan 
Dharma which for us is nationalism. This Hindu nation was born with the Sana-
tan Dharma, with it it moves and with it it grows. When the Sanatan Dharma 
declines, then the nation declines, and if the Sanatan Dharma were capable of 
perishing, with the Sanatan Dharma it would perish. 

 [From  The Complete Works of Sri Aurobindo Ghose , 2:9–10.] 

 SARALA DEVI CHAUDHURANI AND THE REVIVAL 
OF REVOLUTIONARY FEELING 

 Sarala Devi Chaudhurani (Ghosal) (1872–1945), a niece of Rabindranath Tagore, was 
infl uential in early twentieth-century Bengal through her explicit use of religious and 
cultural symbols to galvanize political will, and through her bridging of western and 
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eastern Indian political tactics. She had spent her young years in western India with 
her uncle Satyendranath, where she witnessed B. G. Tilak’s revival of the Ganapati 
and Shivaji coronation festivals in the mid-1890s, as well as the organization of societ-
ies for physical and military training.  

 Upon her return to Calcutta in 1902 she established the practice of celebrating 
heroes on what she called Birashtami Utsab, on the eighth (Ashtami) day of the Durga 
Puja. She also founded an academy for martial arts in south Calcutta. During the 
anti-partition agitations of 1906, revolutionary societies such as the Anushilan Samiti, 
a regional organization for an armed revolution, often preached violence, and many 
gymnasia teaching wrestling,  lathi  play, and martial arts, following the example of 
Sarala Devi’s academy, were formed for the purposes of armed resistance. In My-
mensingh, she and Bipin Chandra Pal also founded a festival modeled on that for 
Shivaji; in searching for a Bengali hero, they settled upon Raja Pratapaditya of Jessore, 
who had headed an unsuccessful rebellion against Aurangzeb. They also celebrated 
Kali, Pratapaditya’s tutelary deity, consciously creating a parallel between Kali and Bha-
vani, Shivaji’s goddess. Sarala Devi’s recourse to Pratapaditya did not endear her to her 
uncle Rabindranath, who countered that the Raja had not been a man of exemplary 
moral character. Another “fi rst” associated with Sarala Devi’s name is the employment 
of “Bande Mataram” as a national slogan: this occurred in 1905 under the auspices of 
the Mymensingh Suhrid Samiti, of which she was a member. 

 Reminiscences Political and Personal 
 Sarala Devi’s autobiography was published serially in a Bengali literary magazine 
near the end of her life, in 1942–1943. 

 [Politics] 

 (I discovered to my horror that our men were affl icted with a strange fear 
complex where white people were concerned, and I was determined to do 
something to free men from this morbid aberration.)  .  .  . We must be com-
bative, I felt—British boxing versus Indian fi sticuffs!! To give my thoughts a 
practical shape, I announced in the pages of the  Bharati,  a journal of our own, 
offering to publish tales of brave retaliation by Bengali men, who had been 
victims of indignities in the hands of the British soldiers or civilians, and who 
did not wait meekly to submit to such humiliations, hoping for redress in the 
courts of law. Reports came pouring in and we printed them in  Bharati. . . .   

 A vast number of young people and groups of students from schools and col-
leges sought to see me. From amongst young people I formed a select group. I 
initiated the indoctrination of this group by making the members salute a 
map of India, and then taking a pledge that with all their heart, body and soul 
they would serve the motherland. I tied a  rakhi  (symbolic thread) on their wrist 
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binding them to their oath of dedication and sacrifi ce. The (Mughal) Emperor 
Humayun once promised to court risks in protecting a Rajput princess by ac-
cepting a  rakhi  from her. Similarly, my  rakhi  was an acceptance of commitment 
by the young men of my group to face any hardship in the cause of service to 
the motherland. Though in no way a secret society, I still cautioned the mem-
bers not to talk too much about their mission publicly. I strongly believed that a 
resolution nursed close to one’s heart gained in motivation. 

 Manilal Ganguly was one of the young men who often visited me. He ran a 
literary society in Bhowanipore, and once invited me to chair the society’s an-
nual function. In my life I had been intrepid enough to travel all by myself to 
many distant places away from home. Even so, the thought of presiding over a 
literary event, consisting of men only, in the heart of Calcutta, appeared daunt-
ing. I hesitated, but when Manilal continued to press, I gave him an alternative 
proposal, which was to convert their literary function to commemorate the leg-
endary Bengali hero Pratapaditya. . . . I advised him to comb through Calcutta 
to locate young people who are skilled in martial arts, such as boxing, wrestling, 
display with swords and rods. . . . Matilal agreed, and the programmes for the 
event were laid out by me. Matilal read a short piece on Pratapaditya, which was 
followed by demonstrations of martial arts. The event concluded with my distri-
bution of medals. . . . 

 This function was attended by almost all the Calcutta press. Reported the 
 Sanjivani,  “It was, indeed most gratifying to fi nd a lady presiding over a gather-
ing of young men in the very heart of Calcutta.”  Bangabasi  was even more en-
thusiastic. “What a wonderful sight it was! A meeting with no speeches, no table 
thumping, only evocative of a past hero of Bengal, demonstration of martial arts 
by youths of Bengal, and their leader is just a young Bengali lass—a Brahmin 
lady from whose tender hands the boys received their prizes.” . . . Bipin Pal, on 
the other hand, made a tongue-in-cheek comment in “Young India,” “As neces-
sity is the mother of invention, Sarala Devi is the mother of Pratapaditya to 
meet the necessity of a hero in Bengal.” . . . 

 Each year during the annual session of the Indian National Congress, a 
corps of volunteers is raised. The volunteers receive training by way of paramili-
tary exercises and training. After the session is over, this voluntary body is dis-
banded and in the process all the rigorous training becomes a wasted effort. It 
occurred to me that a preferred alternative would be to form a permanent body 
of volunteers who would receive regular training once a week for a whole year, 
and that to me would ultimately be of immense worth. .  .  . I searched for an 
expert coach to train our boys in the art of handling swords, clubs, etc. I eventu-
ally found one. He was Professor Murtaza, a Muslim. I invited him to train our 
boys on terms of a fairly good remuneration to a club which I had founded at 
our home. This club later shifted to No. 26, Ballygunge Circular Road. It was a 
big house with a fairly sizeable lawn in front and a water tank in the rear. Be-
hind the tank was a square plot which was used by the boys to practice with 
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their weapons and equipment. I personally funded the expenses of the club. I 
made it a point to be present when training sessions were on, sitting at a table 
and marking the attendance of trainees. In time the reputation of the club 
spread, and boys from other areas traveled long distances to join the club. Simi-
lar clubs sprang up in many other locations. Pulin Das, the leader of the Anusi-
lan Samiti, arrived from Dhaka. Many of these clubs received assistance from 
me, either in cash or in kind, and they, by turn, borrowed the services of Profes-
sor Murtaza. . . . 

 My thoughts for some time were churning over the notion of a designated 
National festival, to be observed on a fi xed day each year. I hit upon the appro-
priate occasion quite by serendipity. I discovered that the second day of our au-
tumnal Durga Puja festival, commonly known as Ashtami, had also sometimes 
been celebrated as Birashtami—paying homage to the brave and the valiant. I 
found my answer. To kick off this festival, a public announcement was made 
that Birashtami would be celebrated on the day of the Ashtami on the grounds 
of No. 26, Ballygunge Circular Road, with competitive display of martial arts by 
young men. Invitations were sent out to known clubs for their members to at-
tend the festival and participate in the competition. A married daughter of the 
dowager Begum of Murshidabad was a good friend of mine. She along with her 
mother and aunts sat on a dais screened by a lace curtain. I had earlier per-
suaded her to distribute the prizes which she did by extending her arms through 
the lace curtain, while remaining otherwise invisible. The prizes consisted of 
boxing gloves, knives, and swords, etc. Each participant also received a specially 
struck medal to mark the occasion. 

 We also set up a ritual of how to observe Birashtami festival. Participants were 
to stand in a circle around a decorated sword, sing hymns of praise recalling past 
heroes and render homage to the sword by offerings of fl owers. . . . As the name of 
each hero was mentioned in the hymn and fl owers were offered in his memory, 
the entire crowd felt inspired and excited. The hymn was composed by Ashutosh 
Ghosh, a reputed nationalist from Khiddepore. A patriotic song was also sung on 
that occasion. 

 Since then the observation of Birashtami gained rapid currency in Bengal. 
Those who could not travel to Calcutta celebrated the day in their own locali-
ties. In places, where facilities of martial arts were not available, I suggested that 
the occasion should be observed by organizing a swimming contest. The basic 
idea was to participate in some form of physical activities. 

 [Music]   .   .   .  

 I was passionate about music, and singing was my obsession. Deep in my heart 
somewhere dwelt the presiding deity of this muse to whom I paid daily hom-
age. .  .  . The high priest, was my uncle Rabi [Rabindranath Tagore]. Wher-
ever I went, I picked up new melodies, new musical forms. From street singers 
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I learned their music by inviting them to sing for me and paying them for their 
trouble. 

 When my maternal grandfather occasionally resided in his Chinsura house, 
I would often visit him and collect from his boatmen many  baul  songs. 12  When-
ever I picked up any new songs I could not rest until Uncle Rabi heard me, for 
there was none to match him in his knowledge and appreciation of music. He 
had the great gift of adopting my melodies, alter them, put words to them and 
create a new song. . . . The fi rst two lines of the “ Bande Mataram ” song were put 
to music by him. . . . One day he asked me to compose music for the rest of the 
words. So I did. The song gained currency. 

 [Marriage] 

 I received a long letter from my elder sister informing me that mother was in 
very poor health and that one did not know what turn it could take. She also 
added that one of my mother’s last wishes was that I should get married and 
that I should not take her wish lightly. My family knew my views on marriage; 
I would not accept anyone as my husband unless I could personally approve of 
the individual concerned, regardless of his social standing. Apparently, they 
had settled on a groom, who so my sister averred, could not but be acceptable 
to me.  .  .  . This selected person was a leading member of the Arya Samaj 
which had a close link with our Brahmo Samaj, besides being a reputed ora-
tor, a dedicated nationalist, and, most importantly handsome. 

 “Come and see for yourself before making up your mind either way. Do not 
thoughtlessly reject this proposal which will hasten our mother’s end.” A time 
tested pretext of raising the spectre of threats to parents’ lives to get around re-
calcitrant children to agree to marry! This ploy was used to trap me. 

 My mother at that time was in Baidyanath trying to recover her health and, 
therefore, I had to head for that place instead of Calcutta. Even before I reached 
Baidyanath, my elder sister had conspiratorially made all arrangements for my 
marriage. She had almost tied me up hand and foot with no scope to make any 
move. From the moment I alighted at the railway station of Baidyanath, I dis-
covered that I did so as a confi rmed bride. I was whisked away in a palanquin, 
my feet hardly touching the ground. I found that the date of the wedding was 
already fi xed, invitations sent out, and the groom’s party had reached and was 
settled in another house. All this was done keeping me absolutely in the dark, in 
case I did anything that could upset my parents. I was utterly bewildered. 

 The next day was set down for the traditional pre-nuptial ritual of anointing 
the bride with turmeric paste, for which all the required paraphernalia had 
been procured in advance by my sister with the help of Sankar Pandit of Bhow-
anipore, the designated head of the groom’s party. Morning saw the arrival of a 
host of relations, including Uncle Rabi, from several parts of the country—from 
Bolepur, from Ranchi, from Calcutta, from Madhupur. The house teemed with 
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friends and relations. The  sehnai  played wedding music throughout the day. 13  
In the evening the bride, me, had a brief glimpse of the groom. No denying, he 
was handsome. 

 The wedding took place in the evening of the following day. The formalities 
were concluded in due course. A predestined bond, dictated by the karma of 
our past lives!! The die was cast; no turning back now. 

 [From Sarala Devi Chaudhurani,  Jibaner Jharapata  ( The Fallen Leaves of Life ) 
(Calcutta: Rupa, 1382 BS [1975]), 126–128, 133–135, 140–142, 185–187. 

Trans. Sukhendu Ray and Bharati Ray. Headings added.] 

 THE DEVELOPMENT OF LINGUISTIC 
CONSCIOUSNESS: HINDI VERSUS URDU 

 During this period, political/literary confl icts over the nature and choice of language 
were intense, and began to reach a wider audience than that of English-speaking ur-
ban elite men. Growing literacy among the middle classes, and the increasing avail-
ability of locally owned printing presses, resulted from the 1880s onward in a fl ourish-
ing pamphlet literature. Satires and polemical attacks were volleyed back and forth. 
Particularly intense confl icts arose between partisans of Hindi and Urdu, because 
the creation from a single common grammar (the Khari Boli of the Delhi region) of 
two separate literary languages was a process both politically and religiously fraught. 
Urdu, which used Persian as a source of script and intellectual vocabulary, claimed 
a long and sophisticated literary tradition; but it was often identifi ed with Muslim 
culture and foreign infl uences. Modern standard Hindi, which used Sanskrit as a 
source of script and intellectual vocabulary, was still in the process of taking shape, 
and was perceived as a Hindu and/or nationalist project. In addition to cultural loyal-
ties, bureaucratic choices of script and vocabulary meant that access to government 
jobs was often at stake. Urdu was depicted by its defenders as a polished language with 
a long history of urbanity and sophistication, while Hindi was seen as a crude, imita-
tive, politically motivated upstart. By contrast, Hindi was endowed by its advocates 
with the religiously grounded chastity and purity appropriate to a “wife” (and to a 
patriotic national speech-goddess), while Urdu was imagined as a sleazy, untrustworthy 
courtesan. 

 [Vakil ratnachand]: Hindi and Urdu 
in the Courtroom 

 “Hindi Urdu ki natak” (A drama about Hindi and Urdu) is a pro-Hindi courtroom 
drama involving three judges (an English one, who seems to be in charge, a Hindu, 
and a Muslim), the defendant Urdu Bibi, the plaintiff Hindi Devi, and various lawyers 
and supporters on both sides. The play depicts Urdu as a lady of easy virtue, while 
virtually elevating Hindi into a benevolent, if patronizing, goddess. 
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 The play is ascribed to one “Vakil Ratnachand,” about whom nothing is known. 
Popular pamphlets of this kind were often either misattributed to some famous fi gure, 
or entirely anonymous. The interest of this courtroom drama lies not in its author or 
its literary quality, but in the vigor and topicality of its polemics: it presents in an en-
gaging popular form its own version of one of the major political and cultural issues of 
its day. In the fi rst excerpt to follow, Hindi Devi’s petition is read by one of her law-
yers, Lala Muchandhar (the “moustached one,” monkey trainer or buffoon) Ray; in 
the second, Urdu Bibi’s defense is presented by her lawyer Maulvi Akil (the “sensible 
one”). 

 [Hindi  Devi ’s  petition] 

 1. This country of Hindustan was once in the hands of my mother, Devi 
Sanskrit, for longer than men could remember. And during that time, she used 
to bring happiness to kings and subjects alike. All the people had true, pure 
thoughts; honest and helpful, they were focused on the uplift of the country. 
However, around the time I was born, Muslims snatched away this country 
and visited all manner of suffering upon our people. Of all the suffering, what 
pained more than anything was that they made the inhabitants of this country 
abandon their Mother, the language of the land, and drink at the breast of 
the  defendant, Urdu Bibi. Constantly suckling at her breast, they were well-
nourished and grew strong. They became infatuated with her even as they 
couldn’t forget about me. Thinking me “uncivilized,” they started to feel 
ashamed to call me Mother. Given such a state of affairs, my mother Sanskrit 
decided to retire to the forest. And I, the plaintiff, took my several sisters and 
settled down in a cave in the Himalayas. 

 2. Seeing the advance of my enemy, I, the plaintiff, felt deep resentment in 
my heart. My mother was very grieved to see her own daughter become the slave 
of Urdu Bibi. However, she didn’t have the courage to complain to the emperor 
at the time because he was a tyrant, and a very dishonest man. Yet I would al-
ways pray to God that the time would come for a just king. And my thoughts 
were always on how to alleviate the suffering of the people. How could I have 
fi lled the people with joy and prosperity when I too had been separated from 
my daughter by the sorcery of Urdu Bibi? 

 3. Hundreds of years later, my prayers have fi nally been answered. And yet, 
in this matter I am still worried that some of the king’s ministers, who are 
slaves of Urdu Bibi and who would say anything to keep the king happy, will 
turn this courtroom into a cow pen with their coarse manners, and at this time 
of justice, kick and posture like jackasses. The reason I am afraid is that even 
though the king is just, he is very much under the sway of his ministers. I have 
a lot of trepidation with respect to this matter, but as a great man once said, “A 
nice fl ower isn’t had without some cutting.” Thus I have hope along with my 
fear. 
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 4. [For this reason the plaintiff asks that—] Urdu Bibi’s interference be 
rooted out. Just as she has interfered with my sisters in Bengal, Bombay, Bihar, 
Orissa, Mandaraj and various other places, so does she interfere with me in the 
Northwest and in Avadh. 

 [Urdu Bibi ’s  defense] 

 1. [The defendant Urdu considers the plaintiff ’s petition utterly false and 
denies all charges.] 

 2. A long time ago our emperors snatched this country from the plaintiff ’s 
mother, Sanskrit, and gave it to my mother, Persian. My mother and I have 
been in possession of this country for about 700 years. Under the circumstances, 
given that we have been established here for the past 500 years, the statute of 
limitations has expired on the plaintiff ’s petition. 

 3. No one other than the emperor has the right to choose which language to 
recognize at any given time. So there is no point in proceeding with this lawsuit. 

 4. When, as she herself has testifi ed, the plaintiff has lived in the jungle for 
such a long period of time, she is hardly fi t to live in the city, what to say of en-
tering this courtroom? She’s become  jangli  [wild, uncivilized]. The petition of 
such a person is not worth pursuing. 

 5. When, as the plaintiff says in her own account, the people consider her 
uncivilized and despise her, then her authority is contrary to public sentiment. 
And for this reason, her petition cannot move forward. 

 6. Everyone is perfectly comfortable with the defendant remaining in pos-
session of the land. The allegation that she harms us in her tenure of the land is 
utterly false. On the contrary, by taking up residence here and occupying this 
land, she has turned country bumpkins into men. She’s given them refi nement 
and éclat. Just look at Pandit Buddhiprakash Sahib. He has such a long [Mus-
lim-looking] beard as a result of his love for my client! If not for that, how would 
he have had the good fortune to speak with such a forked tongue? 

 7. When something has been in effect for so long, it’s not at all appropriate 
to change it. And then just think of all the trouble that would ensue from 
changing it. Since there is no real need to change anything, it would be highly 
inappropriate to make any modifi cations. 

 [From Vakil Ratnachand,  Hindi Urdu ki Na]    ak: Hindi Versus Urdu  
(n.p., 1890), scene 4, 18–19, and scene 6, 30–31. Trans. Pamela Lothspeich.] 

 LALA LAJPAT RAI: “LION OF THE PUNJAB” 

 After Bengal and Bombay, the province of North India that contributed the most vol-
unteers for the more militant wing of the Congress was “the land of the fi ve rivers,” 
the Punjab (so named from the Persian words  panj , “fi ve,” and  ab , “water, river”). Here 
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the marriage of politics and religion initially took the form of the militant, Hindu-
centric nationalism of the Arya Samaj, which was brought to Lahore in 1877 by 
Swami Dayanand Saraswati. Punjab’s Hindus were outnumbered by Muslims and 
threatened by conversions to the smaller but caste-free Sikh community, or to Chris-
tianity. Dayanand’s message appealed to young men anxious to reform and strengthen 
their community and to bring it into revitalizing touch with its ancient heritage. 

 One such young man was Lala Lajpat Rai (1865–1928). His openness to a new reli-
gious perspective resembled that of his parents: his father’s father was a Jain, and his fa-
ther a Hindu who taught Persian and Urdu and much admired the Persian literary and 
cultural tradition; his mother’s ancestors had been Sikhs, but after her marriage she 
followed Hindu devotional practices. Lajpat Rai received his elementary education 
mainly from his father, and always did well at the schools he attended. At fi fteen he 
easily passed the entrance examination to the Punjab University College at Lahore; 
he entered it at the age of sixteen. Since his father was quite poor, he lived very fru-
gally. He worked so hard in his fi rst year that he fell ill. After a second year, he ob-
tained a license to practice as a law clerk, and left college to begin supporting himself 
and helping his family. Three years later he passed a higher legal examination and 
commenced a career that was to make him a wealthy man in a few more years. 

 In 1881, in his fi rst year in college, Lajpat Rai joined the local Brahmo Samaj, but 
in the following year he was drawn into the Arya Samaj by college friends and by his 
growing love for ancient Hindu culture. From then on, he worked to enlarge and 
strengthen the Samaj, particularly by giving speeches, writing letters to newspapers, 
and raising and contributing funds. His favorite project was the Dayanand Anglo-
Vedic School (1886) and College (1889) at Lahore, which resembled Sayyid Ahmad 
Khan’s Anglo-Mohammedan College at Aligarh. Each institution combined instruc-
tion in English and Western learning with the study of the classical language, literature, 
and religion of its own community, and each was established in a region where that 
community was a minority. Lajpat Rai settled in Lahore in 1892 to continue his law 
practice, and thereafter gave himself increasingly to the service of the Samaj and the 
college. In 1901 he resolved that whatever he earned would be devoted to public work. 

 By this time Lajpat Rai had won wide respect among his educated countrymen for 
his writings in Urdu and English and his speeches at the 1888 and 1893 meetings of 
the Indian National Congress. In the 1890s he wrote a series of Urdu biographies of he-
roic leaders: Mazzini (whom he made his political guru), Garibaldi, Shivaji, Day-
ananda, and Shri Krishna. 14  He also did relief work during the famine years at the end 
of the century, helped found orphanages for Hindu children, and publicized the need 
for agricultural development, technical education, and national industry and banking. 

 In the next decade, Lajpat Rai rose to national prominence as a militant national-
ist. He had met and admired Tilak at the Lahore Congress sessions of 1893 and 1900, 
and when he founded a new English-language newspaper,  The Punjabee , in 1904, he 
appointed as its editor a journalist from Poona recommended to him by Tilak. At the 
1905 Congress Lajpat Rai stirred his younger listeners with his call for greater manli-
ness in the face of government repression. In both 1906 and 1907 he tried to mediate 
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between the Extremists and the Moderates in the Congress. Then his arrest and six-
month deportation to Burma without trial in 1907 made him a national hero. Rejecting 
the Extremists’ offer to elect him Congress president in 1907, he remained with the 
Moderates after the two factions split. He again focused his mind on the problems of the 
poor, the uneducated, and the Untouchables. In some of these concerns, as well as in 
his 1905 advocacy of passive resistance and his 1907 endorsement of a stoppage of all 
work to protest an injustice ( hartal ), he preceded Gandhi and may have infl uenced him. 

 When the First World War broke out, Lajpat Rai was in London as a member of a 
Congress delegation. Rather than risk rearrest in wartime India, he chose to go into 
exile in the United States. There, and in Japan for six months, he wrote and spoke 
about the nationalist movement in India, but steadfastly refused to join the Indian 
revolutionaries who tried to recruit him. As an active and successful propagandist for 
Indian nationalism in the United States, he gave talks, wrote several books, and edited 
a monthly journal,  Young India . The British would not give him a visa to return to 
India until the end of 1919, but when he fi nally landed in February 1920 he was 
warmly greeted at a crowded public reception chaired by Muhammad Ali Jinnah, 
with Tilak and Annie Besant on the platform. He accepted the presidency of the spe-
cial Congress session in September of that eventful year, and correctly predicted that 
Gandhi’s non-cooperation program would not win suffi cient response to achieve his 
objective of “swaraj in one year.” Jailed for sedition in 1922, he wrote both gratefully 
and critically of Gandhi, who had just called off the movement. 

 In the next few years, Lajpat Rai continued on his practical path of work for both 
national and Hindu interests. In a series of articles on “The Hindu–Muslim Problem” 
that appeared in leading Indian newspapers in 1924, he proposed “a clear partition of 
India into a Muslim India and a non-Muslim India” (see selections in chapter 7 be-
low), with Bengal and the Punjab to be bisected. He joined, and in 1925 presided over, 
the newly formed Hindu Mahasabha, and was elected to the Central Legislative As-
sembly. His health was already failing when in 1928 he led a demonstration in front of 
the Lahore railway station against the all-British commission to consider modifi ca-
tions in India’s constitution. He braved the policemen who were threatening the 
demonstration, and was beaten in the chest. Eighteen days later he was dead, having 
earned once more the sobriquet “the Lion of the Punjab.” 

 An Open Letter to Sayyid Ahmad Khan 
 In 1888, at the age of twenty-three, Lajpat Rai attacked the Muslim leader Sayyid Ah-
mad Khan (see chapters 2 and 4) for opposing the demands for political reforms made 
by the newly organized Indian National Congress. His four peppery letters to a La-
hore Urdu newspaper were translated into English and circulated among delegates to 
the 1888 Congress session, where they won immediate notice for young Lajpat Rai. 

 From childhood, I was taught to respect the opinions and the teachings of the 
white-bearded Syed of Aligarh. Your  Social Reformer  was constantly read to me 
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by my fond father, who looked upon you as no less than a prophet of the nine-
teenth century. . . . Is it strange then that I have been astonished to read what 
you now speak and write about the “National Congress”? . . . I from amongst 
your old admirers will take upon myself the duty of reminding you of what, in 
moments of wisdom, was recorded and published by your pen and tongue, and 
this duty, I promise, I will fulfi l with the utmost pleasure and with feelings of 
the highest satisfaction. 

 I will begin with your book on the “Causes of the Indian Revolt”, which was 
written in 1858. . . . In this book, after having tried to prove that the Mutiny of 
1857 was no “religious war,” nor the result of a preconcerted conspiracy, you say 
that “most men, I believe, agree in thinking that it is highly conducive to 
the welfare and prosperity of Government—indeed, that it is essential to its 
stability—that the people should have a voice in its Councils. It is from the 
voice of the people that Government can learn whether its projects are likely to 
be well received. The voice of the people can alone check errors in the bud and 
warn us of dangers before they burst upon and destroy us.” To make the matter 
more clear you go on saying that “this voice, however, can never be heard, and 
this security never acquired, unless the people are allowed a share in the consul-
tations of Government. The security of a government, it will be remembered, is 
founded on its knowledge of the character of the governed as well as on its care-
ful observance of their rights and privileges.” These are noble words, nobly 
spoken; words of sterling honesty and independence of spirit. Can they bear any 
other meaning than that which attaches to that resolution of the National 
Congress which prays for the introduction of a representative element into 
the constitution of our Legislative Councils? . . . How can the people of a coun-
try have their voice constantly heard if not through representatives? .  .  . Nay, 
further . . . in your book you even go to the length of saying that your country-
men should be selected to form an assembly like the English Parliament 
(which demand, at the time you advanced it, was certainly more premature 
than it now is, though the National Congress, with all the advantages that the 
country has had in the way of education and enlightenment since that miserable 
year of 1858, only advocates the partial introduction of a representative element in 
the Legislative Councils), I shall give some more extracts from the same work. 

 There you say: “I do not want to enter here into the question as to how the 
ignorant and uneducated natives of Hindustan could be allowed a share in the 
deliberations of the Legislative Council, or as to how they should be selected to 
form an assembly like the English Parliament. These are knotty points. All I 
wish to prove is that such a step is not only advisable but absolutely necessary, 
and that the disturbances are due to the neglect of such a measure.” . . . 

 Sir Syed, does it not sound strange that the writer of the words above quoted 
should put himself forward as the leader of the anti-Congress movement? Is it 
not one more proof of India’s misfortune that the writer of the above words 
should impute bad motives to the supporters of the National Congress, mainly 
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because they advocate the introduction of some sort of representation in the 
Legislative Councils of India? Is not your charge of sedition against the promot-
ers of the Congress, in the face of these, a mere mockery, a contradiction in 
terms? Thirty years ago, you advocated the institution of a Parliament, and yet 
you chide us saying that we want an Indian Parliament. . . . Mark the difference. 
India is no longer what it was thirty years ago. In the course of this period it has 
made a marked advance towards a higher civilization. The natives of India are 
no longer, with very few exceptions, ignorant or uneducated. The rays of educa-
tion are penetrating and shedding their wholesome light inside most Indian 
homes; hundreds of thousands of Indians are as well educated as any average 
English gentleman, and we see scores of our countrymen every year crossing the 
“black waters” to witness with their own eyes the proceedings of the great British 
Parliament and personally familiarize themselves with the political institutions 
of the English nation. Can you in face of these facts still call us “seditious”? 

 [From Lala Lajpat Rai,  Writings and Speeches , ed. 
Vijaya Chandra Joshi (Delhi: University Publishers, 1966), 1:1–4.] 

 Reform Versus Revival 
 In his 1904 article “Reform or Revival?,” Lajpat Rai deftly turned the tables on the re-
formers by suggesting that the model toward which they wanted to change India was a 
foreign one, and then asking whether they wanted to adopt foreign vices as well. In the 
end he thought the differences between the two schools were not worth arguing about. 

 One class of people who have already established a name for themselves do not 
like to give up the name they have patented and by which they have gained 
distinction. These latter gentlemen call themselves reformers and insist upon 
certain social changes being introduced in the name of “reform” and reform 
only. The other class who have lately come into prominence call themselves 
“revivalists,” and they swear that any change in the social customs and institu-
tions of the community can only be introduced under the shadow of revival. . . . 
Both classes are to all appearances sincere in their convictions and efforts, but to 
the great misfortune of the country and the nation they cannot join their heads 
and work amicably. The wordy weapons are sometimes changed, and while the 
reformers take their stand on “reform on rational lines” the revivalists plead for 
“reform on national lines.” Here for once at least they seem to agree on reform, as 
the force of the difference is centered on the words “rational” and “national.” . . . 

 We may be pardoned for pointing out that to us the fi ght seems to be gener-
ally on the same lines and on the same grounds which marked the polemics of 
the old class of Pandits. The real truth is that the so-called reformers are mostly 
in faith and in religion Brahmos. They were the earliest in the fi eld and fought 
for reform when the revivalists had not yet come into existence. The revivalists 
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are the products of a wider diffusion of Sanskrit literature which has taken place 
principally within the last quarter of a century. This study has afforded them 
suffi cient and strong evidence of their ancestors having enjoyed a great and 
glorious civilization from which most of the present evil practices and customs 
that are the bane of modern Hinduism were absent. They, therefore, naturally 
look to the past for light and guidance and plead that a revival might lead them 
into that haven of progress which is the object of all. . . . 

 Cannot a revivalist, arguing in the same strain, ask the reformers into what 
they wish to reform us? Whether they want us to be reformed on the pattern of 
the English or the French? Whether they want us to accept the divorce laws of 
Christian society or the temporary marriages that are now so much in favour in 
France or America? Whether they want to make men of our women by putting 
them into those avocations for which nature never meant them? . . . Whether they 
want us to reform into Sunday drinkers of brandy and promiscuous eaters of beef ? 
In short, whether they want to revolutionise our society by an outlandish imitation 
of European customs and manners and an undiminished adoption of European 
vice? The revivalists do not admit that the institutions which they want to revive 
are dead, burnt and gone. The very fact that they wish to revive them goes to show 
that they believe that there is still some life left in them and that given the proper 
remedy, their present unhealthy and abnormal state is sure to disappear and 
result in the bringing about of the normal and healthy condition of affairs. . . . 

 The real signifi cance of these words—“reform” and “revival”—if any, seems 
to be in the authority or authorities from which the reformers and the revivalists 
respectively seek their inspiration for guidance in matters social. The former 
are bent on relying more upon reason and the experience of European society, 
while the latter are disposed to primarily look at their Shastras and the past his-
tory, and the traditions of their people and the ancient institutions of the land 
which were in vogue when the nation was at the zenith of its glory. On our part 
we here in the Punjab are prepared to take our inspiration from both these 
sources, though we prefer to begin with the latter and call in the assistance of 
the former mainly to understand and explain what is not clear and ambiguous 
in the latter. But so long as our conclusions are principally the same, I think the 
fi ght is not worth being continued and may be dropped for good. 

 [From Lajpat Rai,  Writings and Speeches , 1:46–47, 50, 53–54.] 

 The Coming Political Struggle 
 In a fi ery speech seconding the 1905 Congress resolution in protest against the govern-
ment’s repressive measures, Lajpat Rai denounced these “Russian methods” and called 
for his countrymen to behave in a “manly and vigorous” way toward their rulers. 

 I am afraid I cannot deliver a speech in the strain which we have been hearing 
on the resolution on the “Partition of Bengal” and the present resolution before 
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you. I give it my heartiest support on two grounds. You have been hearing of the 
misfortunes of our brethren of Bengal. I am rather inclined to congratulate 
them on the splendid opportunity to which an all-wise Providence, in his dis-
pensation, has afforded to them by heralding the dawn of a new political era for 
this country. I think the honour was reserved for Bengal, as Bengal was the fi rst 
to benefi t by the fruits of English education. Bengal, up to this time—excuse 
me for saying that—the Bengal lion, by some cause, had degenerated into a 
jackal, and I think Lord Curzon has done us a great service by provoking the 
lion in his own den and rousing him to a sense of consciousness of his being a 
lion. I think no greater service could have been done to India, to the cause of 
India or to Bengal, by any other statesman. There are times, gentlemen, when I 
am inclined to pray that from time to time God might be pleased to send Vice-
roys like Lord Curzon to this country, in order to awaken the people of this 
country to a sense of their responsibility in this matter. Gentlemen, I believe, 
and I believe earnestly, that the political struggle has only commenced. . . . Was 
it not perfectly right to take a page from the book of the Englishman on the 
methods of constitutional agitation and adopt those methods which will be ap-
preciated by themselves? Now, let us see what Englishmen in England do. I do 
not say that our conditions allow of our exactly copying or imitating them, but 
surely we have a right to adopt that spirit, understand that spirit and follow it. 
Let me tell you what are the methods adopted by Englishmen in England when 
they have a grievance to be listened to by Government. The method which is 
perfectly legitimate, perfectly constitutional and perfectly justifi able, is the 
method of passive resistance. Although I am not at the present moment quoting 
any social democrat or labourman, I must admire them; I have great respect 
for them. I must tell you that the message which the people of England wanted 
to send to you through me was the message that in our utterances, in our agita-
tions and in our fi ght and struggle for liberty, we ought to be more manly than 
we have been heretofore. ( Cheers. ) An Englishman hates or dislikes nothing 
like beggary. . . . Therefore, it is our duty to show to the Englishmen that we 
have risen to the sense of consciousness, that we are no longer beggars and that 
we are subjects of an Empire where people are struggling to achieve that posi-
tion which is their right by right of natural law. Gentlemen, at every stage peo-
ple were arbiters of their destiny, but we are not so at the present moment. We 
are perfectly justifi ed in trying to become arbiters of our own destiny and in 
trying to obtain freedom. I think the people of Bengal ought to be congratu-
lated. . . . I am proud of them. They have begun the battle . . . and they have 
begun it in right manly style. They have effaced all those taunts, they have ef-
faced all those insinuations against them of being timid and cowardly; they 
have exhibited a manliness, they have exhibited a spirit in this battle which has 
to be commended to other Provinces of India. If the other Provinces of India 
will just follow their example, I say the day is not far from distant. . . . If, there-
fore, you want to be heard, and you want to be heard with respect, you must 
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approach with determination, with evidences of determination, with signs that 
you are determined to achieve your rights at any cost. Unless you do that, the 
goddess of liberty is very jealous. She shall never allow you to approach her, and 
she shall never allow you to enter her portals . . . ; you must purify yourselves 
through the ordeals of fi re and self-sacrifi ce. The goddess of liberty is the most 
sacred goddess in the world, and before you can approach her, you should show 
by your life, life of self-denial, that you are fi t to enter her temple. ( Cheers .) We 
are just awakening to a sense of our duty and a sense of responsibility to the 
motherland. It may be that with the consciousness of that strength we may 
tread the right way, the right path in the struggle for freedom. . . . 

 If you have adopted this manly and vigorous policy, be prepared for the logi-
cal consequence. Don’t conceal your heads, don’t behave like cowards. Once 
having adopted that manly policy, stick to it till the last. Glorify yourselves as I 
have told you. Is it not a matter of shame for us that this National Congress in the 
last twenty-one years should not have produced at least a number of political San-
yasis that could sacrifi ce their lives for the political regeneration of the country? . . . 
Let it have its legitimate offsprings: a band of earnest missionaries to work out the 
political regeneration of the country. . . . If you show . . . our rulers that we are 
steadfast in our determination, . . . in our devotion to our cause, I assure you there 
is no power in the world that can prevent you from going forward. 

 [From Lajpat Rai,  Writings and Speeches , 1:97–101.] 

 Untouchability Must Go 
 In line with the Arya Samaj’s opposition to caste distinctions, Lajpat Rai forcefully 
stated the case for ending the age-old practice of treating certain castes as Untouchable. 
The following is from the opening two paragraphs of “The Depressed Classes,” an article 
from 1909. 

 There can be no denying the fact that the rigidity of the Hindu caste system is the 
bane of Hindu society. It is a great barrier in the way of the social and national 
progress of the Hindus. It confronts them at every step and slackens the speed 
with which, otherwise, the nation would climb up to the heights of national soli-
darity. The condition of the “low” castes, sometimes described as “untouchables,” 
at other times as the “depressed classes,” is nothing short of disgraceful. It is a 
disgrace to our humanity, our sense of justice, and our feeling of social affi nity. 
It is useless to hope for any solidarity so long as the depressed classes continue to 
be so low in the social scale as they are. The intellectual and moral status of 
the community as a whole cannot be appreciably raised without the co-operation 
of all the classes forming the community. So long then, as there are classes 
amongst us who are untouchable by the so-called superior classes, because of 
their having been born of certain parents, the moral and intellectual elevation 
of the community as a whole can only proceed by slow, very slow, degrees. The 
condition of the depressed classes is a standing blot on our social organisation, 
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and we must remove that blot if we are really desirous of securing the effi ciency 
of our social organism. All the parts of a whole must be raised, not necessarily 
to the same level but to a level from which they can, by their individual efforts, 
talents and achievements, rise to the highest possible position within the reach 
of the members of the social organism. 

 The present arrangement is a cruel and unjust arrangement. Besides, it is 
both economically and politically unsound. A community which allows so much 
valuable human material to rot in a state of utter depression and helplessness, 
cannot be said to be economically wise. As to the political danger involved by 
the continuance of these classes in their present condition, one need only look 
at the arguments advanced by our friends of the Muslim League in support of 
their contention for a larger representation on the Legislative Councils than 
they are entitled to by virtue of their numerical strength. Quite ignoring the 
fact that they are as much affected by these classes as the Hindus, they make it 
a point to say that in counting the Hindus for the purposes of representation the 
untouchables enumerated with them should be excluded. Whatever may be 
the value of this argument for the purpose for which it is used, there can be no 
doubt that the existence of these classes in their present deplorable condition is 
a menace to the power and infl uence of the Hindu community. The line of ar-
gument adopted by our Muslim friends and also by some missionary critics of 
the Reform Scheme, 15  ought to open the eyes of the Hindus to the absolute ne-
cessity and urgency of raising the social status of their fellow-religionists, called 
and known as the members of the depressed classes. Thus from every point of 
view, whether that of humanity, justice or fairplay, or that of self-interest, it is the 
bounden duty of the so called high-caste Hindus to give a helping hand to their 
brothers of the “low castes” and raise them socially as well as intellectually. We 
are living in a democratic age. The tendencies of democracy are towards the 
leveling down of all inequalities. 

 [From Lajpat Rai,  Writings and Speeches , 1:166–167.] 

 Addressing the British Public 
 From 1914 to 1919, Lajpat Rai was outside India, in England and the United States, 
working for his country’s cause. While in London he addressed the following letter to 
the editor of  The Daily News and Leader , and it was published on June 7, 1914. The 
refusal of Canadian authorities to allow entry to Sikhs in Vancouver in 1914 created a 
stir among Indians throughout the British Empire. 

 A  Greater Measure of Self-Government 

 Sir,—I wonder if Englishmen at home realise the full signifi cance of the attempt 
of the Hindus aboard the  Kamagata Maru  to enter Western Columbia in exercise 
of their rights of British citizenship. . . . These Hindus are Sikhs, the descendants, 



298       Radical Politics and Cultural Criticism,  1880–1914

compatriots and co-religionists of those who saved His Majesty’s Eastern Em-
pire in the time of England’s greatest peril in India, viz, in 1857. 

 But for the loyalty and the bravery of the Sikhs, one shudders to think what 
the fate of the Empire would have been. Possibly, nay, probably that Empire 
would have been lost. Then the Sikhs have shed their blood for the Empire in 
Egypt, in the Soudan, in China, in Abyssinia, and in Burmah, and it is from 
their ranks that a considerable part of His Majesty’s Indian Army is recruited. 
Some of your best generals have called them the “fl ower” of the Indian Army. 
They have been and are believed to be above the taint of sedition, and any 
 educated Indian supposed to be agitating among them receives the severest 
(sometimes the most summary) punishment which is in the power of the Govern-
ment of India to infl ict. The mere suspicion of such a thing as agitation among 
the Sikhs raises the direct anger of the British Offi cial in the Punjab, and justi-
fi es the harshest measures of repression, such as were adopted in 1907. Yet here 
we are on the threshold of a great agitation among the Sikhs, the responsibility 
of which cannot be traced, even by a stretch of imagination, to any “agitator.” 

 The fact is that the British Government in India is on the horns of a dilemma. 
They want the Indians to believe that they are the equal subjects of the King, 
but when the former claim their rights as such, they behave as if they have nei-
ther the power nor the desire to secure the same for them. Perhaps it is not so 
much the fault of the Government in India as of those statesmen who have to 
reconcile their professions and principles of Liberalism with their policy of sub-
jection. There is no half-way house between democracy and despotism. So long 
as India is governed from Whitehall and is not free to retaliate, the diffi culty 
with which the Government is face to face in Canada will not be removed. The 
desire, the ambition, and the necessity of claiming the rights of British citizen-
ship is no longer confi ned to educated Indians, but is permeating through the 
uneducated classes and even the masses. 

 The unlimited competition of the foreigner in the trade and service markets 
of India leaves them no other choice. The Indian labourer has so far been ex-
ploited for the benefi t of the British Colonies under the most degrading and hu-
miliating conditions. . . . At home his wages are despicable, and he can hardly 
live a decent life on those wages. Even the Government sweats him; when per-
manently employed in Government offi ces his wages ordinarily ranged from 2s, 
a week to 4s, or 5s, a week. When skilled and educated, he fi nds that most of the 
good places are held by the foreigner. Every riff raff of a European, not to speak 
of British Colonials, has free admittance into India, and a large number of Ger-
man, Italian, French, and American mechanics and engineers fi nd employ-
ment in Government establishments and industrial concerns, while a great 
many skilled Indians, some of them educated in the best technical institutions 
in India, England, and America remain unemployed, or have to be contented 
with very inferior positions. He thus suffers doubly. His country is open to the 
competition of the whole world, while he is debarred from admittance even 
into parts of the British dominions. Is it a wonder that he has begun to complain 
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that if he had a Government of his own at his back, the world would not treat 
him thus? . . . 

 To my mind, the remedy lies in giving a greater measure of self-government 
to India, with full powers of excluding foreign labour to the same extent and in 
the same way as the other parts of his Majesty’s dominions do. Short of this, 
nothing is likely to avail much, and the trouble may continue to grow and em-
barrass both the Government and the Indian patriot. . . . 

 The spectacle of 400 Sikhs taking to hunger strike in British Canadian waters 
is fraught with serious consequences, and is likely to have the most disastrous 
effect on Sikh loyalty. . . . The retired Sikh soldiers already settled in Canada are 
also suffering under certain disabilities, the most important of which is im-
posed by the so-called “Continuation-journey Clause,” which affectually de-
bars their wives and children from entering Canada. 

 It is time, I think, for British statesmen to apply their minds seriously to the 
solution of the problem, or else the trouble may grow in gravity, and then it will 
be futile to blame the poor “agitator” for the consequences thereof. 

 [From Lala Lajpat Rai,  The Story of My Life: An Unknown Fragment , ed. 
Joginder Singh Dhanki (New Delhi: Gitanjali Prakashan, 1978), 82–84.] 

 Why India Is in Revolt Against British Rule 
 While in New York in 1916, Lajpat Rai published this pamphlet both in the United 
States and in Great Britain. 

 Many Englishman are asking to-day, why in peace-loving India insurrection is 
extending now all over the country, while Britain is fi ghting for her very exis-
tence? Grievances, true, she has had many, but she of all countries should have 
remained true to her past ideals and been chivalrous enough not to have at-
tacked England from her back. 

 Yes, if England would have practised what she has been preaching! Many an 
Indian in the beginning of the war listened to that sophistic argument and 
learned to his bitter experience it was but another tyrant’s pretext. Perfi dious 
Albion 16  puts on a pious holy cloak and appeals to India’s sense of religious hon-
our, so that she lets slip this golden opportunity offered by the present Euro-
pean war. . . . The hour has struck and destiny has decreed that India shall no 
longer be deceived and the disintegration of the British Empire, based on 
treachery, perfi dy and tyranny, is but the question of a day. 

 England has fi lled her cup to its bitterest full, and like auto-intoxication, she 
is dying by her own hands. Whirlwind she has sown and must reap her harvest. 
This is the immutable law of  Karma . Her tyranny and hypocrisy have generated 
the poison, and by its virulent toxin she has sealed her own doom. Mystic and 
peace-loving India has learned to hate England with that religious fervour and 
passion which transcends the soul and in which remains the only exquisite de-
light of revenge. To see England but humiliated and crushed would be as if to 
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ascend the gates of heaven, and on her brow the stigma of slavery—as she has 
robbed others of their liberty, so she feels its pathos and pains for her own 
retribution. .  .  . The iron chains of slavery that bound them are being forged 
into the fl aming sword of liberty and freedom. 

 Call it madness, if you please, or havoc of oriental emotionalism, for the 
unarmed masses to rise against modern artillery. But what else could they do? 
To cherish revenge only in heart, when seeing the country robbed and outraged 
by the worst kind of legalized piracy, and the best leaders, the hopes of the fu-
ture, dragged into the dungeons;—to live that life of lingering torture, degrada-
tion and shame without a manly protest, would be a living grave. . . . 

 In the last decade of the nineteenth century, the English statesmen cleverly 
used to keep before the Indian people that if there were any revolution in India 
and the English power withdraw[n], the people would be trampled under the 
Russian heel; and the Indian people, though they had never any love or loyalty 
for the English, [would] choose . . . [the] lesser evil. 

 But this time India is disenchanted. The bogy of German invasion and 
 oppression has had quite a different effect. The people took it at its worth. 
Those who were not convinced before, became fi nally convinced—what hypo-
crites the English could be. An honest enemy is more preferable than a seeming 
friend, with the hidden danger of a cut-throat, a serpent hidden in a fl ower. 

 England plunges into this world-war to defend the liberty of Belgium; her 
heart bleeds for the sufferings of its people—for its outraged women and op-
pressed children. India, the land of romance and chivalry, should help Eng-
land with men and money, in her splendid mission to restore liberty in Europe 
and erect high again the temples of gods, sacrileged by the German Barbar-
ians. This appeal to these heathens for the defence of the Christian temples 
fi rst thrilled the imagination of many, and many a heroic son responded. . . . 
But soon they found out, it was another dirty but old and clever game of Eng-
land. India has been fooled again, but England has lost for ever her magic spell 
over India. 

 Many went to fi ght England’s battles in Europe. Very few returned; but 
those who returned told quite a different story. The soldiers of the past genera-
tion have been brought up with the conviction, from the memory of the fi rst 
revolution of 1857, that the English are invincible as long as they hold the mas-
tery of the sea, and better trained in science and organization than any other 
people. But their personal experience and observation shattered their old belief. 
They found the Germans were superior to the English in everything—in trained 
knowledge and effi cient organization—both in land and sea. . . . 

 And India could not be worse off under any other administration. Of course, 
India wants to be free from any foreign control, and she needs only a breathing 
space of time to recuperate her energy and the secret strength that will be nec-
essary to drive out the English, would be suffi cient to maintain the internal 
peace and defend the country against any foreign aggression. . . . 
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 No wonder the English are regarded as the white devils all over Asia, and 
have raised prejudice against all Europeans. Even the missionaries are sus-
pected. Divide and rule is her nefarious policy. Intrigue and treachery are her 
formidable weapons. 

 No—India does not tremble at the imaginary fear of German invasion. That 
is not our immediate concern, but only a metaphysical problem. What we are 
suffering from is British oppression and we need to get rid of it. Whoever hurts 
England and weakens her, adds to our strength and is our friend. So India re-
joices at Germany’s success and every shot of her victorious guns sends a joyous 
thrill all over Asia. . . . 

 What hypocrisy! England should be the only one to enjoy unmolested the 
spoils of her robbery, and any rival must be blackmailed. The veil is too thin 
even for the unsophisticated, and whom does England expect to fool . . . ? 

 [From Lajpat Rai,  Story of My Life , 90–95.] 

 RABINDRANATH TAGORE: POET, EDUCATOR, 
AND INDIA’S AMBASSADOR TO THE WORLD 

 The fourteenth of Maharshi Debendranath Tagore’s fi fteen children, Rabindranath 
Tagore (1861–1941) grew to manhood in a highly cultured family environment. A num-
ber of his brothers and sisters were artistically inclined—one composed music, another 
staged amateur theatricals, and several contributed to the literary magazine edited by 
their eldest brother, who was also a philosopher. The venerable Debendranath gave 
special attention to his youngest son’s education and, after investing him with the brah-
manical sacred thread, took him on an extended pilgrimage to Amritsar and the Hima-
layas. Rabindranath’s religious views were decisively shaped by his father’s infl uence. 

 A steady income from the family’s landed estates freed Rabindranath of the neces-
sity of earning his own livelihood, and he was allowed to give up formal studies at the 
age of thirteen, but private tutors were employed to teach him any subject he desired 
to learn. Living at home, he began to experiment with writing verse. Encouraged by 
his older siblings, he went on to win renown at twenty with his fi rst volume of Bengali 
poems—Bankim Chandra Chatterji himself hailed their appearance. Year after year 
his writing matured in style and grew richer in content. Translating into English some 
of the devotional poems written after the death of his wife and three of his fi ve chil-
dren, he published in 1912 the collection entitled  Gitanjali  ( Song Offerings ) with some 
editorial assistance from the art critic William Rothenstein and the poet W. B. Yeats. 
A year later the world was startled to hear that he had been awarded the Nobel Prize 
for Literature. Educated India went wild with excitement, sensing that Rabindranath 
had vindicated Indian culture in the eyes of the West. As for the poet himself, he is 
said to have cried, “I shall never have any peace again.” 17  

 Although his prediction proved correct, the ceaseless activity in which he spent 
the rest of his life was mostly of his own making. He had already founded a school at 
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Shantiniketan, the rural retreat where his father used to pass days in meditation. He 
now began to develop there a center of Asian culture, where all the creative and per-
forming arts could thrive in a new birth. In 1921, as a crowning step in his educational 
work, Tagore opened his Vishva-Bharati 18  University at Shantiniketan, dedicating it to 
his ideal of world brotherhood and cultural interchange. 

 Like his father, Rabindranath loved to travel, and he seldom refused the many in-
vitations that came to him from all parts of the world. In addition to many tours 
within India, he lectured on fi ve occasions in the United States, fi ve times in Europe, 
three times in Japan, and once each in China, South America, Soviet Russia, and 
Southeast Asia. He made good use of his opportunities to address important audi-
ences by denouncing—especially after the First World War—the evils of nationalism 
and materialism. Mankind could only save itself from destruction, he declared, by a 
return to the spiritual values that permeate all religions. Asia, the home of the world’s 
great faiths, lay under a special obligation to lead this religious revival, and to India, 
the home of both Hinduism and Buddhism, belonged the mission of reawakening 
herself, Asia, and the world. Although this message, like that of Vivekananda, stressed 
India’s role as spiritual teacher to mankind, Tagore never tired of reminding his country-
men that they also needed to learn from the West’s vitality and dedicated search for 
truth. 

 Through an irony of fate, this preacher of the complementary relationship be-
tween Asian and Western cultures returned from a triumphant European tour in 
1921 to fi nd Gandhi leading a mass movement of non-cooperation with every aspect 
of British infl uence in India, including the prevailing form of English education. 
Rabindranath publicly opposed Gandhi and was accordingly accused of taking an 
“unpatriotic” position. He had already been virtually ostracized for his withdrawal 
in 1908 from Bengal politics in disgust at the extremist violence of the anti-partition 
agitation. On both occasions he bore his isolation stoically and without yielding his 
ground, much like the great Bengali he considered his spiritual kinsman—Rammohan 
Roy. Although the intellectual gulf between Tagore and Gandhi was never bridged, 
the two remained friends and visited one another—most dramatically in 1932, when 
Tagore sat by the bedside of Gandhi as the latter ended his fast against separating the 
Untouchables from the main body of the Hindu electorate. When he visited Shan-
tiniketan after the poet’s death, Gandhi remarked, “I started with a disposition to 
detect a confl ict between Gurudev [“the godlike teacher,” as Tagore’s disciples called 
him] and myself, but ended with the glorious discovery that there was none.” 19  

 Jawaharlal Nehru, who admired both men greatly (perhaps because they served as 
models for the two sides of his own personality), once wrote: “Tagore was primarily 
the man of thought, Gandhi of concentrated and ceaseless activity. Both, in their dif-
ferent ways, had a world outlook, and both were at the same time wholly Indian.” 20  

 Shy and aloof, Tagore was able to look more dispassionately on the events of his 
time than could those who hurled themselves into the struggle against British rule. 
Reversing Tilak’s dictum that social reform diverted and divided the movement for 
independence, Tagore held (as did Gandhi) that the clamor for political rights dis-
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tracted men from more fundamental tasks such as erasing caste barriers, reconciling 
Hindus and Muslims, uplifting the poor and helpless villagers, and liberating men’s 
minds and bodies from a host of self-made and unnecessary burdens. 

 Right down to his eightieth year, Tagore never lost his childlike wonder at the variety 
and beauty of creation, and he expressed his delight with life in a ceaseless outpouring 
of poetry, prose, drama, and song. By making the speech of the common people the 
medium for his masterly style, he revolutionized and revitalized Bengali literature. His 
interests, although basically aesthetic, were truly universal: in his seventies, he wrote 
a textbook on elementary science that explained the theory of relativity and the work-
ing of the solar system. In an age of growing xenophobia he sought to keep India’s 
windows open. For his creativity, his breadth of vision, and his zeal in championing 
man’s freedom from arbitrary restraints—whether social, political, or religious—Tagore 
deserves comparison with the great artists and thinkers of Renaissance Europe. 

 “The Exercise book” 
 Although Tagore wrote poems and plays from his teenage years onward, in his thir-
ties, after the experiences he had had and the observations he made while helping his 
father run his estates in east Bengal, Tagore wrote many of his wonderful short stories. 
The following one, published in 1891, shows his sensitivity to the problems women 
faced in Indian society.  

 As soon as she learnt to write, Uma caused tremendous trouble. She would write 
“Rain patters, leaves fl utter” on every wall of the house with a piece of coal—
in great, childish, curving letters. She found the copy of  The Secret Adventures of 
Haridas  that her elder brother’s wife kept beneath her pillow and wrote in pencil, 
“Black water, red fl ower.” Most of the stars and planets in the new almanac that 
everyone in the house used were, so to speak, eclipsed by her huge scribbles. In 
her father’s daily account-book, in the middle of his calculations, she wrote: 

 He who learns to write 
 Drives a horse and cart. 

 Up to now she had not been interrupted in these literary endeavours; but at 
last she met with a dire mishap. 

 Uma’s elder brother Gobindalal had a very benign look about him, but he 
wrote perpetually for the newspapers. None of his friends or relatives supposed 
from his conversation that he was a thinker, and indeed one could not justly ac-
cuse him of thinking on any subject. Nevertheless he wrote—and his opinions 
were in tune with most readers in Bengal. He had recently, for example, com-
pleted an elegant essay demolishing—by the spirit of his attack and the exuber-
ance of his language rather than by logic—some gravely false ideas about anat-
omy that were current in European science. 
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 In the quiet of the afternoon, Uma took her brother’s pen and ink and wrote 
on the essay in bold letters: 

 So well-behaved is young Gopal 
 Whatever you give he eats it all. 21  

 I don’t believe she meant this to be a dig at the readers of Gobindalal’s essay, 
but he was beside himself with rage. First he smacked Uma; then he took away 
her pencil-stub, her ink-smeared blunted pen and all her other carefully accu-
mulated writing implements. The little girl, quite unable to understand the 
reason for such disgrace, sat in a corner and cried her heart out. 

 When her punishment was fi nished, Gobindalal softened a little. He re-
turned the confi scated items, and tried to dispel the little girl’s distress by giving 
her a well-bound, nicely ruled exercise-book. 

 Uma was seven years old at the time. From then on, this exercise-book was 
under her pillow every night, and in her lap or under her arm all day long. When 
with her hair plaited Uma was taken along by the maid to the girls’ school in the 
village, the exercise-book went too. Some of the girls were intrigued by the book, 
some coveted it, and some begrudged her it. 

 In the fi rst year that she had the exercise-book, she neatly wrote in it: “Birds 
are singing, Night is ending.” 22  She would sit on the fl oor of her bedroom em-
bracing the exercise-book, chanting out loud and writing. She accumulated 
many snatches of prose and rhyme in this way. 

 In the second year, she wrote some things of her own: very short but very much 
to the point: no introduction or conclusion. For example, at the end of “The Tiger 
and the Crane”—a story in  kathamala   23 —a line was added which is not to be 
found in that book or anywhere else in Bengali literature. It was this: “I love Yashi 
very much.” 

 Let no one suppose that I am about to concoct a love-story! Yashi was not an 
eleven- or twelve-year-old local boy: she was an old house-servant, whose actual 
name was Yashoda. But this one sentence should not be taken as fi rm proof of 
Uma’s feelings towards her. Anyone wanting to write an honest account of the 
matter would fi nd that the sentence was fully contradicted two pages later in the 
exercise-book. 

 This was not just a stray example: there were blatant contradictions in Uma’s 
writings at every step. In one place one could read of her life-long rift with Hari 
(not Hari meaning Krishna, but a girl at school called Haridashi). But something 
a few lines below suggested there was no one in the world whom she loved more 
than Hari. 

 The next year, when Uma was nine years old, a  sanai  24  began to play one 
morning. It was her wedding-day. The groom was called Pyarimohan, one of 
Gobindalal’s fellow-writers. Although he was still quite young and had acquired 
some education, modern ideas had not penetrated him at all. He was therefore 
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the darling of the neighbourhood. Gobindalal adopted him as a model, though 
not with complete success. 

 Dressed in a Benares sari, her little face covered with a veil, Uma left tearfully 
for her father-in-law’s house. Her mother said, “Do what your mother-in-law tells 
you, my dear. Do the housework, don’t spend your time reading and writing.” 
And Gobindalal said, “Mind that you don’t go scratching on walls; it’s not that 
sort of house. And make sure you don’t scrawl on any of Pyarimohan’s writings.” 
Uma’s heart trembled. She realized there would be no mercy in the house where 
she was going; she would have to learn after endless scoldings what things were 
regarded there as mistakes and faults. 

 The  sanai  sounded on that day too, but I doubt if anyone in that crowd of 
wedding-guests really understood what the girl felt in her trembling heart, be-
hind her veil, Benares sari and ornaments. 

 Yashi went along with Uma. She was supposed to settle her into her in-laws’ 
house, then leave her there. The tender-hearted Yashi, after much refl ection, took 
Uma’s exercise-book along too. The book was a piece of her parental home: a 
much-loved memento of her short residence in the house of her birth; a brief re-
cord of parental affection, written in round childish letters. It gave her, in the 
midst of domestic duties that had come too early, a taste of the cherished freedom 
that is a young girl’s due. 

 For the fi rst few days that she was in her in-laws’ house she did not write 
anything—she had no time. But the time came for Yashi to return; and on 
the day that she left, Uma shut the door of her bedroom at midday, took her 
exercise-book out of her tin box, and tearfully wrote: “Yashi has gone home, I 
shall go back to Mother too.” 

 Nowadays she had no leisure in which to copy out passages from  Easy 
Reader  or  The Dawn of Understanding ; maybe she had no inclination either. 
So there were no long passages dividing her own childish writings. Below the 
sentence mentioned above was written: “If only  Dada  [elder brother] could 
take me home again, I would never spoil his writings again.” 

 Word had it that Uma’s father sometimes tried to invite her home for a bit; 
but Gobindalal and Pyarimohan joined forces to prevent this. Gobindalal said 
that now was the time to learn her duties towards her husband: bringing her 
back to the old atmosphere of affection would disturb her quite unnecessarily. 
He wrote such a shrewd and witty essay on the subject, that his like-minded 
readers could not but agree. Uma got wind of what was happening, and wrote 
in her exercise-book: “ Dada , I beg you, take me home again just once—I prom-
ise not to annoy you.” 

 One day she was in her room with the door closed, writing something simi-
larly pointless. Her sister-in-law Tilakmanjari, who was very inquisitive, decided 
she must fi nd out what Uma got up to behind her closed door. When she 
peeped through a crack and saw her writing, she was amazed: the Goddess of 
Learning [Sarasvati] had never before made so secret a visitation to the female 
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quarters of the house. Her younger sister Kanakmanjari came and peeped too; 
and her youngest sister Anangamanjari—precariously standing on tiptoe to peer 
at the mysteries within. 

 Uma, as she wrote, suddenly heard three familiar voices giggling outside the 
room. Realizing what was afoot, she hastily shut the exercise-book in her box and 
buried her face in the bedclothes. 

 Pyarimohan was most perturbed when he was told about what had been 
seen. Reading and writing, once started, would lead to play- and novel-writing, 
and household norms would be endangered. As he thought further about the 
matter, he worked out a most subtle theory. Perfect marriage was produced by a 
combination of female and male power. But if through women’s education fe-
male power was weakened, then male power would prevail unchecked; and the 
clash between male and male would be so destructive that marriage would be 
annihilated, and women would be widowed. As yet, no one had been able to chal-
lenge this theory. 

 That evening Pyarimohan came to Uma’s room and gave her a thorough 
scolding, and ridiculed her too, saying: “So the wife wants to go to an offi ce with 
a pen behind her ear? We’ll have to get her a  qamla  [an offi cial turban]!” Uma 
could not understand what he meant. She had never read his articles, so she 
hadn’t learnt to appreciate his wit. But she was deeply humiliated, and wished 
that the earth would swallow her up. 

 For a long time after she wrote nothing. But one autumn morning she heard 
a beggar-woman singing an  agamani  song. 25  She listened quietly, resting her 
chin on the bars of the window. The autumn sunshine brought back so many 
memories of childhood; hearing an  agamani  song as well was too much to bear. 

 Uma could not sing; but ever since she learnt how to write, her habit had 
been to write down songs, to make up for not being able to sing them. This was 
what the beggar-woman sang that day: 

 The citizens say to Uma’s mother, 
 “Your lost star has returned.” 
 The Queen runs, madly weeping, 
 “Where is Uma, tell me? 
 My Uma has returned— 
 Come, my darling, 
 Let me clasp you to me!” 
 Stretching her arms, 
 Hugging her mother’s neck, 
 Uma chides her, sore at heart: 
 “Why did you not send for me?” 

 With the same soreness of heart, Uma’s eyes fi lled with tears. She furtively 
called the singer over and, shutting the door of her room, began to make a 
strangely spelt copy of the song in her exercise-book. 
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 Tilakmanjari, Kanakmanjari and Anangamanjari saw this through the crack 
in the door and shouted out, clapping their hands: “ Baudidi  [sister-in-law], we’ve 
seen everything,  Baudidi !” Uma opened the door and said in great distress, “Dear 
sisters, don’t tell anyone, please, I beg you. I won’t do it again, I won’t write again.” 
Then she saw that Tilakmanjari had her eye on the exercise-book. She ran over to 
it and clasped it to her breast. Her sisters-in-law struggled to snatch it from her; 
failing to do so, Ananga called her brother. 

 Pyarimohan came and sat down on the bed sternly. “Give me that book,” he 
thundered. When his command was not obeyed, he growled in an even deeper 
voice, “Give it to me.” 

 The girl held the exercise-book to her breast and looked at her husband, 
entreating him with her gaze. When she saw that Pyarimohan was about to 
force it from her, she hurled it down, covered her face with her hands, and fell 
to the fl oor. 

 Pyarimohan picked up the exercise-book and loudly read out from her child-
ish writings. As she listened, Uma tried to clutch the nethermost depths of the 
earth. The other girls collapsed into peals of laughter. 

 Uma never got the exercise-book back again. Pyarimohan also had an 
 exercise-book full of various subtly barbed essays, but no one was philanthropic 
enough to snatch  his  book away and destroy it. 

 [From “The Exercise Book,” in Tagore,  Selected Short Stories , 
trans. William Radice, rev. ed. (London: Penguin, 1994), 140–145.] 

 Tagore’s Congress “Presidential Address” 
 It was only during the swadeshi period in the early 1900s that Tagore involved himself 
directly in politics, and in 1908 he gave the presidential address at the Pabna session of 
the Bengal Provincial Conference—the fi rst time the president spoke in Bengali. He 
presented his ideas for rebuilding Indian society with the help of selfl ess young men and 
Indian villagers. His words anticipate his efforts in Sriniketan, which was established as 
a rural reconstruction center in 1922. 

 How then should we set about building our programme of work? The higher a 
tower, the broader must be its foundation. If we desire to build an edifi ce that 
will refl ect our national aspirations, we must work up from each and every dis-
trict to a representative body for each province. These Provincial Conferences 
should establish branch organizations in every village and begin with the col-
lection of all possible information about every part of the province. This is 
necessary as precise knowledge must precede all effi cient work. 

 Our aim must be to restore to the villages the power to meet their own re-
quirements. We should combine a number of villages to form a regional unit. 
Self-government will become real only if the leaders of these units can make 
them self-reliant and capable of coping with the needs of their component vil-
lages. They must have their own schools, workshops and granaries, their own 
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co-operative stores and banks which they should be assisted to found and taught 
to maintain. Each community unit should have its common meeting place for 
work and play where its appointed headmen may hear and settle local disputes 
and differences. 

 As long as the landowner and the tiller go each his separate way, neither can 
thrive. All over the world, men are forming unions to mobilize strength. Who-
ever remains isolated in the modern world is bound to remain enslaved and a 
hewer of wood. Unless we unite to build an embankment by our joint effort, the 
results of our labour will, like trickles of water, slide down hill-slopes to fi ll alien 
reservoirs. We shall then produce food for others and ourselves starve and not 
even know why this is so. We must therefore fi rst bring together those whom we 
wish to serve. 

 Many labour-saving appliances have been invented in Europe but the small-
ness of our holdings and our lack of resources make them almost useless for us. 
If the farmers in a village or, better still, in a community unit combined and 
engaged in joint cultivation of their land on a co-operative basis, they could all 
profi t by the use of these modern machines which would reduce expenditure 
and give larger yields. It is economical for them to buy even an expensive ma-
chine if all the sugar-cane in the village is crushed by it. They can afford to 
have a Jute Press in the village if the produce of all the fi elds and homesteads is 
brought to a common centre. There would be an improvement in animal hus-
bandry if all the milkmen in the village combined. Similarly, weavers in the vil-
lage can indent for improved powerlooms if they pool their resources and work on 
a co-operative basis. 

 We all know the threat of degradation which labourers face when they 
migrate to town to work in the factories set up by capitalists. This danger is 
specially strong in a country like ours where society is based entirely on the 
home. If domestic life is once disturbed, one of the main supports of religion 
will disappear and evils accumulate in the heart of the community. If large 
factories are established in India and like whirlpools draw into their vortex the 
poor villagers, if they employ large numbers of displaced people in the joyless 
and mechanical work of tending machines, we can easily imagine the degrada-
tion which may overtake these men and women. No society can endure if hu-
man values are wasted in order to increase the production of goods by the use 
of the machine. . . . 

 As the mills are killing our handicrafts, so is the all-pervading machinery of an 
alien government destroying our simple old village organizations. The results are 
invariably good when a small-scale unit expands with the increase in our de-
mands, provided this is a natural development. The village organizations we had 
may have been small but they were . . . ours. What the British have set up may be 
grand but they do not belong to us. They not only make us passive but fail to 
satisfy our needs adequately. It will never do if we seek to use somebody else’s 
eyes because we have lost our own. . . . 
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 No food, no health, no joy, no hope, no man to help his neighbour. When 
the blow falls, we accept it with bowed heads. When death threatens, we sur-
render without a struggle. When justice is denied, we blame our evil star. If 
neighbours are in trouble, we leave them to Providence. It is because of the 
canker at the root that it is so with us. The soil which is to sustain life has 
dried up. The village community, which is the mother of nations and sup-
ports national endeavour, has been disrupted and is now moribund. Its life-
giving institutions are uprooted and are fl oating like dead logs down the river 
of time. . . . 

 A simple test will indicate that our national consciousness is not spread uni-
formly throughout the community. Our sensitivity is confi ned to the towns and 
even there to a particular segment of society. The Swadeshi movement was ini-
tiated by the urban educated classes, even if on the whole not they but the vil-
lagers have had to pay the price. . . . But why do we not all share in this burden 
that is crushing the poor villager? Why do we not feel the pain in our hearts and 
by sharing common woes achieve equality in suffering? If it is a crime to propa-
gate the cult of  swadeshi , then we are all equally guilty. If we all join in sharing 
its weight, it will cease to be a burden. . . . 

 Even God cannot guarantee that justice will always be done to the weak 
and the undeserving. Why then do we persist in vainly seeking justice from 
the administration or the Parliament? Good intentions are irrelevant in this 
context. . . . 

 We must also realize that it is against the present-day policy of our rulers to 
attempt to strengthen their subjects. The very man who, in the exercise of his 
judicial functions on the Police Commission declared the police guilty, in his 
administrative capacity fi nds it necessary to protest in tearful tones against the 
slightest check to their irresponsible power. He is perhaps afraid that if the sub-
jects gain in strength, they may prove too strong for him as well. . . . 

 And fi nally, let the blessings of the motherland be showered on you, devoted 
young men, who have regardless of all risks volunteered in the country’s cause. 
You have been the fi rst to rise with the fl ush of dawn and to endure the confl icts 
and hardship of the day’s work. Your awakening manliness has spoken not only 
in the thunder of battle but also in bountiful showers that have poured upon 
the thirsty land. Those who have been down-trodden, despised and callous to 
insults, unaccustomed to any consideration except from members of their own 
family and oblivious even of their rights as men, have today learnt because of 
you what human brotherhood means. . . . 

 I hail you today as messengers of love sent by the Arbiter of India’s destiny 
and bid you remember that consecration in the service of the country is not a 
momentary affair like the ceremonial bath on the occasion of a feast like the 
Ardhodaya. 26  The privations and terror suffered by India’s helpless children are 
not confi ned to a particular time or place. Nor need you think that your endeav-
ours alone, without an effort on their part, can save and protect them. 



310       Radical Politics and Cultural Criticism,  1880–1914

 Teach them to be strong and to protect themselves, for that is the only way. 
Take, each of you, charge of one village and organize it. Educate the villagers 
and initiate new programmes of agriculture and production in the villages. Put 
new heart into the people so that they can build for themselves clean, healthy 
and beautiful homes. Teach them the value of co-operative action so that they 
may put forward their united strength and meet their social obligations. Do not 
expect fame or praise in the undertaking. Instead, be prepared for opposition 
and distrust rather than gratitude from those for whom you would give your life. 
There will be no excitement, confl ict or ostentation in this programme of work. 
It will need patience, love and silent striving, but let one single-minded resolu-
tion sustain you in all your work: the resolve that you will make it your life’s 
mission to share in the sufferings of those who are the most affl icted in the land 
and through participation in their sorrows fi nd remedies that will destroy the 
very roots of their misery. 

 If our Provincial Conference undertakes the responsibility of establishing 
such bodies in every district, and if these district organizations spread out to 
every village, then and then alone shall we have a real claim to our motherland. 
Then alone will the Congress be fed with living blood from every part of the 
country through numberless arteries and become the throbbing heart of India 
and the symbol of its vital unity. 

 [From R. Tagore,  Towards Universal Man  
(London: Asia Publishing House, 1961), 118–126.] 

 “The Problem of India” 
 This statement, in the form of a letter addressed to an American lawyer, Myron H. 
Phelps, who was sympathetic to India, was written in response to a request for informa-
tion and help in assisting the cause of nationalist India. It presents Tagore’s long view of 
Indian civilizations, and compares India ’ s dilemmas to those of other nations, stressing 
its unique solutions and gifts. 

  Shantiniketan, West Bengal ,  4 January 1909  

 My dear Sir, 
  . . . One need not dive deep, it seems to me, to discover the problem of 
India; it is so plainly evident on the surface. Our country is divided by 
numberless differences—physical, social, linguistic, religious; and this 
obvious fact must be taken into account in any course which is destined 
to lead us into our own place among the nations who are building up the 
history of man. The trite maxim “History repeats itself” is like most other 
sayings but half the truth. The conditions which have prevailed in India 
from a remote antiquity have guided its history along a particular chan-
nel, which does not and cannot coincide with the lines of evolution taken 
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by other countries under different sets of infl uences. It would be a sad 
misreading of the lessons of the past to apply our energies to tread too 
closely in the footsteps of any other nation, however successful in its own 
career. I feel strongly that our country has been entrusted with a message 
which is not a mere echo of the living voices that resound from western 
shores, and to be true to her trust she must realize the divine purpose that 
has been manifest throughout her history. . . .  

 It has ever been India’s lot to accept alien races as factors in her civili-
zation. You know very well how the caste that proceeds from colour takes 
elsewhere a most virulent form. I need not cite modern instances of the 
animosity which divides white men from negroes in your own country, 
and excludes Asiatics from European colonies. When, however, the white-
skinned Aryans on encountering the dark aboriginal races of India found 
themselves face to face with the same problem, the solution of which was 
either extermination, as has happened in America and Australia, or a 
modifi cation in the social system of the superior race calculated to ac-
commodate the inferior without the possibility of either friction or fusion, 
they chose the latter. Now the principle underlying this choice obviously 
involves mechanical arrangement and juxtaposition, not cohesion and 
amalgamation. By making very careful provision for the differences, it keeps 
them ever alive. Unfortunately, the principle once accepted inevitably 
grows deeper and deeper into the constitution of the race even after the 
stress of the original necessity ceases to exist. 

 Thus secure in her rigid system of seclusion, in the very process of in-
clusion, India in different periods of her history received with open arms 
the medley of races that poured in on her without any attempt at shutting 
out indesirable elements. I need not dwell at length on the evils of the re-
sulting caste system. It cannot be denied, and this is a fact which foreign 
onlookers too often overlook, that it served a very useful purpose in its day 
and has been even up to a late age of immense protective benefi t to India. 
It has largely contributed to the freedom from narrowness and intoler-
ance which distinguishes the Hindu religion and has enabled races with 
widely different culture and even antagonistic social and religious usages 
and ideals to settle down peaceably side by side—a phenomenon which 
cannot fail to astonish Europeans, who, with comparatively less jarring 
elements, have struggled for ages to establish peace and harmony among 
themselves. But this very absence of struggle, developing into a ready ac-
quiescence in any position assigned by the social system, has crushed indi-
vidual manhood and has accustomed us for centuries not only to submit to 
every form of domination, but sometimes actually to venerate the power 
that holds us down. The assignment of the business of government al-
most entirely to the military class reacted upon the whole social organ-
ism by permanently excluding the rest of the people from all political 



312       Radical Politics and Cultural Criticism,  1880–1914

cooperation, so that now it is hardly surprising to fi nd the almost entire 
absence of any feeling of common interest, any sense of national respon-
sibility, in the general consciousness of a people of whom as a whole it has 
seldom been any part of their pride, their honour, their dharma, to take 
thought or stand up for their country. This completeness of stratifi cation, 
this utter submergence of the lower by the higher, this immutable and 
all-pervading system, has no doubt imposed a mechanical uniformity 
upon the people but has at the same time kept their different sections in-
fl exibly and unalterably separate, with the consequent loss of all power of 
adaptation and readjustment to new conditions and forces. The regenera-
tion of the Indian people, to my mind, directly and perhaps solely depends 
upon the removal of this condition. Whenever I realize the hypnotic hold 
which this gigantic system of cold-blooded repression has taken on the 
minds of our people whose social body it has so completely entwined in 
its endless coils that the free expression of manhood even under the direst 
necessity has become almost an impossibility, the only remedy that sug-
gests itself to me and which even at the risk of uttering a truism I cannot 
but repeat, is—to educate them out of their trance. 

 I know I shall be told that foreign dominion is also one of the things not 
conducive to the free growth of manhood. But it must be remembered that 
with us foreign dominion is not an excrescence the forcible extirpation of 
which will restore a condition of normal health and vigour. It has mani-
fested itself as a political symptom of our social disease, and at present it has 
become necessary to us for effecting the dispersal of all internal obstructive 
agencies. For we have now come under the domination not of a dead sys-
tem, but of a living power, which, while holding us under subjection, can-
not fail to impart to us some of its own life. This vivifying warmth from 
outside is gradually making us conscious of our own vitality and the 
newly awakened life is making its way slowly, but surely, even through the 
barriers of caste. . . .  

 But here in India are working deep-seated social forces, complex inter-
nal reactions, for in no other country under the sun has such a juxtaposi-
tion of races, ideas and religions occurred; and the great problem which 
from time immemorial India has undertaken to solve is what . . . may be 
called the race problem. At the sacrifi ce of her own political welfare she 
has through long ages borne this great burden of heterogeneity, patiently 
working all the time to evolve out of these warring contradictions a great 
synthesis. . . .  

 For us, there can be no question of blind revolution, but of steady and 
purposeful education. . . . Must we not have that greater vision of human-
ity which will impel us to shake off the fetters that shackle our individual 
life before we begin to dream of national freedom? 
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 It must be kept in mind, however, that there never has been a time 
when India completely lost sight of the need of such reformation. . . . All 
the illustrious names of our country have been of those who came to 
bridge over the differences of colours and scriptures and to recognize all 
that is highest and best as the common heritage of humanity. Such have 
been our emperors Asoka and Akbar, our philosophers Shankara and 
Ramanuja, our spiritual masters Kabir, Nanak, Chaitanya and others 
not less glorious because knit closer to us in time and perspective. They 
belong to various sects and castes, some of them of the very “lowest,” 
but still they occupy the ever-sacred seat of the guru, which is the great-
est honour that India confers on her children. This shows that even in 
the darkest of her days the consciousness of her true power and purpose 
has never forsaken her. 

 The present unrest in India of which various accounts must have 
reached you is to me one of the most hopeful signs of the times. Different 
causes are assigned and remedies proposed by those whose spheres of 
activity necessarily lead them to a narrow and one-sided view of the 
 situation. . . . We have also begun vaguely to realize the failure of Eng-
land to rise to the great occasion, and to miss more and more the invalu-
able cooperation which it was so clearly England’s mission to offer. And 
so we are troubled with a trouble which we know not yet how to name. 
How England can best be made to perceive that the mere establishment 
of the  Pax Britannica  cannot either justify or make possible her continued 
dominion, I have no idea; but . . . I am sure that the sooner we come to 
our senses, and take up the broken thread of our appointed task, the ear-
lier will come the fi nal consummation. 

 [From  Rabindranath Tagore: An Anthology , ed. Krishna Dutta 
and Andrew Robinson (New York: St. Martin’s Press, 1977), 236–242.]  

 Where the Mind Is Without Fear 
 In one of the hundred-odd poems that comprise his 1912 volume  Gitanjali , Tagore 
listed in a rising crescendo his ambitions for his native land. As with all English transla-
tions of his poetry (including those he did himself), much of the beauty of the original 
Bengali is lost here. 

 Where the mind is without fear and the head is held high; 
 Where knowledge is free; 
 Where the world has not been broken up into fragments by 

narrow domestic walls; 
 Where words come out from the depth of truth; 
 Where tireless striving stretches its arms towards perfection; 
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 Where the clear stream of reason has not lost its way into the dreary 
desert sand of dead habit; 

 Where the mind is led forward by thee into everwidening
thought and action— 

 Into that heaven of freedom, my Father, let my country awake. 
 [From Tagore,  Collected Poems and Plays , 16.] 

 The Renunciation of Renunciation 
 In the following short selections, we hear Tagore express his renunciation of the ancient 
yogic traditions of gradual withdrawal from the delights (and pains) of the senses; he also 
urges his countrymen to abandon the related theory that the world our senses gives us 
knowledge of is  maya  (illusion). 

 Deliverance is not for me in renunciation. I feel the embrace of 
freedom in a thousands bonds of delight. 

 Thou ever pourest for me the fresh draught of thy wine of various 
colors and fragrance, fi lling this earthen vessel to the brim. 

 My world will light its hundred different lamps with thy fl ame and 
place them before the altar of thy temple. 

 No, I will never shut the doors of my senses. The delights of sight 
and hearing and touch will bear thy delight. 

 Yes, all my illusions will burn into illumination of joy, and all my 
desires ripen into fruits of love. 

 [From Tagore,  Gitanjali , trans. in Amiya Chakravarty, ed., 
 A   Tagore Reader  (New York: Macmillan, 1961), 305.] 

 Alas, my cheerless country, dressed in worn-out rags, loaded with decrepit wis-
dom, you pride yourself on your subtlety in having seen through the fraud of cre-
ation. Sitting idly in your corner, all you do is to sharpen the edge of your meta-
physical mumbo jumbo and dismiss as unreal this boundless, star-studded sky 
and this great, big earth whose lap has nurtured myriad forms of life, age after 
age. Millions of living beings make up the vast fair of this world and you, unbe-
lieving dotard, ignore it all as a child’s play. 

 [From Tagore,  Sonar Tari  ( The Golden Boat ), trans. Krishna Kripalani, 
in  Rabindranath Tagore: A Biography  (New York: Grove Press, 1962), 164.] 

 To Yone Noguchi 
 Noguchi (1875–1947), a Japanese poet well known in the West in the early decades of 
the twentieth century, and a friend of Tagore, tried to enlist his support for Japan’s 
militarism in China. Tagore, sensitive to imperialist violence whether done by Asians 
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or Europeans, responded frankly to Noguchi in a letter of September 1, 1938. Never 
constrained by nationalistic narrowness, Tagore expressed his concern for the Chi-
nese people and his distaste for the direction the Japanese had taken. 

 Dear Noguchi, 
 I am profoundly surprised by the letter that you have written to me: nei-
ther its temper nor its contents harmonize with the spirit of Japan which 
I learnt to admire in your writings and came to love through my personal 
contacts with you. It is sad to think that the passion of collective militarism 
may on occasion helplessly overwhelm even the creative artist, that genu-
ine intellectual power should be led to offer its dignity and truth to be 
sacrifi ced at the shrine of the dark gods of war. 

 You seem to agree with me in your condemnation of the massacre of 
Ethiopia by Fascist Italy but you would reserve the murderous attack on 
Chinese millions for judgement under a different category. But surely 
judgements are based on principle, and no amount of special pleading can 
change the fact that in launching a ravening war on Chinese humanity, 
with all the deadly methods learnt from the West, Japan is infringing ev-
ery moral principle on which civilization is based. You claim that Japan’s 
situation is unique, forgetting that military situations are always unique, 
and that pious warlords, convinced of peculiarly individual justifi cation 
for their atrocities have never failed to arrange for special alliances with 
divinity for annihilation and torture on a large scale. 

 Humanity, in spite of its many failures, has believed in a fundamental 
moral structure of society. When you speak, therefore, of “the inevitable 
means, terrible it is though, for establishing a new great world in the Asi-
atic continent”—signifying, I suppose, the bombing of Chinese women 
and children and the desecration of ancient temples and universities as a 
means of saving China for Asia—you are ascribing to humanity a way of 
life which is not even inevitable among the animals and would certainly 
not apply to the East, in spite of her occasional aberrations. You are build-
ing your conception of an Asia which would be raised on a tower of skulls. 
I have, as you rightly point out, believed in the message of Asia, but I 
never dreamt that this message could be identifi ed with deeds which 
brought exaltation to the heart of Tamerlane at his terrible effi ciency in 
manslaughter. When I protested against “westernization” in my lectures 
in Japan, I contrasted the rapacious imperialism which some of the  na-
tions  of Europe were cultivating with the ideal of perfection preached by 
Buddha and Christ, with the great heritages of culture and good neigh-
bourliness that went [in]to the making of Asiatic and other civilizations. I 
felt it to be my duty to warn the land of  bushido , of great art and traditions 
of noble heroism, that this phase of scientifi c savagery which victimized 
western humanity and led their helpless masses to a moral cannibalism 
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was never to be imitated by a virile people who had entered upon a glori-
ous renascence and had every promise of a creative future before them. 
The doctrine of “Asia for Asia” which you enunciate in your letter, as 
an instrument of political blackmail, has all the virtues of the lesser 
Europe which I repudiate and nothing of the larger humanity that 
makes us one across the barriers of political labels and divisions. I was 
amused to read the recent statement of a Tokyo politician that the mili-
tary alliance of Japan with Italy and Germany was made for “highly 
spiritual and moral reasons” and “had no materialistic considerations 
behind it.” Quite so. What is not amusing is that artists and thinkers 
should echo such remarkable sentiments that translate military swag-
ger into spiritual bravado. . . .  

 “The betrayal of intellectuals” of which the great French writer spoke 
after the European war, is a dangerous symptom of our age. You speak of 
the savings of the poor people of Japan, their silent sacrifi ce and suffering 
and take pride in betraying that this pathetic sacrifi ce is being exploited 
for gun-running and invasion of a neighbour’s hearth and home, that hu-
man wealth of greatness is pillaged for inhuman purposes. Propaganda, I 
know, has been reduced to a fi ne art, and it is almost impossible for peo-
ples in non-democratic countries to resist hourly doses of poison, but one 
had imagined that at least the men of intellect and imagination would 
themselves retain their gift of independent judgement. Evidently such is 
not always the case: behind sophisticated arguments seems to lie a men-
tality of perverted nationalism which makes the “intellectuals” of today 
go blustering about their “ideologies” dragooning their own “masses” into 
paths of dissolution. I have known your people and I hate to believe that 
they could deliberately participate in the organized drugging of Chinese 
men and women by opium and heroin, but they do not know. . . . Mean-
while, representatives of Japanese culture in China are busy practising their 
craft on the multitudes caught in the grip of an organization of wholesale 
human pollution. . . . From Japan there has come no protest, not even from 
her poets. . . .  

 I speak with utter sorrow for your people; your letter has hurt me to the 
depths of my being. I know that one day the disillusionment of your peo-
ple will be complete, and through laborious centuries they will have to 
clear the debris of their civilization wrought to ruin by their own warlords 
run amok. . . . China is unconquerable, her civilization, under the daunt-
less leadership of Chiang Kai-shek, is displaying marvellous resources; 
the desperate loyalty of her peoples, united as never before, is creating a 
new age for that land. Caught unprepared by a gigantic machinery of war, 
hurled upon her peoples, China is holding her own; no temporary defeats 
can ever crush her fully aroused spirit. Faced by the borrowed science of 
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Japanese militarism which is crudely western in character, China’s stand 
reveals an inherently superior moral stature. . . .  

 You do not realize that you are glorifying your neighbour at your own 
cost. But these are considerations on another plane: the sorrow remains 
that Japan, in the words of Madame Chiang Kai-shek which you must 
have read in the  Spectator , is creating so many ghosts. Ghosts of imme-
morial works of Chinese art, of irreplaceable Chinese institutions, of 
great peace-loving communities drugged, tortured, and destroyed. “Who 
will lay the ghosts?” she asks. Japanese and Chinese people, let us hope, 
will join hands together, in no distant future, in wiping off memories of 
a bitter past. True Asian humanity will be reborn. Poets will raise their 
song and be unashamed, one believes, to declare their faith again in a 
human destiny which cannot admit of a scientifi c mass production of 
fratricide. 

 Yours sincerely, 
 Rabindranath Tagore 

 [From Dutta and Robinson,  Tagore , 191–195.] 

 The Sunset of the Century 
 Written in Bengali on the last day of the nineteenth century, this poem embodied 
Tagore’s protest against the aggressive nationalism that brought on the Boer War. He 
implied that by patient cultivation of spiritual virtues, India and “the East” would take 
their proper place in world civilization after the militant power of Western nationalism 
had ended. 

 The last sun of the century sets amidst the blood- 
red clouds of the West and the whirlwind of 
hatred. 

 The naked passion of self-love of Nations, in its 
drunken delirium of greed, is dancing to the 
clash of steel and the howling verses of 
vengeance. 

  
 The hungry self of the Nation shall burst in a 

violence of fury from its own shameless 
feeding. 

For it has made the world its food.
 And licking it, crunching it, and swallowing it in 

big morsels, 
       It swells and swells, 
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 Till in the midst of its unholy feast descends the 
sudden shaft of heaven piercing its heart of 
grossness. 

  
 The crimson glow of light on the horizon is not the 

light of thy dawn of peace, my Motherland. 
 It is the glimmer of the funeral pyre burning to 

ashes the vast fl esh—the self-love of the 
Nation,—dead under its own excess. 

 Thy morning waits behind the patient dark of the 
East, 

       Meek and silent. 
  
 Keep watch, India. 
 Bring your offerings of worship for that sacred 

sunrise. 
 Let the fi rst hymn of its welcome sound in your 

voice and sing 
 “Come, Peace, thou daughter of God’s own great 

suffering. 
 Come with thy treasure of contentment, the sword 

of fortitude, 
       And meekness crowning thy forehead.” 
  
 Be not ashamed, my brothers, to stand before the  

 proud and the powerful 
       With your white robe of simpleness. 
 Let your crown be of humility, your freedom the 

freedom of the soul. 
 Build God’s throne daily upon the ample bare-

ness of your poverty 
 And know that what is huge is not great and pride 

is not everlasting. 
 [From Tagore,  Nationalism  (1917; Westport, CT: 

Greenwood, 1973), 157–159.] 

 MUHAMMAD IQBAL: 
POET AND PHILOSOPHER OF ISLAM

  Sayyid Ahmad Khan had brought rationalism and the desire for knowledge and prog-
ress to the Indian Muslims; Muhammad Iqbal brought them inspiration and a phi-
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losophy. Next to the Quran, there is no single infl uence upon the consciousness of the 
Pakistani intelligentsia so powerful as Iqbal’s poetry. In his own time it kindled the 
enthusiasm of Muslim intellectuals for the values of Islam, and rallied the Muslim 
community once again to the banner of their faith. For this reason Iqbal is looked 
upon today as the spiritual founder of Pakistan. 

 Muhammad Iqbal (1873–1938) was born at Sialkot in the Punjab in the year 1873. 
His parents, devout and pious Muslims, inculcated in him the teachings of Islam. 
Eventually Iqbal was sent to the Government College at Lahore, where he graduated 
in 1899 and was appointed a lecturer in philosophy. After studying philosophy at Cam-
bridge and in Germany, and having also qualifi ed as a barrister-at-law, he came back to 
his teaching at Lahore in 1908. Two years later, in order to free himself from service to 
a foreign government, he gave up teaching and started the private practice of law. Still, 
his heart was not in the legal profession, and he undertook only enough work to keep 
himself in modest comfort. For the most part, his time was spent in study and writing. 
It was not long before he came to be recognized as a thinker of importance and the 
greatest Urdu poet of his time. 

 While in Europe, Iqbal had come into contact with the leading schools of Western 
philosophy; he was particularly infl uenced by Nietzsche and Bergson. These infl u-
ences are evident in his thought, and yet the main source of Iqbal’s ideas is the Islamic 
tradition itself. His knowledge of Islamic thought and literature, especially of the 
Persian classics, was profound. Above all he was indebted to the great mystic thinker 
of Turkey, Jalal-ud-Din Rumi, whom he quotes again and again with deep apprecia-
tion. Iqbal had an aversion, however, toward those Sufi s who favored a mystical quiet-
ism. He held their philosophy of inaction responsible for the decadence of Islam. Ac-
tion is life and inaction is death, he taught. In strife with evil, not in the peace of the 
grave, lies the true meaning of human life.  

 Iqbal had a burning conviction that Islam provided the remedy for many of the 
world’s ills. The division of humanity into national and racial groups, according to 
him, was the greatest curse of the day. Injustice in any form was abhorrent and had to 
be fought. The evils of colonialism, the tyranny of the landlord over the unprotected 
tenant, the cupidity of capitalism, and the exploitation of the resources of a weaker 
people by a stronger nation were all hateful in his eyes. The real remedy lay, according 
to him, in the cultivation of the innate greatness of the human self, so that, realizing its 
real qualities, it would become incapable of meaner tendencies like greed, injus-
tice, and fear. Such development of the self, he insisted, is possible only through a 
true understanding of the relationship between God and man. Even God does not 
demand the destruction of the self; He is desirous that the self should be developed 
to its fullest capacity. The self, however, fi nds its fullest meaning only through 
identifi cation with the life of the community, and for that purpose the community 
should be organized on a righteous basis. The supreme example of such a community 
is the community of Islam, because its sole foundation is the acceptance of God and 
the Law, which is the criterion of righteousness. Since Islam recognizes no superiority 
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of birth or rank or wealth within its bosom, and judges excellence by righteousness 
alone, the fullest cultivation of the self is possible within its fold (the male self, that is; 
Iqbal had almost nothing to say to or about Muslim women). This ideal Muslim com-
munity, moreover, is not limited by time or space, according to the Islamic doctrine 
that all truth from God revealed anywhere at any time is Islam, Muhammad being 
the fi nal recipient of this truth in its most perfect form. Such a community was not 
meant to be fragmented into nations.  

 The means by which the self can develop to its full height is love, which is the 
Sufi  word for the ecstatic devotion to God. Whereas human reason is limited by 
time and space, love is not; it is therefore capable of creating immutable qualities in 
the self. Iqbal thinks that real time is not the linear time of which we have a feeling, 
nor the limited time of the scientist, because he must think in terms of transient 
and limited space, but that it is higher and everlasting. It is infi nite and eternal, in-
deed an attribute of God himself. It is in this time that the self fi nds its ultimate 
fulfi llment. 

 Realizing the importance of his message to the whole Islamic world, Iqbal began 
to write in Persian, which was more widely understood and read in the Muslim world 
than Urdu. In Urdu, he ranks high as a philosophic poet and is considered by many as 
second only to Ghalib (1797–1869) in charm, depth, and richness of ideas. Unfortu-
nately Iqbal’s poetry is diffi cult to translate; even in the excellent translations repro-
duced below, it loses much of the beauty and force of the original. 

 Iqbal died in 1938, deeply mourned by Hindus as well as Muslims in India, and by 
Muslims in other lands as well. Rabindranath Tagore, his closest counterpart as 
both poet and philosopher anxious to revitalize his own cultural heritage, paid this 
tribute: “The death of Sir Muhammad Iqbal creates a void in our literature that, like 
a mortal wound, will take a very long time to heal. India, whose place to-day in the 
world is too narrow, can ill afford to miss a poet whose poetry had such universal 
value.” 

 Songs for Children 
 Early in the twentieth century, 1904 and 1910, Iqbal composed a set of two patriotic 
poems for children; the fi rst was called “Indian Song” and the second, “Song of the 
Millat [Religious Community].” Parts of the fi rst one are sung by schoolchildren in 
India as a kind of unoffi cial national anthem, while the second is less well known. 
The songs express the double identifi cations of South Asian Muslims. Their sequence 
also refl ects the changes in Iqbal’s thinking during his time in Europe—the fi rst 
poem was composed before his trip, and the second one after his return. Both poems 
are in the traditional lyric “ghazal” form, and have the same formal poetic structure 
(meter, rhyme, refrain); their similar titles also show clearly that they are designed to 
be in dialogue with each other. 
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 Indian Song (1904) 

 Better than the whole world, our Hindustan— 
 We are its nightingales, it is our garden. 

  
 If we’re abroad, our heart remains in the homeland; 
 Consider us there too, where our heart would be. 

  
 That highest mountain, neighbor of the sky— 
 It is our sentry, it is our door-guard. 

  
 In her lap play thousands of rivers 
 Thanks to which our garden is the envy of Paradise. 

  
 Oh river Ganges, you remember those days 
 When our caravan descended on your banks! 

  
 Religion does not teach us to keep enmity among ourselves: 
 We are Indian [“Hindi”], our homeland is Hindustan. 

  
 Greece and Egypt and Byzantium, all were erased from the world, 
 But till now our name and sign remain. 

  
 There’s something, that our existence doesn’t get erased— 
 For centuries the cycles of time have remained our enemy. 

  
 Iqbal, I have no confi dant in the world. 
 What does anyone know of my hidden grief ? 

 [From Iqbal,  Kulliyat-e Iqbal Urdu  (Lahore: Shaikh Ghulam 
Ali and Sons, 1973), 83. Trans. Frances Pritchett.] 

 Song of the Religious Community (1910) 

 China and Arabia are ours, Hindustan is ours— 
 We are Muslims, our homeland is the whole world. 

  
 The legacy of monotheism is in our breasts, 
 It is not easy to erase our name and sign. 

  
 Among the temples of the world, that House of God is fi rst; 
 We are its guardians, it is our guardian. 
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 In the shadow of swords we have been raised and grown up, 
 The scimitar of the crescent moon is our communal sign. 

  
 In the valleys of the west our call to prayer echoed— 
 Our moving fl ood wasn’t stopped by anyone. 

  
 We are not, oh sky, ones to be oppressed by falsehood. 
 You have already tested us a hundred times. 

  
 Oh garden of Andalusia, you remember those days 
 When our nest was in your branches. 

  
 Oh waves of the Tigris, you also recognize us, 
 Even now your river tells our stories. 

  
 Oh pure land, for your honor we were cut to pieces, 
 Even now our blood fl ows in your veins. 

  
 Our caravan-leader is the Chief of the Hijaz [the Prophet], 
 Through that name the peace of our soul survives. 

  
 Iqbal’s song rings out like the call of a bell— 
 Again our caravan takes to the road. 

 [From Iqbal,  Kulliyat-e Iqbal Urdu , 159. Trans. Frances Pritchett.] 

 Love 
 In a Persian poem from his fi rst published poetry collection of 1915, Iqbal writes of 
love as the ecstatic love of God—not in a quietist, passive sense, but as the source of 
the highest inspiration for true knowledge and effective, righteous action. 

 The luminous point whose name is the Self 
 Is the life-spark beneath our dust. 
 By Love it is made more lasting, 
 More living, more burning, more glowing. 
 From Love proceeds the radiance of its being 
 And the development of its unknown possibilities. 
 Its nature gathers fi re from Love, 
 Love instructs it to illumine the world. 
 Love fears neither sword nor dagger, 
 Love is not born of water and air and earth. 
 Love makes peace and war in the world, 
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 Love is the fountain of life, Love is the fl ashing sword of Death. 
 The hardest rocks are shivered by Love’s glance: 
 Love of God at last becomes wholly God. 

 [From Iqbal,  The Secrets of the Self,  trans. R. A. Nicholson, 
rev. ed. (Karachi: Oxford University Press, 2004), 28–29.] 

 Time 
 Iqbal believed that the conception of time as fi nite and limited induced a passive at-
titude toward life; if time itself is limited, nothing that exists in time can be of ever-
lasting value, and all that is achieved by human action must perish. To combat this 
tendency toward inertia, he extols a positive, active attitude to the world: since time is 
eternal, human action has a lasting importance. This idea militated against both in-
action and mere expediency. 

 The cause of Time is not the revolution of the sun: 
 Time is everlasting, but the sun does not last forever. 
 Time is joy and sorrow, festival and fast; 
 Time is the secret of moonlight and sunlight. 
 Thou hast extended Time, like Space, 
 And distinguished Yesterday from Tomorrow. 
 Thou hast fl ed, like a scent, from thine own garden; 
 Thou hast made thy prison with thine own hand. 
 Our Time which has neither beginning nor end, 
 Blossoms from the fl ower bed of our mind. 
 To know its root quickens the living with new life: 
 Its being is more splendid than the dawn. 
 Life is of Time, and Time is of Life. 

 [From Iqbal,  The Secrets of the Self , 137–138.] 

 Muslims Are One in Soul 
 In the following passages from his second Persian poetry collection,  Mysteries of Self-
lessness  (1918), Iqbal emphasizes the Muslim community. Refl ecting the concern of 
Muslims at that time over the fate of the Ottoman Empire and other Muslim lands 
conquered or threatened by European powers, Iqbal advocates a pan-Islamism based 
on the doctrine of an indivisible Muslim community. Muslims are united throughout 
space and time by a common faith and a common history. 

 A common aim shared by the multitude 
 Is unity which, when it is mature, 
 Forms the Community; the many live 
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 Only by virtue of the single bond. 
 The Muslim’s unity from natural faith 
 Derives, and this the Prophet taught us, 
 So that we lit a lantern on Truth’s way. 
 This pearl was fi shed from his unfathomed sea, 
 And of his bounty we are one in soul. 
 Let not this unity go from our hands, 
 And we endure to all eternity. . . .  
 Our Essence is not bound to any Place; 
 The vigor of our wine is not contained 
 In any bowl; Chinese and Indian 
 Alike the shard that constitutes our jar, 
 Turkish and Syrian alike the clay 
 Forming our body; neither is our heart 
 Of India, or Syria, or Rum, 26  
 Nor any fatherland do we profess 
 Except Islam. 

 [From Iqbal,  The Mysteries of Selfl essness , 
trans. Arthur J. Arberry (London: John Murray, 1953), 20, 29.] 

 The Need for Understanding Islam in the 
Light of Modern Knowledge 

 In 1930 Iqbal published  The Reconstruction of Religious Thought in Islam , a compila-
tion of lectures he had delivered in Madras, Hyderabad, and Aligarh. The leitmotif of 
the volume is the call for a radical reinterpretation of Islamic thought in which there 
is room for human reason, democratic government, and reform of Sharia law. 

 During the last fi ve hundred years religious thought in Islam has been practi-
cally stationary. There was a time when European thought received inspiration 
from the world of Islam. The most remarkable phenomenon of modern history, 
however, is the enormous rapidity with which the world of Islam is spiritually 
moving towards the West. There is nothing wrong in this movement, for Euro-
pean culture, on its intellectual side, is only a further development of some of 
the most important phases of the culture of Islam. Our only fear is that the daz-
zling exterior of European culture may arrest our movement and we may fail to 
reach the true inwardness of that culture. During all the centuries of our intel-
lectual stupor Europe has been seriously thinking on the great problems in 
which the philosophers and scientists of Islam were so keenly interested. Since 
the Middle Ages, when the schools of Muslim theology were completed, infi -
nite advance has taken place in the domain of human thought and experience. 
The extension of man’s power over nature has given him a new faith and a fresh 
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sense of superiority over the forces that constitute his environment. New points 
of view have been suggested, old problems have been restated in the light of 
fresh experience, and new problems have arisen. . . . No wonder then that the 
younger generation of Islam in Asia and Africa demand a fresh orientation of 
their faith. With the reawakening of Islam, therefore, it is necessary to examine, 
in an independent spirit, what Europe has thought and how far the conclusions 
reached by her can help us in the revision and, if necessary, reconstruction, of 
theological thought in Islam. Besides this it is not possible to ignore the gener-
ally antireligious and especially anti-Islamic propaganda in Central Asia which 
has already crossed the Indian frontier. . . . 

 The task before the modern Muslim is, therefore, immense. He has to re-
think the whole system of Islam without completely breaking with the past. . . . 
The only course open to us is to approach modern knowledge with a respectful 
but independent attitude and to appreciate the teachings of Islam in the light of 
that knowledge, even though we may be led to differ from those who have gone 
before us. 

 [From Iqbal,  The Reconstruction of Religious Thought in Islam  
(Lahore: M. Ashraf, 1944), 7–8, 97.] 

 From Prophecy to Individual Judgment of 
One’s Inner and Outer Experience 

 The creed of Islam states, “There is no god but God and Muhammad is His 
prophet.” The second half of the statement is taken by Muslims to mean that Mu-
hammad was the last of the prophets. Iqbal here interprets the closing of the age of 
prophecy as opening a new age in which individuals must explore for themselves the 
realm of inner, mystical experience, while maintaining the spirit of critical, in-
dependent judgment about it. 

 Now during the minority of mankind psychic energy develops what I call pro-
phetic consciousness—a mode of economizing individual thought and choice 
by providing ready-made judgments, choices, and ways of action. With the birth 
of reason and critical faculty, however, life, in its own interest, inhibits the for-
mation and growth of non-rational modes of consciousness through which psy-
chic energy fl owed at an earlier stage of human evolution. . . . The Prophet of 
Islam seems to stand between the ancient and the modern world. In so far as 
the source of his revelation is concerned he belongs to the ancient world; in so 
far as the spirit of his revelation is concerned he belongs to the modem world. 
In him life discovers other sources of knowledge suitable to its new direction. 
The birth of Islam, as I hope to be able presently to prove to your satisfaction, 
is the birth of inductive intellect. In Islam prophecy reaches its perfection in 
discovering the need of its own abolition. This involves the keen perception 
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that life cannot forever be kept in leading strings; that in order to achieve full 
self-consciousness man must fi nally be thrown back on his own resources. The 
abolition of priesthood and hereditary kingship in Islam, the constant appeal to 
reason and experience in the Quran, and the emphasis that it lays on Nature 
and History as sources of human knowledge, are all different aspects of the 
same idea of fi nality. The idea, however, does not mean that mystic experience, 
which qualitatively does not differ from the experience of the prophet, has now 
ceased to exist. . . . 

 God reveals His signs in inner as well as outer experience, and it is the duty 
of man to judge the knowledge-yielding capacity of all aspects of experience. 
The idea of fi nality [the belief that Muhammad was the fi nal prophet], there-
fore, should not be taken to suggest that the ultimate fate of life is complete 
displacement of emotion by reason. Such a thing is neither possible nor desir-
able. The intellectual value of the idea is that it tends to create an independent 
critical attitude towards mystic experience by generating the belief that all 
personal authority, claiming a supernatural origin, has come to an end in the 
history of man. . . . The function of the idea is to open up fresh vistas of knowl-
edge in the domain of man’s inner experience, just as the fi rst half of the for-
mula of Islam [“There is no god but God”] has created and fostered the spirit of 
a critical observation of man’s outer experience by divesting the forces of nature 
of that divine character with which earlier culture had clothed them. Mystical 
experience, then, however unusual and abnormal, must now be regarded by a 
Muslim as a perfectly natural experience, open to critical scrutiny like other 
aspects of human experience. This is clear from the Prophet’s own attitude to-
wards Ibn-i-Sayyad’s psychic experiences. 

 [From Iqbal,  The Reconstruction of Religious Thought in Islam , 125–127.] 

 Muslim Legislatures as a Means for 
the Evolution of Islamic Law 

 An innovative feature of Iqbal’s thinking is his further extension of the traditional 
Sunni view that one important source of guidance is the consensus ( ijma ) of the com-
munity—as arrived at by Muslims who have exercised  ijtihad , the strong mental effort 
required to form a judgment on a question of Islamic law. Iqbal interpreted this, in 
light of the need of contemporary Muslim societies for adaptive strategies, as an en-
dorsement of the legitimizing power of the legislature. 

 The third source of Mohammedan [i.e., Islamic] Law is Ijma, 28  which is in my 
opinion perhaps the most important legal notion in Islam. It is, however, 
strange that this important notion, while invoking great academic discussions 
in early Islam, remained practically a mere idea, and rarely assumed the form 
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of a permanent institution of any Mohammedan country. Possibly its transfor-
mation into a permanent legislative institution was contrary to the political 
interests of absolute monarchy that grew up in Islam. .  .  . It is, however, ex-
tremely satisfactory to note that the pressure of new world forces and the po-
litical experience of European nations are impressing on the mind of modern 
Islam the value and possibilities of the idea of Ijma. The growth of republican 
spirit, and the gradual formation of legislative assemblies in Muslim lands 
constitutes a great step in advance. The transfer of the power of Ijtihad from 
individual representatives of schools to a Muslim legislative assembly which, 
in view of the growth of opposing sects, is the only possible form Ijma can 
take in modern times, will secure contributions to legal discussion from lay-
men who happen to possess a keen insight into affairs. In this way alone we 
can stir into activity the dormant spirit of life in our legal system, and give it 
an evolutionary outlook. In India, however, diffi culties are likely to arise; for it 
is doubtful whether a non-Muslim legislative assembly can exercise the power 
of Ijtihad. 

 [From Iqbal,  The Reconstruction of Religious Thought in Islam , 173–174.] 

  Fragments from Kashmir  
 The poem quoted below comes from Iqbal’s last, posthumous book,  The Gift from 
Hijaz  (1938), and concerns Kashmir—a place for which he felt great affection, since 
his grandfather had been a Kashmiri Pandit from Srinagar and had converted to 
Islam. 

 Known once on polished lips as Little Persia, 
 Downtrodden and penniless is Kashmir now, 
 A burning sigh breaks from the Heavens, to see 
 Their children crouch in awe of tyrant lords. 
 Telling the story of the heartless times, 
 An old peasant’s home of misery under the hill— 
 Ah, this fi ne nation, fertile of hand and brain! 
 Where is Your judgment-day, oh God of ages? 

  
 The free man’s veins are fi rm as veins of granite; 
 The bondman’s weak as tendrils of the vine, 
 And his heart too despairing and repining— 
 The free heart has life’s tingling breath to fan it. 
 Quick pulse, clear vision, are the free man’s treasure; 
 The unfree, to kindness and affection dead, 
 Has no more wealth than tears of his own shedding 
 And those glib words he has in such good measure. 
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 Bondman and free can never come to accord: 
 One is the heavens’ lackey, one their lord. 

 [From Iqbal,  Poems from Iqbal,  trans. V. G. Kiernan 
(London: John Murray, 1955), 90.] 

 ART FOR THE NATION 

 Nationalist debates over how best to free India from colonial infl uence were not 
confi ned to the political sphere. They also took place in many other cultural 
arenas, including literary genres, music, dance, architecture, and the fi ne arts. 
What should an “authentic” Indian music, dance, or art look like? In this sec-
tion we look at three Indian artists or art historians, all of whom struggled to 
resolve the tension between creating a cohesive cultural form as demanded by 
the nationalist project, and refl ecting a more individual, even alienated, artistic 
sense, such as exists in most modernist movements. Indeed, the relationship 
between global modernity and Indian national identity—a relationship molded 
by the colonial context—dominated the Indian art scene from the early twenti-
eth century on, especially in the pre-Independence years. 

 In the fi rst two decades of the twentieth century, the ideals of the Bengal 
School, started by E. B. Havell in 1896 to restore an “authentic” Indian art to 
students trained too much in the styles of the West, predominated. Reacting 
against the Calcutta Art Studio’s reliance on academic naturalism, perspective, 
and materialism, and seeking instead what they felt to be the lost spirituality of 
Indian art, Havell and his associates encouraged a return to Mughal miniature 
painting styles as being more genuinely Indian. For many artists and viewers, 
the pathos associated with this recovery of past artistry meshed well with a na-
tionalist idealization of a real or imaginary Indian unity, especially during the 
swadeshi political period after 1905. Others interpreted this traditionalist call as 
an attempt to obstruct their artistic progress by blocking training in Western 
canons. Interestingly, early nationalists were able to reconcile political resis-
tance to the Raj with a faith in the absolute values of Western art. 

 By the 1920s, the Bengal School was in decline, under the onslaught of vari-
ous modernist movements that emphasized individualism over unity; the paro-
chial, primitive, or indigenous over the universal; and the depiction of reality 
over the expression of swadeshi sentimentality. After 1920, too, there was dimin-
ishing space for art in the nationalist program, for under Gandhi’s leadership 
politics and art went their separate ways. In this context of controversy and ex-
perimentation, two famous Indian artists—Abanindranath Tagore and Amrita 
Sher-Gil—attempted to carve out for themselves a space for genuinely Indian 
and yet individual art styles, and they described the thinking behind their ef-
forts in some of their essays and memoirs. Although initially a supporter of the 
Bengal School, Indian art historian Ananda Coomaraswamy had the foresight, 
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even in 1910, to predict this break from slavish imitations, whether of Western 
conventions or of the Indian past. 

 Art and Swadeshi: The Contribution 
of Ananda Coomaraswamy 

 Ananda Kentish Coomaraswamy (1877–1947) was the son of a Tamil father and a 
British mother. He was educated in England, where he received a doctorate in geol-
ogy, but on an assignment as a geologist to Ceylon in 1903 he realized that his true 
passion was South Asian art. In 1909 he moved to Calcutta, in the middle of the 
Swadeshi movement, and devoted himself to the creation through art of a cultural 
nationalism. Professionally, he aligned himself with Havell and other Bengal School 
supporters in their critique of the colonial art schools, their denigration of the mass-
produced, “undignifi ed,” falsely naturalistic deities of the celebrated Indian painter 
Ravi Varma (1848–1906), their utopian disparagement of industrialization, and their 
championing of indigenous decorative arts and crafts. Before leaving India for the 
United States in 1917, Coomaraswamy made a major contribution to scholarship on 
late medieval painting by distinguishing the Rajput style from the Mughal style (al-
though he declared that the latter was not genuinely Indian). From 1917 until his 
death he held the post of Keeper of Indian and Islamic Arts in the Museum of Fine 
Arts, Boston. Famed in his time as the fi nest scholar of Indian art, Coomaraswamy 
was known as one of the fi rst Indians to interpret the meaning of Asian art for West-
ern audiences. 

 Swadeshi :  True and False 

 Coomaraswamy aimed to revive an authentic Hindu art; for him, swadeshi was a spiri-
tual ideal, not a political goal, and in fact he decried the harm done to art by an in-
terpretation of swadeshi that was merely economic and political. He berated Indian 
nationalists for condemning Lord Curzon: more important than Curzon’s bad politi-
cal decisions about Bengal were his praiseworthy patronage and preservation of In-
dian art.  

 All those who have studied the Industrial Arts of India unite in recognizing and 
deploring their profound decay, and in very many cases, their practical extinc-
tion. Investigation invariably shows that goods that ought to be, and once were, 
common in the market, are now only to be seen in museums. One hundred, or 
even fi fty years ago, it would have been possible to fi ll many museums worthily 
with the everyday handiwork of Indian artisans: now this would be possible only 
after years of patient collecting in remote districts. During the nineteenth century 
India has in fact ceased to excel in those Industrial arts which provided the bulk 
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of her exports, the main sources of her wealth (after agriculture), and of the re-
fi ned luxury of her homes. . . . 

 During this period—if we are to judge from the wreckage of her Industrial 
arts remaining to us—we must rank the civilization of India indeed highly, for 
it could have been truly said that in her homes, whether of rich or poor, there 
could be found nothing that was not either useful or beautiful. In exchange for 
this world of beauty that was our birthright, the nineteenth century has made of 
our country a “dumping ground” for all the vulgar superfl uities of European 
over-production; and all that the Swadeshi movement of the twentieth century 
has done is to provide us with many spurious imitations. . . . 

 It could hardly have been otherwise, for behind the Swadeshi movement 
there is no serious and consistent ideal. Its leaders have had but one thought 
before them—to save money. The movement has lacked almost totally in those 
constructive elements which we meet with in similar movements in other coun-
tries, such as Denmark or Ireland. Never have I seen in any Swadeshi literature 
the wish expressed to preserve Indian manufacturers on account of their intrin-
sic excellence, or because the presence amongst us of these highly skilled crafts-
men represented an important element in the national culture, or because these 
craftsmen still worked under conditions of life still infi nitely superior, physically 
and spiritually, to those of the European factory-slaves. 

 Too often the leaders of our political movement have forgotten (as men for-
got in the early days of the development of European industrialism) that ele-
mentary principle of statecraft, that  men are of more account than things.  They 
have forgotten that the goal of all material civilization is not labour but leisure, 
and that industry without art only brutalizes and degrades. For  things  then—
things economic, political, temporary—they have been willing to undermine 
both our immemorial industrial culture, and to degrade the status and destroy 
the physique of those artisans who once served us so faithfully and who even 
now if we would let them would make our cities and our houses beautiful 
again. I know no sign more ominous for the future of the Indian civilization 
than our utter indifference to social industrial ideals, and the heartless callous-
ness with which we have cast aside the services of those who built our homes . . . 
leaving them to eke out a precarious living by making petty trivialities for tour-
ists, curio-collectors, and for Anglo-Indian bungalows, or to drift into the ranks 
of menial labourers or factory hands. Do you think that we can thus degrade 
the status of so many men without impairing the vitality of our national life and 
without injuring the basis of its possible prosperity? 

 We, who think that we are educated and progressive, we, who attend confer-
ences and sit on legislative councils, who are rulers of states, or earn more princely 
incomes in courts of law, we ourselves have despised and hated everything In-
dian, and it is by that hatred that we have destroyed our industries and degraded 
the status of our artisans. And when at last our pockets were touched—then so far 
from realizing what we had done, we set ourselves to form Swadeshi companies 
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for making enamelled cuffl inks (with pansies on them), for dyeing yarn (with 
German dyes), or making uncomfortable furniture (for Anglo-Indians). We never 
thought that the fault was in ourselves. We lived in caricatured English villas, and 
studied the last fashion in collars and ties and sat on the verandahs of Collectors 
bungalows and strove to preserve our respectability by listening to gramophone 
records of the London music halls instead of living Indian singers—we learned to 
sit on chairs and eat with spoons and to adorn our walls with German oleographs 
and our fl oors with Brussels carpets: and then we thought to save our souls by 
taking shares in some Swadeshi company for making soap. 

 True Swadeshi is none of these things: it is a way of looking at life. It is es-
sentially sincerity. Seek this fi rst, learn once more the  art of living , and you will 
fi nd that our ancient civilization, industrial no less than spiritual, will re-arise 
from the ashes of our vulgarity and parasitism of today. . . . 

 Yet so far as I am aware it has never occurred to any Swadeshi politician to 
demand from Government that in public buildings Indian architecture should 
be the rule, and Indian architects employed so that the State should again pa-
tronize and foster Indian artistic industries. Nearly everywhere in India there are 
still living hereditary and most capable working architects . . . like other crafts-
men they are being starved by neglect and forced to adopt menial or agricultural 
work for a bare living. . . . 

 I should like to say in passing, that in speaking thus I do not mean in any way 
to disparage things European, as such. Nothing is further from my thoughts 
than that absurd notion which is expressed in the not uncommon saying, “that 
 our  ancestors were civilized when Europeans were ‘dressed’ in woad.” As a mat-
ter of fact early Keltic and Teutonic Europe was much more civilized in some 
respects than we are today—at least it cared more for creative and imaginative 
art. What I do wish to point out is that  our imitations , whether in Swadeshi fac-
tories or in our lives, of things European are and must always be for ourselves 
socially and industrially disintegrating. . . . 

 Nor do I mean that we should never assimilate or adopt any foreign idea or 
custom. On the contrary I believe that even in such things as music and the 
plastic arts, and still more in sociology we have some things to learn from 
 others, as well as to recover from our own past. . . . 

 What is necessary is that we should let the real love of our country allow us 
to realize that Her gifts are (with the rarest exceptions) really and intrinsically 
better than those which we can import—that our dyes, our handmade gold 
thread, our designs, our ways of dressing and building, our jewellery, our car-
pets and all that goes to make the daily environment of our lives—are better 
than the things we import from Europe—more beautiful, more enduring, more 
vital in response and more a part of our real life. Then it will not be so diffi cult 
perhaps to spend a little more in the fi rst instance on such things. But all this is 
not a matter of political platforms, it is simply and solely a matter of National 
Education, the sort of education that will help us some day to prefer a living 
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singer to what an Indian friend of mine has very aptly called “the voice of the 
living dead.” Then we shall be saved not only the expense of importing gramo-
phones, but all the bother of trying to make them in local factories, with indif-
ferent success. This is the parable of all the other Industrial Arts. 

 [From Coomaraswamy, “Swadeshi: True and False,” from a speech 
in Allahabad, 1910, reprinted in  Art and Swadeshi , 2nd ed. 
(Delhi: Munshiram Manoharlal, 1994), 7–9, 12, 13, 16–17.] 

 The “Oriental Art” of Abanindranath Tagore 
 Abanindranath Tagore (1871–1951), a nephew of Rabindranath, was a protegé and ally of 
E. B. Havell; he was also the principal artist of the Bengal School, and the fi rst major 
exponent of swadeshi art. After early training in the techniques of Western painting at 
the Government School of Art, Abanindranath veered away from the Western aes-
thetic, believing it to be too “materialistic.” Like many others in his day, he critiqued 
what he perceived as the crudely realistic fl eshly beauties of Ravi Varma’s painting; his 
own early attempts to recover an Indian painting style commenced by experimenting 
with depictions of Radha and Krishna, who became, in his hands, thin and ethereal—
fi t for the conveying of a spiritual mood. Under Havell’s infl uence Abanindranath dis-
covered Mughal paintings, which amazed him for their fi ne detail, and he began to 
paint in a style reminiscent of Mughal miniatures. Havell and he agreed that Indian art 
needed to be revitalized from within as a means of countering the European colonial 
models, and together they formed a “national” art movement in Bengal that encour-
aged artists to develop homegrown or locally inspired styles. In this search for authen-
ticity, Abanindranath joined with pan-Asianists like the Japanese artist Okakura (1862–
1913), a group of artists who mutually infl uenced one another and thought of their art 
as “Oriental” or “Asian” rather than as tied to their own particular country. In his later 
work, Abanindranath incorporated elements of Chinese and Japanese calligraphy 
into his Mughal-inspired paintings of epic stories, deities, and nationalist heroes. It 
was in this “Oriental,” swadeshi period that he produced one of his most famous 
pieces—a depiction of Bharat Mata, or Mother India, who is nonmartial, slender, 
dreamlike, and conveyed in pale colors. 

 Eventually, by the 1920s, the Mughal style failed to satisfy Abanindranath, for he 
found the form ineffective for the expression of feeling, or emotion. He turned away 
from nationalist swadeshi art to the folk art of Bengal, to his own private world of 
images. 

 When Artists Can Take Liberty 

 Abanindranath’s essay ”Notes on Indian Artistic Anatomy” makes two important 
points that refl ect his long-standing commitments fi rst to artistic creativity and li-
cense, and second to the recovery and use of an indigenous style. While conversant 
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with and infl uenced by the directives on image production in the traditional Sanskrit 
art treatises ( shilpa shastras ), Abanindranath felt that the true artist should be led, not 
bound, by their prescriptions. Homogeneity, whether in the service of the country or 
otherwise, is harmful. 

 Art is not for the justifi cation of the Shilpa Shastra, but the Shastra is for the 
elucidation of Art. It is the concrete form which is evolved fi rst, and then come 
its analyses and its commentaries, its standards and its proportions—codifi ed in 
the form of Shastras. The constraints of childhood are meant to keep us from 
going astray before we have learnt to walk, to give us the chance of learning to 
stand upright; and not to keep us cramped and helpless for ever within the nar-
rowness of limitations. He who realizes Dharma (the Law of Righteousness) at-
tains freedom, but the seeker after Dharma has at fi rst to feel the grappling 
bonds of scriptures and religious laws. Even so, the novice in Art submits to 
the constraints of shastric injunctions, while the master fi nds himself emanci-
pated from the tyranny of standards, proportions and measures, of light, shade, 
pers pective, and anatomy. . . . 

 When the inexperienced pilgrim goes to the temple of Jagannath, he has to 
submit to be led on step by step by his guide, who directs him at every turn to 
the right or to the left, up and down, till the path becomes familiar to him, and 
the guide ceases to be a necessity. And when at last the deity chooses to reveal 
himself, all else cease to exist for the devotee—temples and shrines, eastern and 
western gates and doorways, their symbols and their decorations, up and down, 
sacerdotal guidance and the mathematical preciseness of all calculating steps. 
The river strikes down its banks to build anew, and a similar impulse leads the 
artist to break down the bonds of shastric authority. Let us not imagine that our 
art-preceptors were in any way blind to this or that they were slow to appreciate 
the fact that an art hampered on all sides by the rigid bonds of shastric requisi-
tions would never weigh anchor and set sail for those realms of joy which are 
the fi nal goal of all art. 

 If we approach our sacred art-treatises in the spirit of scholarly criticism, we 
fi nd them bristling all over with unyielding restrictions, and we are only too apt 
to overlook the abundant, though less obvious, relaxations which our sages have 
provided for, in order to safeguard the continuity and perpetuation of our art. 
“Sevaya-sevaka-bhabeshu pratima-lakshanam smritam.” Images should con-
form to prescribed type when they are to be contemplated in the spirit of wor-
ship. Does that not imply that the artist is to adhere to shastric formulae only 
when producing images intended for worship and that he is free, in all other 
cases, to follow his own art instinct? . . . 

 A perfectly built fi gure, faultless in its details, is one of the rarest things in 
the world; and in spite of general resemblances of features and form, between 
man and man, it is impossible to take any particular fi gure as a standard of ideal 
for all. Features like hands, feet, eyes or ears, are given to all men in pairs, and, 
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roughly speaking, these are structurally the same in one man as in another. But, 
our intimate acquaintance with the human race, and our habit of paying close 
attention to the details of a man’s features, make us so acutely conscious of min-
ute differences of physiognomy that the choice of the aesthetically ideal fi gure 
becomes a matter of serious diffi culty for the artist. But in the case of the lower 
animals and plant organisms, the resemblances are apparently much closer and 
there seems to be a certain well defi ned fi xity of form in the different specimens 
of the same object. Thus, there is apparently not much difference in form be-
tween, say, two birds or animals of the same species or between two leaves or 
fl owers of the same variety of trees. The eggs laid by one hen have the same 
smoothness and regularity of contour as the eggs of any other hen, and any leaf 
taken from one peepul ( fi cus religiosa ) tree has the same triangular form and 
pointed tip that we fi nd on any other. It is for this reason, probably, that our 
great teachers have described the shapes of human limbs and organs not by 
comparison with those of other men but always in terms of fl owers or birds or 
some other plant or animal features. 

 [ Abanindranath then goes on to explain—with line illustrations—the scrip-
tural conventions for the depiction of ideal human body parts: the face is rounded 
like an egg or a betel leaf; the forehead like a drawn bow; the eyebrows like neem 
leaves, the ear like a vulture; the nose like a parrot’s beak; the lips like bimba fruit; 
the chin like a mango-stone; the lines of the neck like those of a conch shell; the 
trunk like the head of a cow; the midriff like a lion’s body; the shoulders like an 
elephant’s head; the forearms and the thighs like plantain trunks; and the fi ngers 
like beans. The description of the eyes comes right after that of the ears. ] 

 THE EYES have been described as “fi sh-shaped.” But the similes used to de-
scribe the eyes are as endless as the range of emotions and thought that can be 
expressed through them. If we are to confi ne our similes to the  safari  fi sh, we have 
to ignore the round eyes, the wide open eyes, and a host of other varieties of eyes. 
Fresh additions have therefore constantly been made to our stock of similes. Thus 
the eyes have been compared among other things to the  khanjana , the common 
wagtail, a small bird with a lively dancing gait; the eyes of the deer; the water-lily; 
the lotus leaf; and the little  safari . Of these the fi rst two are used chiefl y in painted 
fi gures of women, while the other three are to be seen in the stone or metal im-
ages of gods as well as goddesses. . . . The eyes of women are by their very nature 
restless; but it must not be supposed that it is this characteristic alone that our art 
preceptors have tried to convey in choosing three such restless animals as the 
deer, the  khanjana , and the  safari  for their similes. The forms and expressions 
peculiar to different types of eyes are very well suggested by these similes. . . . 

 [In sum,] the following are the general advices given by our Acharyas. . . . 
Where it is intended that the images should be approached in the spirit of a devo-
tee before his deity, or of a servant before his master, the image must be made to 
adhere scrupulously to the forms and character prescribed by the shastras. All 
other images, which are not meant for worship, are to be made according to the 
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artist’s own individual preferences. .  .  . Images that are drawn or painted, or 
made of sand, clay or plaster—it is no offence if such images fail to conform to 
the prescribed types. For these are intended only for temporary use and are usu-
ally thrown away, afterwards, and as they are generally made by the women 
themselves for worship, or recreation, or for the amusement of the children, it 
would be too much to expect that they would adhere strictly to the conventions 
demanded by the shastras. So our texts here defi nitely conceded absolute liberty 
to the artists in the cases considered above. 

 [From A. Tagore, “Some Notes on Indian Artistic Anatomy,” 
translated from the original Bengali of 1913 by Sukumar Ray 

(Calcutta: Indian Society of Oriental Art, 1914), 2–3, 7–8, 15–16.] 

 The Death-Knell of Orientalist Art: 
Amrita Sher-Gil and the “True” India 

 Although Amrita Sher-Gil (1913–1941) properly belongs to the period covered by chap-
ters 6 and 7, we include her here because in a sense she closes the chapter in Indian 
art history that began with swadeshi art and its patronage by the Bengal School. The 
fi rst professional woman artist in India, she is remembered today as much for her 
outlandish lifestyle choices, sexual partners, vital personality, and mysterious death as 
for her painting. The daughter of a Hungarian-Jewish musician and a Sikh nobleman, 
she spent her early years in Budapest and Paris, in training at the École des Beaux-
Arts, where she was infl uenced by European modernism, and moved to India only in 
1934, at the age of twenty-one. Initially infl uenced by Mughal miniatures and Ajanta 
cave paintings, she evinces in her mature style an instinctive empathy for women, a 
melancholic idealization of the poor, and a rejection of lofty, romanticized artistic 
nationalism in favor of depictions of poverty and despair. 

 My Destiny as  a  Painter 

 Sher-Gil speaks about herself and the evolution of her art in the following undated 
essay. 

 Evolution of My Art 

 It seems to me that I never began painting, that I have always painted. And I 
have always had, with a strange certitude, the conviction that I was meant to 
be a painter and nothing else. Although I studied, I have never been taught 
painting in the actual sense of the word, because I possess in my psychologi-
cal make-up a peculiarity that resents any outside interference. I have always, 
in everything, wanted to fi nd out things for myself. 
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 With this tendency it is rather fortunate that in 1929 when our parents de-
cided to take my sister and myself to Paris for the study of music and painting 
respectively, the great French professor Lucien Simon took a fancy to my work 
and admitted me to his studio at the École des Beaux Arts. Before leaving for 
Europe I had worked entirely from imagination, and, although I went through 
an academic phase in Paris, I had never imitated nature servilely; and now I 
am deviating more and more from naturalism towards the evolving of new, 
and “signifi cant” forms, corresponding to my individual conception of the es-
sence of the inner meaning of my subject. 

 Lucien Simon never “taught.” He made us think for ourselves and solve 
technical and pictorial problems ourselves, merely encouraging each of 
those pupils whose work interested him, in his or her own individual forms of 
self-expression. 

 I worked for some time at the École des Beaux Arts and got prizes at the an-
nual portrait and still life competitions for three consecutive years. My work in 
those days was absolutely Western in conception and execution except for the 
fact that it was never entirely tame or conventional. 

 I had not in those days learnt that simplicity is the essence of perfection. One 
sees with such exuberance, so uncritically, when one is very young that one is 
liable to sacrifi ce the artistic whole to unessential details, if it happens to be 
pleasing to the eye. One lacks the faculty of discrimination, so essential to the 
production of the true art. 

 Towards the end of 1933 I began to be haunted by an intense longing to 
return to India, feeling in some strange inexplicable way that there lay my 
destiny as a painter. We returned at the end of 1934. My professor had often 
said that, judging by the richness of my colouring, I was not really in my ele-
ment in the grey studios of the West, that my artistic personality would fi nd its 
true atmosphere in the colour and light of the East. He was right, but my im-
pression was so different from the one I had expected, and so profound that it 
lasts to this day. 

 It was the vision of a winter in India—desolate, yet strangely beautiful—of 
endless tracks of luminous yellow-grey land, of dark-bodied, sad-faced, incredi-
bly thin men and women who move silently looking almost like silhouettes and 
over which an indefi nable melancholy reigns. It was different from the India, 
voluptuous, colourful . . . superfi cial, the India . . . [of] . . . the tempting travel 
posters that I had expected to see. 

 Before leaving for Europe as a very young girl I had been so wholly an intro-
vert that I had never really seen or observed anything round or outside me. I 
worked entirely from imagination in those days, and living on pictures instead 
of reality I conceived India through the medium of those unutterably mediocre 
specimens of fi fth-rate Western art that still abound in the local exhibitions. . . . 
And I “regret” to say that, not satisfi ed with the production  ad infi nitum  of this 
type of painting by the Europeans here, it is perpetuated, in blissful ignorance 
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as to its artistic demerits, by a number of Indian artists!  .  .  . I call this tourist 
painting . . . being absolutely superfi cial, both pictorially and psychologically . . . 
where there is no room for artistic conception, penetration or insight. 

 Those so called paintings that depict an India where the sun shines with an 
inevitability only equaled by the mediocrity of the conception and execution of 
that sunlight as it plays on fl esh tints of standardized grey-browns and gives op-
portunity to the ambitious artists to exploit the possibilities of orange refl ected 
lights and blue “half lights” (cheap tricks of the trade that have to be learnt but 
must be forgotten before one can even think of producing true works of art). 
Those serene or sun-fl ooded landscapes, consciously naturalistic, with authenti-
cally Indian ruins in the “middle distance” serve as trade marks, conclusive, ir-
refutable proofs as to the genuineness of the article (manufactured in India), but 
not one brush stroke of which conveys India really. . . . Those portraits of beg-
gars, of the miserable, the proof of India, viewed as objects of topographical in-
terest without an atom of either artistic or human understanding. 

 My violent reaction to both the pictorial and psychological conventions 
of this type of painting and my own mode of pictorial expression will be un-
derstood, to some extent, when viewed in the light of my fi rst impression of 
India, as opposed to the pictures I had mentally made of it, thanks to the 
above mentioned forms. 

 I am an individualist, evolving a new technique, which, though not neces-
sarily Indian in the traditional sense of the word, will yet be fundamentally In-
dian in spirit. With the eternal signifi cance of form and colour I interpret India 
and, principally, the life of the Indian poor, on the plane that transcends the 
plane of mere sentimental interest. 

 [From  Amrita Sher-Gil: Essays by Vivan Sundaram 
and Others  (Bombay: Marg, 1972), 139–140.] 



 Mohandas Karamchand Gandhi (1869–1948) dominated the Indian National 
Congress from Tilak’s death in 1920 until the eve of independence in 1947. 
Distinguished as a political leader by his signature theme of non-violence, he 
believed he had a mission to keep the national movement from degenerating 
into anti-British violence and internecine warfare. Like the early Moderate 
leaders (among whom he most admired Gokhale), he worked for greater social 
and economic reforms, as well as for political progress toward national self-
government. His spiritual strength, austere lifestyle, and dedicated service to 
the poorest and most humiliated of his countrymen won him the popular title 
of Mahatma (“Great Soul”). His powerful leadership of mass movements, inven-
tive common sense, and courageous fi rmness in opposing and negotiating with 
India’s British rulers made him his country’s chief guide during the fi nal decades 
of foreign rule. 

 Gandhi’s homeland of Gujarat was one of the country’s most prosperous re-
gions, its many rivers welcoming merchant ships from ports along the Arabian 
Sea. When British forces entered Gujarat in the early nineteenth century, they 
left most of this remote and turbulent peninsula under the control of its many 
warring chieftains, but froze their warfare with one another by forcing them to 
sign treaties placing themselves under British protection. The Gandhi family, 
many of whom were merchants, thrived under this new peace. Gandhi’s pater-
nal grandfather, a skilled customs collector and diplomat, rose to the offi ce of 

 Chapter 6 

 Mahatma Gandhi and Responses 
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diwan (chief minister) to the Rajput king of the tiny coastal state of Porbandar. 
Gandhi’s father inherited the post in turn, and then he passed it on to his 
younger brother after receiving a better diwan-ship at Rajkot, an inland princi-
pality the British were using as the center of their post-1857 efforts to improve 
the lot and enlighten the minds of the people in this rugged frontier area. 

 Mohandas was seven when his family moved to Rajkot, and he at once be-
gan what would be eleven years of study in the school system created by the 
Bombay Department of Public Instruction, with classes conducted in a mix of 
Gujarati and English. But the education that made the deepest impression on 
him emanated from his parents. He was their youngest child, and their favorite. 
Some of his father’s character seems to have entered into Gandhi’s own, in the 
form of a stubborn persistence in doing what he believed was right. It was his 
mother, though, who infl uenced him most deeply, through her saintly self-denial, 
her frequent fasting, and her readiness to serve others, including the sick and 
the poor. Western secular infl uences were weak and Jain non-violence strong 
among the merchant castes of peninsular Gujarat, and, although young Gandhi 
secretly experimented with meat-eating in his early teens, he quickly discontin-
ued the practice because of both an innate horror at such a breach of non-violence 
to living creatures, and a reluctance to lie to his parents. 

 When Mohandas was sixteen his father died, having named him as heir to 
the position of diwan. Six months later the British deposed Porbandar’s king for 
misgovernment, took over the management of the kingdom, and purged many 
members of the extended Gandhi family from the administration. A wise brah-
man friend of the family suggested that they send young Mohandas to London 
to earn a law degree (which at that time could be done with only a high school 
degree). At fi rst his mother refused to let him go, fearing that English habits 
would corrupt him. She agreed only when he took a triple vow, suggested and 
administered by a learned Jain monk of their own caste. Mohandas vowed not 
to touch meat, wine, or women. Although in Rajkot his adventurous voyage was 
approved by his caste fellows, in Bombay the caste’s headman declared him 
outcaste for making this allegedly polluting voyage across the ocean. 

 London made a twofold impact on this impressionable youth from one of 
India’s most tradition-bound regions. One effect was to anglicize his appear-
ance, speech, and social conduct, turning him into a nattily dressed barrister-at-
law. Another effect was to bring him into close contact with English men and 
women holding ideas similar to those of his parents on subjects such as vegetari-
anism, reincarnation, the law of karma, and the immortality of the soul. Gandhi 
also sought out Christian churches in order to hear some of the best preachers 
of the day. After nearly three years in the capital of Britain’s empire, he was admit-
ted to the bar and boarded a steamship for home, feeling “deep regret” at leaving 
“dear London.” 1  

 Now twenty-one, Gandhi found it diffi cult to reenter his own society and 
culture after his English experiences. First, he found that his beloved mother 
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had died a few months earlier. “Most of my cherished hopes were shattered,” he 
recalled later in his  Autobiography . 2  Next he failed in his attempt to set up a law 
practice in Bombay, India’s most Westernized city, and was forced to join his 
eldest brother in doing petty legal work in their hometown. Deracinated from 
the culture of his family (he insisted that his wife, Kasturbai, and his children 
wear shoes and socks and eat oatmeal), he was also treated as socially inferior by 
the English, whose company he had enjoyed in London. His restlessness in-
creased after he clashed with the chief British offi cial in the region, on whom 
his hopes for a more prestigious job depended. In 1893, less than two years after 
his return, he decided to leave India again, this time for South Africa, where his 
brother had found him a job with a Muslim trading fi rm from Gujarat. 

 A series of racist actions by white South Africans impressed Gandhi with the 
need to do something to defend the human rights of the 40,000 Indian settlers 
there. Within a month of landing he had been shoved out of a fi rst-class train 
compartment, beaten on a stagecoach for not giving up his seat to a white man, 
and kicked off the sidewalk—all because of the color of his skin. In response, he 
used British methods of political agitation: writing letters to the newspapers, 
leading a petition drive, and founding a political organization. With this orga-
nization’s support, he then wrote two pamphlets to describe the injustices his 
countrymen were suffering and to appeal for redress. “All this activity resulted 
in winning the Indians numerous friends in South Africa and in obtaining the 
active sympathy of all parties in India. It also opened up and placed before the 
South African Indians a defi nite line of action.” 3  

 Thus, at twenty-four, Gandhi the political leader was born. At twenty-seven 
he toured India to enlist further support for his South African cause; he met 
Surendranath Banerjea, Mahadev Govind Ranade, Bal Gangadhar Tilak, and 
Gopal Krishna Gokhale, and adopted Gokhale as his “political guru.” He was 
nearly killed by a white mob when he returned to South Africa, but refused to 
press charges; two years later, in 1899, when war broke out between the Dutch-
descended Boers of the interior and the coastally based British, he volunteered 
to lead an ambulance corps. Gandhi believed then, and up until 1919, that India 
was benefi ting from being governed under the British constitution, and he re-
peatedly pointed out that arbitrary and racist legislation violated the principles 
of that constitution. When in 1906 a law was passed requiring every South Afri-
can Indian to carry an identifi cation pass, he led the community in a mass re-
fusal to obey it. Shortly before his fi rst jail term in 1906, he and a cousin coined 
the term “satyagraha” (“holding fi rmly to truth”) to indicate the nature of this 
non-violent fi ght against unjust laws, waged primarily by disobeying them and 
willingly suffering the hardships of imprisonment. By 1914 Gandhi’s expanding 
movement had produced the repeal of some repressive laws, and after laboring 
twenty years for justice and human dignity in South Africa Gandhi felt free to 
return to India. 
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 Paralleling and reinforcing his growing experience in serving his commu-
nity, Gandhi evolved in these years his own system of spiritual ideals and moral 
practices. Its roots lay in his mother’s infl uence, childhood training in Vaish-
nava devotional prayer, exposure to Jain non-violence, and struggles to serve his 
parents while married to Kasturbai, his child bride, to whom he was married 
when they were both thirteen. Christian friends in London and South Africa 
had acquainted him with Jesus’s teachings on non-violence, forgiveness, faith in 
God, and the need to love and serve others, as expressed especially in the “Ser-
mon on the Mount.” Tolstoy’s writing and expression of these ideals, culminat-
ing in actual correspondence between the two men, impressed Gandhi greatly, 
as did his continuing study of the  Gita  and other religious writings sent to him by 
friends in India and England. The deeper became his involvement in serving 
others, the more he felt the need to simplify his life. This need was reinforced 
by reading John Ruskin’s  Unto This Last . The circumstances of his involvement 
in the Zulu rebellion of 1906 prompted a vow of chastity. Letters and books sent 
from Bombay by his Jain friend Raychand strengthened his resolve to adopt 
these self-restraints, so as to hasten his soul’s liberation from further rebirths. 
Thus the two paths of service and progress toward  moksha  began to converge. 

 Gandhi was forty-fi ve when he returned to India, where he spent his remain-
ing thirty-three years. His efforts to help the downtrodden in his society con-
vinced him that it was only through identifying with and serving others that he 
could come closer to God. The villagers of India were his fi rst love, for he be-
lieved that the “curse” of modern materialism was spreading outward from 
the coastal cities, contaminating India’s great heritage of spiritual striving and 
simple living. He quickly responded to opportunities to lead villagers in oppos-
ing excessive taxes, but he also helped Ahmedabad urban workers in their 1918 
strike against a wage reduction. 

 1919 was a diffi cult year. The Rowlatt Bills, announced early in the year, au-
thorized harsh and sweeping powers for the colonial regime: trial without jury 
or right of appeal; preventive detention of anyone “threatening public safety,” 
while “dangerous persons may be continuously detained.” Possession of any 
“seditious document” was punishable by two years in prison, followed by an-
other two years at the government’s discretion. This arbitrariness shocked the 
country. Then, in April 1919, General Reginald Dyer, wishing to make an ex-
ample of citizens who were disobeying the injunction against public assem-
blies, ordered his troops to fi re at close range on a crowd enclosed in a public 
square, Jallianwala Bagh, in Amritsar. He killed 400 and wounded at least 1,200. 
This event, more than any other, caused the loss of the Raj’s legitimacy in Gan-
dhi’s eyes and spurred him and the Congress to direct action. 

 Having formed an alliance with Mohamed and Shaukat Ali and other Mus-
lim leaders, and convinced that pan-Indian grievances could be solved by the 
same means he had used in South Africa, Gandhi persuaded the Congress in 
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1919 to start a movement of non-cooperation with British rule and commerce. 
He hoped that his bringing together of national and Islamic issues would result 
in a Hindu–Muslim alliance that would hasten the end of British rule. The 
secularist Muslim leader Muhammad Ali Jinnah (see chapter 7)—who with 
Tilak had worked out in 1916 a united constitutional demand for India’s self-
government—condemned Gandhi for his “extreme programme,” which “struck 
the imagination mostly of the inexperienced youth and the ignorant and the il-
literate.” “All this,” Jinnah wrote, “means complete disorganization and chaos.”  4  
Gandhi nevertheless persisted in his plan, and insisted on strict discipline and 
non-violence within the fi rst non-cooperation movement. When in 1922 villag-
ers attacked and killed a group of Indian police offi cers, he held himself person-
ally responsible. Against the advice of his closest advisers in the Congress, he 
called an immediate halt to the movement, and fasted for fi ve days as penance 
for his failure to control it. 

 Although his dramatic program had won widespread support, awakened 
national pride, and checked the growth of terrorist methods, his plan to unify 
Hindus and Muslims collapsed with the non-cooperation movement. A rising 
tide of riots and killings between the two communities followed in the mid- and 
late 1920s. By 1930, Muslim support had notably declined; but a signifi cant ex-
ception to this generalization emerged among Muslims who had joined the or-
ganization of the Khudai Khidmatgar (“Servants of God,” but commonly called 
the Surkh Posh, or “Red Shirts”). Led by Abdul Ghaffar “Badshah” (“King”) 
Khan (1890–1988), and coming from the Northwest Frontier Province, this sur-
prising brigade of satyagrahis brought more than one hundred thousand fresh 
Muslim recruits to the civil disobedience campaign in 1930. Badshah Khan was 
born in Peshawar, an area the British characterized as replete with violent cul-
tural traditions; but this charismatic leader remained devoted to Islam and to 
Gandhi, as a principled practitioner of satyagraha. The intimate connection be-
tween these two dissimilar leaders, who came from such radically different re-
gions and traditions of India, centered on their faith in non-violence. Whereas 
others who called themselves Gandhians employed satyagraha merely as a tactic 
of non-cooperation, Badshah Khan adopted it as his creed. When asked decades 
later to refl ect on why he had embraced the independence movement so enthu-
siastically, he emphasized that it alone joined trustworthy political leadership 
with a force far more powerful than violence. 5  Another exception to separatist 
trends among Muslims was the support given to the Congress by Deoband 
ulema led by Maulana Husain Ahmad Madani (see the introduction to chapter 7). 

 Opposition to Gandhi came not only from among unhappy minority com-
munities, but also from Hindu revivalists, many of whom joined the Hindu Ma-
hasabha (formed in 1915) and the Rashtriya Swayamsevak Sangh (RSS) (founded 
in 1925). Although the former did not immediately enter electoral politics and 
the latter has long held back from direct political involvement, both were 
shaped by V. D. Savarkar’s formulation of Hindutva (presented in chapter 7 and 
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mentioned in selections from Godse below); both maintained that Hindus 
must organize and develop physical and military prowess in order to show 
themselves equal, if not superior, to other Indian communities. 

 When Gandhi called for a mass satyagraha campaign to protest a new tax on 
salt, he received considerable support from women, students, and the peasantry 
in general. More than sixty thousand satyagrahis fi lled the jails to overfl owing. A 
truce resulted in unprecedented face-to-face talks between Gandhi and the 
British viceroy. The Conservative M. P. Winston Churchill called these meetings 
a “nauseating and humiliating spectacle”—that this “seditious fakir” should go 
“striding half-naked up the steps of the Viceroy’s palace, there to negotiate and 
parley on equal terms with the representative of the King-Emperor.”  6  

 Nine months later a new and harsher viceroy jailed the Congress activists 
again, but Gandhi declared that he would fast to death in prison rather than 
accept the British plan to separate the voters and candidates of the lowest social 
group, the Untouchables, from the rest of the caste Hindus in future elections (as 
the Muslims had been separated since 1909). The news of Gandhi’s resistance 
stirred sympathy throughout India and the world, and moved some higher-caste 
Hindus to drop a few of their barriers against the supposedly polluting contact 
with those whom Gandhi termed  harijan s (“children of God”). On the fi fth day 
of the fast the British gave in: they accepted a compromise worked out between 
Gandhi and the Untouchable leader Dr. B. R. Ambedkar, whose criticisms of 
Gandhi’s position on caste are presented in this chapter. 

 All through these years Gandhi was writing articles and letters. Although it 
was fashionable among some nationalists to denounce the media as imperialist 
propaganda, Gandhi made use of the press: he published ceaselessly, and at-
tracted Indian and foreign journalists to publicize his cause. He delivered 
speeches on tours all over India in an effort to educate his countrymen on how 
to remedy their social, economic, political, and moral ills. Like Rammohan 
Roy and Sayyid Ahmad Khan, he cherished and made good use of the printing 
press and the relative freedom from censorship that Britain had brought to 
India; he founded, raised funds for, and was the main contributor to one weekly 
newspaper in South Africa (from 1903 to 1915) and four in India (from 1919 to 
1948, with interruptions)—two in English and two in Gujarati. 

 In this sea of writings—now available in the hundred-volume  Collected 
Works of Mahatma   Gandhi —Gandhi’s favorite words are “truth” and “non-vio-
lence.” The latter is clear, but the former complex. “Truth” meant not only 
factual knowledge but also what Thoreau suggested when he urged living life 
as a “pilgrimage to truth.” For Gandhi truth was a supreme being toward 
which every religious or political thought, word, and deed should be oriented. 
Moreover, he insisted that in this pursuit of truth, means and ends are inextrica-
bly interwoven. Selecting traditional values about the power of love and com-
passion, and combining them with the goal of freedom with justice, he forged 
an original synthesis of thought from Christian, Hindu, Buddhist, Jain, Judaic, 
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and Muslim sources. His overriding aim was to attain not merely Indian inde-
pendence, but also the personal goal of liberation ( moksha ). The genius of his 
political thought appeared in his creation of concepts like satyagraha and swaraj 
(self-rule) to describe emancipation of the self as well as the ideal system of 
government. 7  

 Gandhi’s political vision was not without challenges, nor was his life free 
from tragedy. In the 1930s Bengal’s Subhas Chandra Bose and the communist 
M. N. Roy (both discussed below) argued for their distinctive alternatives to 
satyagraha. From 1940 to 1947, Muhammad Ali Jinnah and his Muslim League 
pressed successfully for separate states in those areas of British India where 
Muslims were in the majority. There were severe personal losses as well. In 1942 
his chief secretary and closest friend, Mahadev Desai died, just after the British 
again jailed the entire Congress leadership (which had planned to mount an-
other civil disobedience movement when Japan seemed about to invade India); 
in 1944, Kasturbai, his wife of sixty-two years, died in prison. After his release 
from prison, from 1944 to 1947 he tried desperately (though vainly) to halt the 
division of the subcontinent into the two nations of India and Pakistan. These 
personal and political crises culminated in 1946 and 1947 when he saw his life-
long dream of harmony between Hindus and Muslims drown in the blood of 
massive riots and street violence between the two religious communities through-
out northern India. 

 On August 15, 1947, the day a truncated British India fi nally gained its inde-
pendence, Gandhi refused to join the ceremonies in New Delhi, remaining 
instead in Calcutta to continue his efforts to persuade the Muslims and Hindus 
there to live peacefully together. Two weeks later, as violence revived, an angry 
Hindu mob smashed its way into the Muslim house where he was staying; Gan-
dhi started fasting the next day, saying “either there will be peace or I shall be 
dead.”  8  Peace came in three days. In January 1948 he fasted successfully again 
in Delhi to stop Hindu attacks on Muslims and to coerce his own Indian gov-
ernment into payment of large sums of money that were due to Pakistan. He 
prevailed, extracting both government payment and pledges of peace by leaders 
of all groups. This enabled him to end his fast; but on January 30, as he was en 
route to his regular evening prayer meeting, he was shot by Nathuram Godse, a 
Hindu extremist who believed him too lenient toward India’s Muslims and 
Pakistan. Godse’s speech at his trial, forcefully defending the assassination by 
expounding its essential rationale, is excerpted below. 

 “The light has gone out of our lives,” said Jawaharlal Nehru to the nation. 
Sarojini Naidu—the distinguished poet who had been Gandhi’s close associate 
since 1914, had led the salt march after his arrest in 1930, and had served as 
president of the Indian National Congress—reacted as Gandhi himself might 
have. When she saw millions mourning his cremation in Delhi, she cried: 
“What is all this snivelling about? Would you rather he died of decrepit old age 
or indigestion? This was the only death great enough for him.” Later she remi-
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nisced, “Every speaker that spoke about him said, ‘May his spirit rest in peace.’ 
I said: ‘O my father, do not curse him. Do not let his spirit rest in peace. Let 
every ash from the funeral pyre be dynamic and create in us a power to fulfi ll 
his orders with vigour and follow his example.’ ”  9  

 Writings of Mahatma Gandhi 

 HIND SWARAJ AND THE PROPER RELATIONSHIP 
BETWEEN MEANS AND END, POWER, 

AND FREEDOM 

 In 1909, as Gandhi turned forty, he wrote the fi rst cohesive statement of his thought, 
entitled  Hind Swaraj , or  Indian Home Rule . It established his status as a highly origi-
nal political thinker. He drew unprecedented conceptual connections between the 
theory of means and ends, power (satyagraha), and freedom (swaraj). The following 
segments from  Hind Swaraj  show the importance he attached to the issue of religious 
harmony: even at this time in South Africa, he deemed urgent the problem of tension 
between religious communities. From the beginning of his political career, therefore, 
he made religious freedom and mutual respect central principles.  Hind Swaraj  is writ-
ten in the form of a Socratic dialogue between a  reader , representing the school of 
Indian terrorism, and an  editor , presenting his own ideas. 

  reader : But I am impatient to hear your answer to my question. Has the in-
troduction of Mahomedanism not unmade the nation? 

  editor : India cannot cease to be one nation because people belonging to 
different religions live in it. The introduction of foreigners does not necessarily 
destroy the nation, they merge in it. A country is one nation only when such a 
condition obtains in it. That country must have a faculty for assimilation. India 
has ever been such a country. In reality, there are as many religions as there are 
individuals, but those who are conscious of the spirit of nationality do not inter-
fere with one another’s religion. If they do, they are not fi t to be considered a 
nation. If the Hindus believe that India should be peopled only by Hindus, they 
are living in dreamland. The Hindus, the Mahomedans, the Parsees and the 
Christians who have made India their country are fellow countrymen and they 
will have to live in unity if only for their own interest. In no part of the world are 
one nationality and one religion synonymous terms: nor has it ever been so in 
India. 

 [From  Hind Swaraj and Other Writings , ed. Anthony 
J. Parel (Cambridge: Cambridge University Press, 1997), 51–53.] 

 Gandhi then argued that achieving a truly emancipated India (swaraj in the fullest 
sense) depended entirely on adopting the right means (satyagraha) to that end:  
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 How Can India Become Free? 

  reader : I appreciate your views about civilization. I will have to think over 
them. I cannot take in all at once. What, then, holding the views you do, would 
you suggest for freeing India? 

  editor : I do not expect my views to be accepted all of a sudden. My duty is 
to place them before readers like yourself. Time can be trusted to do the rest. 
We have already examined the conditions for freeing India, but we have done 
so indirectly; we will now do so directly. It is a world-known maxim that the re-
moval of the cause of a disease results in the removal of the disease itself. Simi-
larly, if the cause of India’s slavery be removed, India can become free. 

  reader : If Indian civilization is, as you say, the best of all, how do you account 
for India’s slavery? 

  editor : This civilization is unquestionably the best, but it is to be observed 
that all civilizations have been on their trial. That civilization which is perma-
nent outlives it. Because the sons of India were found wanting, its civilization 
has been placed in jeopardy. But its strength is to be seen in its ability to survive 
the shock. Moreover, the whole of India is not touched. Those alone who have 
been affected by western civilization have become enslaved. We measure the 
universe by our own miserable foot-rule. When we are slaves, we think that 
the whole universe is enslaved. Because we are in abject condition, we think 
that the whole of India is in that condition. As a matter of fact, it is not so, but it 
is as well to impute our slavery to the whole of India. But if we bear in mind the 
above fact, we can see that, if we become free, India is free. And in this thought 
you have a defi nition of Swaraj. It is Swaraj when we learn to rule ourselves. It is, 
therefore, in the palm of our hands. Do not consider this Swaraj to be like a 
dream. Here there is no idea of sitting still. The Swaraj that I wish to picture 
before you and me is such that, after we have once realized it, we will endeavour 
to the end of our lifetime to persuade others to do likewise. But such Swaraj has 
to be experienced by each one for himself. One drowning man will never save 
another. Slaves ourselves, it would be a mere pretension to think of freeing 
others. Now you will have seen that it is not necessary for us to have as our goal 
the expulsion of the English. If the English become Indianised, we can accom-
modate them. If they wish to remain in India along with their civilization, there 
is no room for them. It lies with us to bring about such a state of things. 

  reader : It is impossible that Englishmen should ever become Indianised. 
  editor : To say that is equivalent to saying that the English have no human-

ity in them. And it is really beside the point whether they become so or not. If 
we keep our own house in order, only those who are fi t to live in it will remain, 
others will leave of their own accord. Such things occur within the experience 
of all of us. 

  reader : But it has not occurred in history. 
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  editor : To believe that what has not occurred in history will not occur at all 
is to argue disbelief in the dignity of man. At any rate, it behooves us to try what 
appeals to our reason. All countries are not similarly conditioned. The condi-
tion of India is unique. Its strength is immeasurable. We need not, therefore, 
refer to the history of other countries. I have drawn attention to the fact that, 
when other civilizations have succumbed the Indian has survived many a shock. 

  reader : I cannot follow this. There seems little doubt that we shall have to 
expel the English by force of arms. So long as they are in the country, we can-
not rest. One of our poets says that slaves cannot even dream of happiness. We 
are day by day becoming weakened owing to the presence of the English. Our 
greatness is gone; our people look like terrifi ed men. The English are in the 
country like a blight which we must remove by every means. 

  editor : In your excitement, you have forgotten all we have been consider-
ing. We brought the English, and we keep them. Why do you forget that our 
adoption of their civilization makes their presence in India at all possible? Your 
hatred against them ought to be transferred to their civilisation. But let us as-
sume that we have to drive away the English by fi ghting, how is that to be done? 

  reader : In the same way as Italy did it. . . . 

 Italy and India 

  editor : India can fi ght like Italy only when she has arms. You have not consid-
ered this problem at all. The English are splendidly armed; that does not frighten 
me, but it is clear that, to pit ourselves against them in arms, thousands of Indians 
must be armed. If such a thing be possible, how many years will it take? More-
over, to arm India on a large scale is to Europeanise it. Then her condition will 
be just as pitiable as that of Europe. This means, in short, that India must accept 
European civilization, and, if that is what we want, the best thing is that we have 
among us those who are so well trained in that civilization. We will then fi ght for 
a few rights, will get what we can, and so pass our days. But the fact is that the 
Indian nation will not adopt arms, and it is well that it does not. 

  reader : You are over-assuming facts. All need not be armed. At fi rst, we will 
assassinate a few Englishmen and strike terror; then, a few men who will have 
been armed will fi ght openly. We may have to lose a quarter of a million men, 
more or less, but we will regain our land. We will undertake guerrilla warfare, 
and defeat the English. 

  editor : That is to say, you want to make the holy land of India unholy. Do 
you not tremble to think of freeing India by assassination? What we need to 
do is sacrifi ce ourselves. It is a cowardly thought, that of killing others. Whom 
do you suppose to free by assassination? The millions of India do not desire it. 
Those who are intoxicated by the wretched modern civilization think these 
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things. Those who will rise to power by murder will certainly not make the na-
tion happy. Those who believe that India has gained by Dhingra’s 10  act and 
such other acts in India make a serious mistake. Dhingra was a patriot, but his 
love was blind. He gave his body in a wrong way; its ultimate result can only be 
mischievous. 

  reader : But you will admit that the English have been frightened by these 
murders, and that Lord Morley’s reforms are due to fear. 

  editor : The English are both a timid and a brave nation. She is, I believe, 
easily infl uenced by the use of gunpowder. It is possible that Lord Morley has 
granted the reforms through fear but what is granted under fear can be retained 
only so long as the fear lasts. 

 Brute Force 

  reader : This is a new doctrine: that what is gained through fear is retained 
only while the fear lasts. Surely, what is given will not be withdrawn? 

  editor : Not so. The Proclamation of 1857 was given at the end of a revolt, 
and for the purpose of preserving peace. When peace was secured and people 
became simple-minded, its full effect was toned down. If I ceased stealing for 
fear of punishment, I would recommence the operation as soon as the fear is 
withdrawn from me. This is almost a universal experience. We have assumed 
that we can get men to do things by force and, therefore, we use force. 

  reader : Will you not admit that you are arguing against yourself? You know 
that what the English obtained in their own country they have obtained by us-
ing brute force. I know you have argued that what they have obtained is useless, 
but that does not affect my argument. They wanted useless things, and they got 
them. My point is that their desire was fulfi lled. What does it matter what 
means they adopted? Why should we not obtain our goal, which is good, by any 
means whatsoever, even by using violence? Shall I think of the means when I 
have to deal with a thief in the house? My duty is to drive him out anyhow. You 
seem to admit that we have received nothing, and that we shall receive nothing 
by petitioning. Why, then, may we not do so by using brute force? And, to retain 
what we may receive, we shall keep up the fear by using the same force to the 
extent that it may be necessary. You will not fi nd fault with a continuance of 
force to prevent a child from thrusting its foot into fi re? Somehow or other, we 
have to gain our end. 

  editor : Your reasoning is plausible. It has deluded many. I have used similar 
arguments before now. But I think I know better now, and I shall endeavor to 
undeceive you. Let us fi rst take the argument that we are justifi ed in gaining 
our end by using brute force, because the English gained theirs by using similar 
means. It is perfectly true that they used brute force, and that it is possible for us 
to do likewise, but, by using similar means, we can get only the same thing that 
they got. You will admit that we do not want that. Your belief that there is no 
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connection between the means and the end is a great mistake. Through that 
mistake even men who have been considered religious have committed griev-
ous crimes. Your reasoning is the same as saying that we can get a rose through 
planting a noxious weed. If I want to cross the ocean, I can do so only by means 
of a vessel; if I were to use a cart for that purpose, both the cart and I would soon 
fi nd the bottom. “As is the God, so is the votary” is a maxim worth considering. 
Its meaning has been distorted, and men have gone astray. The means may be 
likened to a seed, the end to a tree; and there is just the same inviolable connec-
tion between the means and the end as there is between the seed and the tree. 
I am not likely to obtain the result fl owing from the worship of God by laying 
myself prostrate before Satan. If, therefore, anyone were to say: “I want to worship 
God, it does not matter that I do so by means of Satan” it would be set down as 
ignorant folly. We reap exactly as we sow. 

 [From  Hind Swaraj and Other Writings , 66–81.] 

 A DISAGREEMENT WITH B. G. TILAK OVER SWARAJ 

 Once Gandhi returned to India and, after 1919, climbed to political power, he kept his 
principle of purity of means prominent, as evidenced in this exchange with his chief 
rival, B. G. Tilak (see chapter 5). 

 For as [Indian National Congress] party formation progresses, we suppose it 
would be considered quite the proper thing for party leaders to use others as 
tools. . . . L. [=Lokamanya, “admired by the people”] Tilak represents a defi nite 
school of thought of which he makes no secret. He considers that everything is 
fair in politics. We have joined issue with him in that conception of political 
life. We consider that political life of the country will become thoroughly cor-
rupt if we import Western tactics and methods. We believe that nothing but the 
strictest adherence to honesty, fairplay and charity can advance the true inter-
ests of the country. 

 [ Complete Works of Mahatma Gandhi  [ CWMG ] 
(Delhi: Publications Division, Ministry of Information 
and Broadcasting, Government of India, 1961), 6:484.] 

 On January 18, 1920, Tilak replied from Poona in a letter which Gandhi duly published. 

 I am sorry to see that in your article on “Reforms Resolution” in the last issue, 
you have represented me as holding that I considered “everything fair in poli-
tics.” I write this to you to say that my view is not correctly represented therein. 
Politics is a game of worldly people and not of sadhus, and instead of the maxim 
“Overcome anger by loving kindness, evil by good” as preached by Buddha, I 
prefer to rely on the maxim of Shri Krishna “In whatsoever way any come to 
me, in that same way I grant them favor.” That explains the whole difference 
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and also the meaning of my phrase “responsive cooperation.” Both methods are 
equally honest and righteous but the one is more suited to this world than the 
other. Any further explanation about the difference will be found in my  Gita 
Rahasya . 

 [ CWMG  16:490–491.] 

 Gandhi then concluded the correspondence with this rejoinder. 

 I naturally feel the greatest diffi dence about joining issue with the Lokamanya 
in matters involving questions of interpretation of religious works. But there are 
things in or about which instinct transcends even interpretation. For me there 
is no confl ict between the two texts quoted by the Lokamanya. The Buddhist 
text lays down an eternal principle. The text from the  Bhagavad Gita  shows to 
me how the principle of conquering hate by love, untruth by truth, can and 
must be applied. If it be true that God metes out the same measure to us that we 
mete out to others, it follows that if we would escape condign [appropriate] pun-
ishment, we may not return anger but gentleness even against anger. And this is 
the law not for the unworldly but essentially for the worldly. With deference to 
the Lokamanya, I venture to say that it betrays mental laziness to think that the 
world is not for sadhus. The epitome of all religions is to promote  purushartha , 
and  purushartha  is nothing but a desperate attempt to become sadhu, i.e., to 
become a gentleman in every sense of the term. 

 Finally, when I wrote the sentence about “everything being fair in politics” 
according to Lokamanya’s creed, I had in mind his oft-repeated quotation “evil 
unto evil.” 

 To me it enunciates bad law. And I shall not despair of the Lokamanya with 
all his acumen agreeably surprising India one day with a philosophical disserta-
tion proving the falsity of the doctrine. In any case I pit the experience of a third 
of a century against the doctrine underlying “evil unto evil.” The true law is 
“truth even unto evil.” 

 [ CWMG  16:490–491.] 

 Still later, in July 1921—shortly after Tilak died and the Mahatma’s leadership of the 
Congress was secure—Gandhi was at pains to emphasize, “I am conscious that my 
method is not Mr. Tilak’s method.” 11  

 GANDHI BEFORE THE BRITISH: AT THE DISORDERS 
INQUIRY COMMITTEE OF 1920 

The country’s condition was dramatically transformed in the spring of 1919 when, 
under Gandhi’s leadership, a mass movement was born. From April 6, 1919, when 
“Satyagraha Day” was observed throughout India to initiate non-violent action, to 
August 1, 1920, when a second stage of non-cooperation began with his announcing a 
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systematic and more prolonged attack, Gandhi’s method was tested. Most surprising 
was how the villages of India were mobilized through an unprecedented combination 
of leadership, ideology, and organization. Gandhi’s achievement at the helm of the 
Congress understandably alarmed the British authorities, both in England and in India. 
A committee chaired by Lord Hunter was appointed to investigate the “disorders.” 
Included here is a sampling of Gandhi’s testimony before this committee, which he 
gave on January 8, 1920, two years before he was arrested for sedition and imprisoned 
in March 1922. His defense indicates how fi rmly he feels that he has captured the 
moral high ground of the struggle. His critique of passive resistance probably refers 
to the disobedience strategy of Aurobindo Ghose (see chapter 5, above); Gandhi as-
sociated passive resistance with internal violence—what he called  duragraha  (holding 
on to one’s selfi sh, narrow interest rather than to truth and the common interest).

 By the President [Lord Hunter presiding]: 
 Q. Mr. Gandhi, we have been informed that you are the author of the satya-

graha movement? 
 A. Yes, sir. 
 Q. I would like you to give us an explanation of what that movement is. 
 [A.] It is a movement intended to replace methods of violence. It is a move-

ment based entirely on truth. It is, as I have conceived it, an extension of the do-
mestic law on the political fi eld, and my own experience has led me to the con-
clusion that that movement and that movement alone can rid India of the 
possibilities of violence spreading throughout the length and breadth of the land 
for the redress of grievances, supposed or real. . . . 

 For the past thirty years I have been preaching and practicing satyagraha. 
The principles of satyagraha, as I know it today, constitute a gradual evolution. 

 Satyagraha differs from passive resistance [e.g.,  duragraha ] as North Pole 
from South. The latter has been conceived as a weapon of the weak and does 
not exclude the use of physical force or violence for the purpose of gaining one’s 
end, whereas the former has been conceived as a weapon of the strongest and 
excludes the use of violence in any shape or form. 

 The term “satyagraha” was coined by me in South Africa to express the force 
that the Indians there used for full eight years and it was coined in order to dis-
tinguish it from the movement then going on in the United Kingdom and 
South Africa under the name of passive resistance. 

 Its root meaning is holding on to truth, hence truth-force. I have also called 
it love-force or soul-force. In the application of satyagraha, I discovered in the 
earliest stages that pursuit of truth did not admit of violence being infl icted on 
one’s opponent but that he must be weaned from error by patience and sympa-
thy. For what appears to be truth to the one may appear to be error to the other. 
And patience means self-suffering. So the doctrine came to mean vindication 
of truth, not by infl iction of suffering on the opponent, but on one’s self. 

 But on the political fi eld, the struggle on behalf of the people mostly consists 
in opposing error in the shape of unjust laws. When you have failed to bring the 
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error home to the law-giver by way of petitions and the like, the only remedy 
open to you, if you do not wish to submit to error, is to compel him by physical 
force to yield to you or by suffering in your own person by inviting the penalty 
for the breach of the law. Hence satyagraha largely appears to the public as civil 
disobedience or civil resistance. It is civil in the sense that it is not criminal. 

 The law-breaker breaks the law surreptitiously and tries to avoid the penalty; 
not so the civil resister. He ever obeys the laws of the State to which he belongs 
not out of fear of the sanctions but because he considers them to be good for the 
welfare of society. But there come occasions, generally rare, when he considers 
certain laws to be so unjust as to render obedience to them a dishonour. He 
then openly and civilly breaks them and quietly suffers the penalty for their 
breach. And in order to register his protest against the action of the law-givers, it 
is open to him to withdraw his cooperation from the State by disobeying such 
other laws whose breach does not involve moral turpitude. 

 In my opinion, the beauty and effi cacy of satyagraha are so great and the 
doctrine so simple that it can be preached even to children. It was preached by 
me to thousands of men, women and children commonly called indentured 
Indians, with excellent results. 

 When the Rowlatt Bills were published I felt that they were so restrictive of 
human liberty that they must be resisted to the utmost. I observed too that the 
opposition to them was universal among Indians. I submit that no State how-
ever despotic has the right to enact laws which are repugnant to the whole body 
of the people, much less a government guided by constitutional usage and prec-
edent such as the Indian Government. I felt too that the oncoming agitation 
needed a defi nite direction if it was neither to collapse nor to run into violent 
channels. 

 I ventured therefore to present satyagraha to the country emphasizing its 
civil resistance aspect. And as it is purely an inward and purifying movement, I 
suggested the observance of fast, prayer and suspension of all work for one 
day—the 6 th  of April. There was a magnifi cent response throughout the length 
and breadth of India, even in little villages, although there was no organization 
and no great previous preparation. The idea was given to the public as soon as it 
was conceived. On the 6 th  April there was no violence used by the people and 
no collision with the police worth naming. The hartal [strike] was purely volun-
tary and spontaneous. I attach hereto the letter in which the idea was an-
nounced. [ Gandhi submits his letter of March 23, 1919, as evidence .] 

 [ CWMG  16:368–370, 378.] 

 Lord Hunter continued his questioning. 

 Q. I do not wish to give you advice Mr. Gandhi, I know that you would not 
take it, if I did. But this satyagraha is a rather dangerous campaign. 

 [A.] I wish I could disabuse the Committee really of this attitude that it is a 
dangerous campaign. If you will conceive the campaign as designed in order to 
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rid the country of the school of violence, then you will share the same concern 
that I have that, at any cost, a movement of this character should remain in the 
country and purify it certainly. . . . 

 Q. If an honest opponent differs from your view, you cannot expect to satisfy 
him of the rightness of your cause all of a sudden. You must do so by degrees? 

 [A.] Yes. 
 Q. Is not refusing to obey that or any other law you choose to select a rather 

drastic way of attempting to do that? 
 [A.] I respectfully differ. When I fi nd that even my father has imposed upon 

me a law which is repugnant to my conscience, I think it is the least drastic 
course that I adopt by respectfully telling him, “Father, I cannot obey this.” I do 
nothing but justice to my father when I do that. . . . If it is not wrong for me to 
say so to my father, there is nothing wrong for me to say so to a friend or to a 
Government. . . . 

 Q. Do you not create a condition of very great danger to peace and order? 
 [A.] On the contrary, I promote peace. And I have done it myself on the 6 th  

of April, because I was there in Bombay, and there was some fear of people 
themselves offering violence. And I am here to tell you that no violence, no real 
violence was offered by the people, because people were being told the true 
nature of satyagraha. It was an amazing sight for me to see thousands of people 
behaving in a perfectly peaceful manner. That would not have been the case if 
the satyagraha doctrine had not been preached in the right key. It all depends 
on the doctrine of satyagraha or the doctrine of hate in the form of satya-
graha. 12  But to enforce satyagraha and call upon those who are engaged in 
hartal to break the law is a different application and it is that which I am trying 
to distinguish. . . . 

 Q. Subsequently to your arrest, very unfortunately serious incidents occurred 
in Delhi and the Punjab and also in Ahmedabad here? The only matter we 
have got to deal with here is as regards Ahmedabad itself. . . . 

 [A.] I would venture to present this thing in connection with these riots. I 
consider that the action of this mob, whether in Ahmedabad or in Viramgam, 
was totally unjustifi ed, and I have thought that it was a very sad thing that they 
lost self-control. 13  I do not wish to offer the slightest defense for the acts of the 
mob, but at the same time I would like to say that the people amongst whom, 
rightly or wrongly, I was popular were put to such severe stress by Government 
who should have known better. I think the Government committed an unpar-
donable error of judgment and the mob committed a similar unpardonable er-
ror, but more unpardonable on the part of the mob than on the part of the 
Government. I wish to say that also as a satyagrahi, I cannot fi nd a single thing 
done by the mob which I can defend or justify. No amount of provocation, how-
ever great, could justify people from doing as they have done. It has been sug-
gested to me that all those who did it were not satyagrahis. That is true. But they 
chose to take part in the satyagraha movement and came under the satyagraha 
discipline. These were the terms in which I have spoken to the people; and it 
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gives me the greatest pleasure and also pain to declare my settled conviction 
before this Committee also. I have said this elsewhere. I would proceed further 
with what I have come to know. . . . 

 As soon as I came here I endeavoured to do what I was capable of doing in 
order to repair the mischief and the error, as I sensed at the time. . . . 

 Q. With regard to your satyagraha doctrine, as far as I am able to understand 
it, it involves a pursuit of truth? 

 [A.] Yes. 
 Q. And in the pursuit of truth to invite suffering on oneself and not to cause 

violence to anybody else? 
 [A.] Yes. 
 Q. That I understand is the main principle underlying? 
 [A.] That is so. 
 Q. Now in that doctrine, who is to determine the truth? That individual 

himself? 
 [A.] Yes, that individual himself. 
 Q. So each one that adopts this doctrine has to determine for himself what is 

the truth that he will pursue? 
 [A.] Most decidedly. 
 Q. And in doing that different individuals will take very different views as to 

what is the truth to be pursued? 
 [A.] Certainly. 
 Q. It might, on that footing, cause considerable confusion? 
 [A.] I won’t accept that. It need not lead to any confusion if you accept the 

proposition that a man is honestly in search after truth and that he will never 
infl ict violence upon him who holds to truth. Then there is no possibility of 
confusion. 

 Q. A man may honestly strive after truth, but however honestly a man may 
strive, his notions of truth will be quite different from the notions of truth of 
some other people or his intellectual equipment may be of such a character 
that his conclusion as regards truth may be entirely opposite to the conclusion 
of somebody else? 

 [A.] That was precisely the reason why in answer to Lord Hunter I suggested 
that non-violence was the necessary corollary to the acceptance of satyagraha 
doctrine. . . . 

 Had the Government, in an unwise manner, not prevented me from entering 
Delhi and so compelled me to disobey their orders, I feel certain that Ahmed-
abad and Viramgam would have remained free from the horrors of the last week. 
In other words, satyagraha has neither been the cause nor the occasion of the 
upheaval. If anything, the presence of satyagrahis has acted as a check, ever so 
light, upon the previously existing lawless elements. . . . I would be untrue to 
satyagraha if I allowed it, by any action of mine, to be used as an occasion for 
feeding violence, for embittering the relations between the English and the 
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Indians. Our satyagraha must, therefore, now consist in ceaselessly helping the 
authorities in all the ways available to us as satyagrahis to restore order and to 
curb lawlessness. We can turn the tragedies going on before us to good account, 
if we could but succeed in gaining the adherence of the masses to the funda-
mental principles of satyagraha. 

 Satyagraha is like a banian-tree with innumerable branches. Civil disobedi-
ence is one such branch. Satya (truth) and ahimsa (non-violence) together make 
the parent trunk from which all the innumerable branches shoot out. We have 
found by bitter experience that, whilst in an atmosphere of lawlessness, civil 
disobedience found ready acceptance. Satya (truth) and ahimsa (non-violence), 
from which alone civil disobedience can worthily spring, have commanded 
little or no respect. Ours then is a Herculean task, but we may not shirk it. We 
must fearlessly spread the doctrine of satya and ahimsa, and then and not till 
then shall we be able to undertake mass-satyagraha. My attitude towards the 
Rowlatt legislation remains unchanged. 

[ CWMG  16:381, 383, 387, 389–390, 408–409, 426–427.]

 THE CRIME OF CHAURI CHAURA 

 In February 1922, after a group claiming to be Gandhians burned and hacked to death a 
group of Indian police offi cers in a small town named Chauri Chaura in Uttar Pradesh, 
Gandhi suspended the movement, judging that India was not yet ready to meet the stan-
dards of satyagraha he imposed. He immediately explained his reasons to the country. 

 God has been abundantly kind to me. He has warned me [again] that there is 
not as yet in India that truthful and non-violent atmosphere which and which 
alone can justify mass disobedience which can be at all described as civil, 
which means gentle, truthful, humble, knowing, wilful yet loving, never crimi-
nal and hateful. . . . 

 God spoke clearly through Chauri Chaura. I understand that the constables 
who were so brutally hacked to death had given much provocation. They had 
even gone back upon the word just given by the Inspector that [protestors] 
would not be molested, but when the procession had passed the stragglers were 
interfered with and abused by the constables. The former cried out for help. 
The mob returned. The constables opened fi re. The little ammunition they 
had was exhausted and they retired to the  Thana  [police station] for safety. The 
mob, my informant tells me, therefore set fi re to the  Thana . The self-impris-
oned constables had to come out for dear life and as they did so, they were 
hacked to pieces and the mangled remains were thrown into the raging fl ames. 

 It is claimed that no non-co-operation volunteer had a hand in the brutality 
and that the mob had not only the immediate provocation but they had also 
general knowledge of the high-handed tyranny of the police in that district. 
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No provocation can possibly justify the brutal murder of men who had been 
rendered defenseless and who had virtually thrown themselves on the mercy of 
the mob. And when India claims to be non-violent and hopes to mount the 
throne of Liberty through non-violent means, mob-violence even in answer to 
grave provocation is a bad augury.  .  .  . Non-violent attainment of self-govern-
ment presupposes a non-violent control over the violent elements in the coun-
try. Non-violent non-co-operators can only succeed when they have succeeded 
in attaining control over the hooligans of India, in other words, when the latter 
also have learned patriotically or religiously to refrain from their violent activi-
ties at least whilst the campaign of non-co-operation is going on. The tragedy of 
Chauri Chaura, therefore, roused me thoroughly. . . . 

 I put my doubts and troubles before the Working Committee and other as-
sociates whom I found near me. They did not all agree with me at fi rst. Some 
of them probably do not even now agree with me. But never has a man been 
blessed, perhaps, with colleagues and associates so considerate and forgiving as 
I have. They understood my diffi culty and patiently followed my argument. 
The result is before the public in the shape of the resolutions of the Working 
Committee. The drastic reversal of practically the whole of the aggressive 
programme may be politically unsound and unwise, but there is no doubt that 
it is religiously sound, and I venture to assure the doubters that the country 
will have gained by my humiliation and confession of error. 

 The only virtue I want to claim is Truth and Non-Violence. I lay no claim to 
superhuman powers. I want none. I wear the same corruptible fl esh that the 
weakest of my fellow beings wears and am therefore as liable to err as any. My 
services have many limitations, but God has up to now blessed them in spite of 
the imperfections. 

 For, confession of error is like a broom that sweeps away dirt and leaves the 
surface cleaner than before, I feel stronger for my confession. And the cause 
must prosper for the retracing. Never has man reached his destination by persis-
tence in deviation from the straight path. . . . 

 I am in the unhappy position of a surgeon proved skill-less to deal with an 
admittedly dangerous case. I must either abdicate or acquire greater skill. . . . 

 All fasting and all penance must as far as possible be secret. But my fasting is 
both a penance and a punishment, and a punishment has to be public. It is pen-
ance for me and punishment for those whom I try to serve, for whom I love to 
live and would equally love to die. They have unintentionally sinned against the 
laws of the Congress though they were sympathizers if not actually connected 
with it. Probably they hacked the constables—their countrymen and fellow be-
ings—with my name on their lips. The only way love punishes is by suffering. I 
cannot even wish them to be arrested. But I would let them know that I would 
suffer for their breach of the Congress creed. I would advise those who feel guilty 
and repentant to hand themselves voluntarily to the Government for punish-
ment and make a clean confession. I hope that the workers in the Gorakhpur 
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district will leave no stone unturned to fi nd out the evil-doers and urge them to 
deliver themselves into custody. But whether the murderers accept my advice or 
not, I would like them to know that they have seriously interfered with swaraj 
operations, that in being the cause of the postponement of the movement in 
Bardoli, they have injured the very cause they probably intended to serve. I 
would like them to know, too, that this movement is not a cloak or a preparation 
for violence. I would, at any rate, suffer every humiliation, every torture, absolute 
ostracism and death itself to prevent the movement from becoming violent or a 
precursor of violence. I make my penance public also because I am now denying 
myself the opportunity of sharing their lot with the prisoners. The immediate 
issue has again shifted. We can no longer press for the withdrawal of notifi ca-
tions or discharge of prisoners. They and we must suffer for the crime of Chauri 
Chaura. The incident proves, whether we wish it or no, the unity of life. . . . By 
strict discipline and purifi cation we regain the moral confi dence required. . . . 

 [ CWMG  22:415, 416–417, 419, 420–421.] 

 THE GREAT TRIAL: MARCH 1922 

 On March 18, 1922, Gandhi was formally charged in a British court with exciting or 
attempting to excite disaffection toward His Majesty’s Government through his satya-
graha movement. To this Gandhi readily pleaded guilty; he gave the following testi-
mony to his support his position. 

 It is the most painful duty with me, but I have to discharge that duty knowing the 
responsibility that rests upon me, and I wish to endorse all the blame that the 
learned Advocate-General has thrown on my shoulders in connection with 
the Bombay, the Madras and the Chauri Chaura occurrences. Thinking over 
these deeply and sleeping over them night after night, it is impossible to dissoci-
ate myself from the diabolical crimes of Chauri Chaura or the mad outrages in 
Bombay and Madras. He is quite right when he says that, as a man of responsibility, 
a man having received a fair share of education, having had a fair share of expe-
rience of this world, I should know the consequences of every one of my acts. I 
knew that I was playing with fi re. I ran the risk and, if I was set free, I would still do 
the same. I know that I was feeling it so every day and I have felt it also this morn-
ing that I would have failed in my duty if I did not say what I said here just now. 

 I wanted to avoid violence. I want to avoid violence. Non-violence is the fi rst 
article of my faith. It is also the last article of my creed. But I had to make my 
choice. I had either to submit to a system which I considered had done an ir-
reparable harm to my country, or incur the risk of the mad fury of my people 
bursting forth when they understood the truth from my lips. I know that my 
people have sometimes gone mad; I am deeply sorry for it. I am, therefore, here 
to submit not to a light penalty but to the highest penalty. I do not ask for mercy. 
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I do not ask for any extenuating act of clemency. I am here to invite and cheer-
fully submit to the highest penalty that can be infl icted upon me for what in law 
is a deliberate crime and what appears to me to be the highest duty of a citizen. 
The only course open to you, the Judge, is as I am just going to say in my state-
ment, either to resign your post, or infl ict on me the severest penalty, if you be-
lieve that the system and the law you are assisting to administer are good for the 
people of this country and that my activity is therefore injurious to the public 
weal. I do not expect that kind of conversion, but by the time I have fi nished 
with my statement, you will, perhaps, have a glimpse of what is raging within 
my breast to run this maddest risk that a sane man can run. 

 statement 

 I owe it perhaps to the Indian public and to the public in England, to placate 
which this prosecution is mainly taken up, that I should explain why, from a 
staunch loyalist and co-operator, I have become an uncompromising disaffec-
tionist and non-co-operator. To the Court, too, I should say why I plead guilty to 
the charge of promoting disaffection towards the Government established by 
law in India. 

 My public life began in 1893 in South Africa in troubled weather. My fi rst 
contact with British authority in that country was not of a happy character. I 
discovered that as a man and an Indian I had no rights. More correctly, I discov-
ered that I had no rights as a man because I was an Indian. 

 But I was not baffl ed. I thought that this treatment of Indians was an excres-
cence upon a system that was intrinsically and mainly good. I gave the Govern-
ment my voluntary and hearty co-operation, criticizing it freely where I felt it 
was faulty, but never wishing its destruction. Consequently, when the exis-
tence of the Empire was threatened in 1899 by the Boer challenge, I offered 
my services to it, raised a volunteer ambulance corps and served at several ac-
tions that took place for the relief of Ladysmith. Similarly in 1906, at the time 
of the Zulu revolt, I raised a stretcher-bearer party and served till the end of the 
rebellion. . . . 

 In all these efforts at service, I was actuated by the belief that it was possible by 
such services to gain a status of full equality in the Empire of my countrymen. 

 The fi rst shock came in the shape of the Rowlatt Act, a law designed to rob 
the people of all real freedom. I felt called upon to lead an intensive agitation 
against it. Then followed the Punjab horrors beginning with the massacre at 
Jallianwala Bagh [on April 13, 1919 in Amritsar] and culminating in crawling 
orders, public fl oggings and other indescribable humiliations. . . . 

 I came reluctantly to the conclusion that the British connection had made 
India more helpless than she ever was before, politically and economically. . . . 

 Little do town-dwellers know how the semi-starved masses of India are 
slowly sinking to lifelessness. Little do they know that their miserable comfort 
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represents the brokerage they get for the work they do for the foreign exploiter, 
that the profi ts and the brokerage are sucked from the masses. Little do they 
realize that the Government established by law in British India is carried on for 
this exploitation of the masses. No sophistry, no jugglery in fi gures can explain 
away the evidence that the skeletons in many villages present to the naked eye. 
I have no doubt whatsoever that both England and the town-dwellers of India 
will have to answer, if there is a God above, for this crime against humanity 
which is perhaps unequalled in history. The law itself in this country has been 
used to serve the foreign exploiter. My unbiassed examination of the Punjab 
Martial Law cases has led me to believe that at least ninety-fi ve per cent of con-
victions were wholly bad. My experience of political cases in India leads one to 
the conclusion that in nine out of every ten cases the condemned men were 
totally innocent. Their crime consisted in the love of their country. In ninety-
nine cases out of a hundred, justice has been denied to Indians as against Euro-
peans in the Courts of India. This is not an exaggerated picture. It is the experi-
ence of almost every Indian who has had anything to do with such cases. In my 
opinion, the administration of the law is thus prostituted consciously or uncon-
sciously for the benefi t of the exploiter. 

 The greatest misfortune is that Englishmen and their Indian associates in 
the administration of the country do not know that they are engaged in the 
crime I have attempted to describe. I am satisfi ed that many English and Indian 
offi cials honestly believe that they are administering one of the best systems 
devised in the world and that India is making steady though slow progress. 
They do not know that a subtle but effective system of terrorism and an orga-
nized display of force on the one hand, and the deprivation of all powers of re-
taliation or self-defence on the other, have emasculated the people and induced 
in them the habit of simulation. This awful habit has added to the ignorance 
and the self-deception of the administration. Section 124A under which I am 
happily charged is perhaps the prince among the political sections of the Indian 
Penal Code designed to suppress the liberty of the citizen. Affection cannot 
be manufactured or regulated by law. . . . I have no personal ill will against 
any single administrator, much less can I have any disaffection towards the 
King’s person. But I hold it to be a virtue to be disaffected towards a Govern-
ment which in its totality has done more harm to India than any previous 
system. . . . 

 In fact, I believe that I have rendered a service to India and England by 
showing in non-co-operation the way out of the unnatural state in which both 
are living. In my humble opinion, non-co-operation with evil is as much a duty 
as is co-operation with good. But, in the past, non-co-operation has been delib-
erately expressed in violence to the evil-doer. I am endeavouring to show to my 
countrymen that violent non-co-operation only multiplies evil and that, as evil 
can only be sustained by violence, withdrawal of support of evil requires com-
plete abstention from violence. Non-violence implies voluntary submission to 



360       Mahatma Gandhi and Responses

the penalty for non-co-operation with evil. I am here, therefore, to invite and 
submit cheerfully to the highest penalty that can be infl icted upon me for what 
in law is a deliberate crime and what appears to me to be the highest duty of a 
citizen. 

 [ CWMG  23:114–115, 116, 117–119.] 

 What follows are fi rst the judgment   by Justice R. S. Broomfi eld, and then Gandhi’s 
response. 

 Justice Broomfi eld: Mr. Gandhi, you have made my task easy in one way by 
pleading guilty to the charge. Nevertheless what remains, namely, the determi-
nation of a just sentence, is perhaps as diffi cult a proposition as a judge in this 
country could have to face. The law is no respecter of persons. Nevertheless, it 
will be impossible to ignore the fact that you are in a different category from any 
person I have ever tried or am likely to have to try. It would be impossible to ig-
nore the fact that, in the eyes of millions of your countrymen, you are a great 
patriot and a great leader. Even those who differ from you in politics look upon 
you as a man of high ideals and of noble and of even saintly life. I have to deal 
with you in one character only. It is not my duty and I do not presume to judge 
or criticize you in any other character. It is my duty to judge you as a man sub-
ject to the law, who has by his own admission broken the law and committed 
what to an ordinary man must appear to be grave offences against the State. I do 
not forget that you have constantly preached against violence and that you have 
on many occasions, as I am willing to believe, done much to prevent violence, 
but having regard to the nature of your political teaching and the nature of 
many of those to whom it is addressed, how you could have continued to be-
lieve that violence would not be the inevitable consequence it passes my capac-
ity to understand. . . . 

 Gandhi: . . . So far as the sentence itself is concerned, I certainly consider 
that it is as light as any judge would infl ict on me, and so far as the whole 
proceedings are concerned, I must say that I could not have expected greater 
courtesy. 

 [ CWMG  23:119, 120.] 

CONSTRUCTIVE WORK IN THE MID 1920s

 Hindu–Muslim Tension, Its Cause and Cure: 
Tired of Non-violence 

 Gandhi was in prison from 1922 to 1924. After his release, he concentrated on the 
program of social reforms that he called “constructive work” and swadeshi. This “con-
structive work” sought to achieve Hindu–Muslim unity, the abolition of Untouchabil-
ity, women’s equality, and the uplift of villages, especially through the improvement 
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of handicraft industries like spinning and weaving of cotton cloth (khadi). These so-
cial reforms, he insisted, were prerequisites for swaraj. 

 Two years ago, a Mussalman friend said to me in all sincerity, “I do not believe 
[in] your non-violence. At least, I would not have my Mussalmans to learn it. 
Violence is the law of life. I would not have swaraj by non-violence as you de-
fi ne the latter. I must hate my enemy.” This friend is an honest man. I entertain 
great regard for him. Much the same has been reported of another very great 
Mussalman friend of mine. The report may be untrue, but the reporter himself 
is not an untrue man. . . . 

 Nor is this repugnance to non-violence confi ned to Mussalmans. Hindu 
friends have said the same thing, if possible, with greater vehemence. My claim 
to Hinduism has been rejected by some, because I believe [in] and advance 
non-violence in its extreme form. They say that I am a Christian in disguise. I 
have been even seriously told that I am distorting the meaning of the  Gita  when 
I ascribe to that great poem the teaching of unadulterated non-violence. Some 
of my Hindu friends tell me that killing is a duty enjoined by the  Gita  under 
certain circumstances. A very learned Shastri only the other day scornfully re-
jected my interpretation of the  Gita  and said that there was no warrant for the 
opinion held by some commentators that the  Gita  represented the eternal duel 
between forces of evil and good, and inculcated the duty of eradicating evil 
within us without hesitation, without tenderness. 

 I state these opinions against non-violence in detail, because it is necessary 
to understand them if we would understand the solution I have to offer. What I 
see around me today is, therefore, a reaction against the spread of non-violence. 
I feel the wave of violence coming. The Hindu–Muslim tension is an acute 
phase of this tiredness. . . . 

 My religion is a matter solely between my Maker and myself. If I am a Hindu, 
I cannot cease to be one even though I may be disowned by the whole of the 
Hindu population. I do, however, suggest that non-violence is the end of all 
religions. . . . 

 But I have never presented to India that extreme form of non-violence, if 
only because I do not regard myself fi t enough to re-deliver that ancient mes-
sage. Though my intellect has fully understood and grasped it, it has not as yet 
become part of my whole being. My strength lies in my asking people to do 
nothing that I have not tried repeatedly in my own life. I am then asking my 
countrymen today to adopt non-violence as their fi nal creed, only for the pur-
pose of regulating the relations between the different races, and for purpose of 
attaining swaraj. Hindus and Mussalmans, Christians, Sikhs and Parsis must 
not settle their differences by resort to violence, and the means for the attain-
ment of swaraj must be non-violent. This I venture to place before India, not as 
a weapon of the weak, but of the strong. Hindus and Mussalmans prate about 
no compulsion in religion. What is it but compulsion if Hindus will kill a 
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Mussalman for saving a cow? It is like wanting to convert a Mussalman to Hin-
duism by force. And similarly, what is it but compulsion if Mussalmans seek to 
prevent by force Hindus from playing music before mosques? Virtue lies in 
being absorbed in one’s prayers in the presence of din and noise. We shall both 
be voted irreligious savages by posterity if we continue to make a futile attempt 
to  compel one another to respect our religious wishes. Again, a nation of 
three hundred million people should be ashamed to have to resort to force to 
bring to book one hundred thousand Englishmen. To convert them or, if you 
will, even to drive them out of the country, we need, not force of arms, but force 
of will. If we have not the latter, we shall never get the former. If we develop the 
force of will, we shall fi nd that we do not need the force of arms. . . . 

 It must be common cause between the two communities that neither party 
shall take the law into its own hands, but that all points in dispute, wherever 
and whenever they arise, shall be decided by reference either to private arbitra-
tion, or to the law courts if they wish. This is the whole meaning of non-vio-
lence, so far as communal matters are concerned. To put it another way, just as 
we do not break one another’s heads in respect of civil matters, so may we not do 
even in respect of religious matters. This is the only pact that is immediately 
necessary between the parties, and I am sure that everything else will follow. 

 [ CWMG  24:139–141.] 

 Untouchability and Swaraj 
 On June 12, 1924, Gandhi was asked to explain why he felt there to be a necessarily 
inverse relationship between the evil of Untouchability and the establishment of 
 political independence, or swaraj, and why he was adamant that without the removal 
of Untouchability there would be no freedom. 

 I abhor with my whole soul the system which has reduced a large number of 
Hindus to a level less than that of beasts. The vexed problem would be solved if 
the poor  Panchama , not to use the word “untouchable,” was allowed to mind his 
own business. Unfortunately, he has no mind or business he can call his own. 
Has a beast any mind or business but that of his master’s? Has a  Panchama  a 
place he can call his own? He may not walk on the very roads he cleans and 
pays for by the sweat of his brow. He may not even dress as the others do. The 
correspondent talks of toleration. It is an abuse of language to say that we Hin-
dus extend any toleration towards our  Panchama  brothers. We have degraded 
them and then have the audacity to use their very degradation against their rise. 

 Swaraj for me means freedom for the meanest of our countrymen. If the lot 
of the  Panchama  is not improved when we are all suffering, it is not likely to be 
better under the intoxication of swaraj. If it is necessary for us to buy peace with 
the Mussalmans as a condition of swaraj, it is equally necessary for us to give 
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peace to the  Panchama  before we can, with any show of justice or self-respect, 
talk of swaraj. I am not interested in freeing India merely from the English yoke. 
I am bent upon freeing India from any yoke whatsoever. I have no desire to ex-
change King Log for King Stork. Hence for me the movement of swaraj is a 
movement of self-purifi cation. 

 [ CWMG  24:226–227.] 

 The Sin of Untouchability 
 Three years earlier, on January 19, 1921, Gandhi had spoken on the same theme. 

 It is well that the National [A]ssembly passed the resolution stating that the re-
moval of this blot on Hinduism was necessary for the attainment of swaraj. The 
devil succeeds only by receiving help from his fellows. He always takes advan-
tage of the weakest spots in our natures in order to gain mastery over us. Even 
so does the Government retain its control over us through our weaknesses or 
vices. And if we would render ourselves proof against its machinations we must 
remove our weaknesses. It is for that reason that I have called non-co-operation 
a process of purifi cation. As soon as that process is completed, this Government 
must fall to pieces for want of the necessary environment, just as mosquitoes 
cease to haunt a place whose cesspools are fi lled up and dried. 

 Has not a just Nemesis overtaken us for the crime of untouchability? Have 
we not reaped as we have sown? Have we not practised Dyerism and O’Dwyerism 
on our own kith and kin? We have segregated the “pariah” and we are in turn 
segregated in the British Colonies. We deny him the use of public wells; we 
throw the leavings of our plates at him. His very shadow pollutes us. Indeed there 
is no charge that the “pariah” cannot fl ing in our faces and which we do not fl ing 
in the faces of Englishmen. 

 How is this blot on Hinduism to be removed? “Do unto others as you would 
that others should do unto you.” I have often told English offi cials that, if they 
are friends and servants of India, they should come down from their pedestal, 
cease to be patrons, demonstrate by their loving deeds that they are in every re-
spect our friends, and believe us to be equals in the same sense they believe 
fellow-Englishmen to be their equals. After the experiences of the Punjab and 
the Khilafat, I have gone a step further and asked them to repent and to change 
their hearts. Even so it is necessary for us Hindus to repent of the wrong we have 
done, to alter our behaviour towards those whom we have “suppressed” by a 
system as devilish as we believe the English system of the Government of India 
to be. We must not throw a few miserable schools at them: we must not adopt 
the air of superiority towards them. We must treat them as our blood-brothers 
as they are in fact. We must return to them the inheritance of which we have 
robbed them. And this must not be the act of a few English-knowing reformers 
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merely, but it must be a conscious voluntary effort on the part of the masses. We 
may not wait till eternity for this much belated reformation. We must aim at 
bringing it about within this year of grace, probation, preparation and  tapasya  
[discipline]. It is a reform not to follow swaraj but to precede it. 

 Untouchability is not a sanction of religion, it is a device of Satan. The devil 
has always quoted scriptures. But scriptures cannot transcend reason and truth. 
They are intended to purify reason and illuminate truth. I am not going to burn 
a spotless horse because the Vedas are reported to have advised, tolerated, or sanc-
tioned the sacrifi ce. For me the Vedas are divine and unwritten. “The letter 
killeth.” It is the spirit that giveth the light. And the spirit of the Vedas is purity, 
truth, innocence, chastity, humility, simplicity, forgiveness, godliness, and all that 
makes a man or woman noble and brave. There is neither nobility nor bravery in 
treating the great and uncomplaining scavengers of the nation as worse than 
dogs to be despised and spat upon. Would that God gave us the strength and the 
wisdom to become voluntary scavengers of the nation as the “suppressed” classes 
are forced to be. There are Augean stables enough and to spare for us to clean. 

 [ CWMG  19:242–243.] 

 Untouchability, Women, and Swaraj 
 Gandhi consistently featured the “uplift of women” in his program of social reforms. 
The political advantages of this emphasis became painfully obvious to the British 
government when women began to participate actively in civil disobedience cam-
paigns. But the aim of women’s emancipation was part of a broader effort that went 
beyond politics. Gandhi believed that at every level of national development, the coun-
try must draw on the energy and ability of its female population. He had begun his 
cause in South Africa, arguing as early as 1907 for women’s education. “Indian men,” 
he declared then, “have deliberately kept their women backward,” and “if this state of 
affairs continues, India will remain in its present abominable condition even if she 
were to secure all her rights from the British Government” 14 . Thirty years later, after 
mobilizing millions of women as non-violent resisters in successive satyagrahas, Gan-
dhi spoke before the All-India Women’s Conference, declaring that swaraj and “the 
progress of India in all directions [are] impossible” without the advancement of women: 
“When woman whom we call abala [weak] becomes sabala [strong], all those who are 
helpless will become powerful.” 15  The fi rst entry that follows, “Untouchability, Women, 
and Swaraj,” indicates the connections in Gandhi’s thought among essential social re-
forms and the dependence of swaraj on “inward growth.” The second passage is an 
excerpt of a speech delivered at the Bhagini Society of Bombay, in February 1918. 

 The question of breaking down the feminine prejudice is most diffi cult. It is in 
reality a question of female education. And in this it is a question not merely of 
education of girls but it is one of the education of married women. I have there-
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fore repeatedly suggested that every patriotic husband should become the wife’s 
own teacher and prepare her for work among her less fortunate sisters. I have 
also drawn attention to the implications of the suggestion. One of them is for 
husbands to cease to treat their wives as objects of their enjoyment but to regard 
them as co-partners in their work of nation-building. . . . 

 That freedom which is associated with the term swaraj in the popular mind 
is no doubt unattainable without not only the removal of untouchability and 
the promotion of heart unity between the different sections but also without 
removing many other social evils that can be easily named. That inward growth 
which must never stop we have come to understand by the comprehensive term 
swaraj. And that swaraj cannot be had so long as walls of prejudice, passion and 
superstition continue to stifl e the growth of that stately oak. 

 [ CWMG  33:148–149.] 

 Dear Sisters and Brothers of Bhagini Samaj, 
  . . . The Samaj is dedicated to the noble aim of women’s regeneration and, 

in the same way that another’s  tapascharya  [self-sacrifi ce] does not help one to 
ascend to heaven, men cannot bring about the regeneration of women. I don’t 
mean to suggest that men do not desire it, or that women would not want to 
have it through men’s help; I merely wish to place before you the principle that 
it is only through self-help that an individual or race can rise. This is not a new 
principle, but we often forget to act upon it. . . . 

 I have close associations, as you know, with both men and women, but I fi nd 
that I can do nothing in the way of service to women without help from women 
workers. That is why I take every occasion to protest in no uncertain terms that, 
so long as women in India remain ever so little suppressed or do not have the 
same rights [as men], India will not make real progress. 

 [ CWMG  14:202–203.] 

 THE SALT SATYAGRAHA OF 1930: 
THE LETTER TO LORD IRWIN 

 In 1928 a local tax-resistance campaign in the western Indian district of Bardoli, Guja-
rat, proved successful. Gandhi found in this small-scale movement the key to his next 
national campaign, which in 1930 took the long-planned leap into mass civil disobedi-
ence. This historic action, easily the largest movement of civil disobedience ever un-
dertaken, became known as the “salt satyagraha” because it was a campaign aimed at 
the duty, or tax, charged by the government on salt. 

 Gandhi’s letter to Lord Irwin, the viceroy of India, dated March 2, 1930, dwells on 
the economic burden that the salt tax imposed on the poor, but Gandhi knew that the 
real force of the salt satyagraha came from its symbolic meaning. Once again he had 
found a way to seize the moral high ground by evoking the image of a heroic struggle 



366       Mahatma Gandhi and Responses

against a cruelly exploitative foreign system that, as he says in his letter to Irwin, 
“seems to be designed to crush the very life” out of its victims. 

 This letter to Irwin represents Gandhi at his best, informing his adversary in ad-
vance of his intentions and reasons, and even the details of his battle plans. Beginning 
in Gandhi’s classic style with “Dear friend,” it sets the tone of congeniality and trust 
that served to create ambivalence in the British and make them hesitate, for them a 
fatal concession to the campaign. It is noteworthy that Gandhi’s letter opens with a 
humble plea that the viceroy help him “fi nd a way out” so that disobedience would 
not be necessary. But there is of course power behind this plea—the power of what he 
calls the “intensely active force” of non-violence. His careful explanation in the bulk 
of the letter of precisely why he regards “British rule to be a curse” gives eloquent 
justifi cation for civil disobedience. 

 The salt satyagraha began on March 12, 1930. Gandhi, age sixty, commenced his 
march with eighty followers from his ashram near Ahmedabad, traveling on foot 
through his home state of Gujarat. He was bound for the village of Dandi, over two 
hundred miles away on the western seacoast of India. He reached his destination 
twenty-four days later, unhindered by the government. At 6:30 a.m. on April 6, he col-
lected a handful of natural sea salt, its use prohibited by law because it was untaxed. 
Press reports and fi lm crews from the United States, Britain, and Europe, who had 
realized that the Mahatma was newsworthy, crowded around to record the event. He 
did not disappoint them, proclaiming to all the world: “With this I am shaking the 
foundations of the British Empire. . . . I want world sympathy in this battle of Right 
against Might.” 16  

 The response was electric: mass civil disobedience throughout India followed as 
millions broke the salt laws, fi lling prisons and paralyzing the government. The vice-
roy had clearly been mistaken in not arresting Gandhi at once, because the delay 
permitted the movement to escalate quickly. By the time Gandhi was fi nally arrested 
on May 5, the movement was unstoppable; it continued unabated until February–
March 1931, when Gandhi was released and concluded talks with Irwin. 

 Dear friend, 
 Before embarking on civil disobedience and taking the risk I have 
dreaded to take all these years, I would fain approach you and fi nd a 
way out. 

 My personal faith is absolutely clear. I cannot intentionally hurt any-
thing that lives, much less fellow human beings, even though they may 
do the greatest wrong to me and mine. Whilst, therefore, I hold the Brit-
ish rule to be a curse, I do not intend harm to a single Englishman or to 
any legitimate interest he may have in India. 

 I must not be misunderstood. Though I hold the British rule in India 
to be a curse, I do not, therefore, consider Englishmen in general to be 
worse than any other people on earth. I have the privilege of claiming 
many Englishmen as dearest friends. Indeed much that I have learnt of 
the evil of British rule is due to the writings of frank and courageous Eng-
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lishmen who have not hesitated to tell the unpalatable truth about that 
rule. 

 And why do I regard the British rule as a curse? It has impoverished 
the dumb millions by a system of progressive exploitation and by ruin-
ously expensive military and civil administration which the country can 
never afford. 

 It has reduced us politically to serfdom. It has sapped the founda-
tions of our culture. And, by the policy of cruel disarmament, it has 
degraded us spiritually. Lacking the inward strength, we have been 
reduced, by all but universal disarmament, to a state bordering on cow-
ardly helplessness. . . .  

 It seems as clear as daylight that responsible British statesmen do not 
contemplate any alteration in British policy that might adversely affect 
Britain’s commerce with India or require an impartial and close scrutiny 
of Britain’s transactions with India. If nothing is done to end the process of 
exploitation India must be bled with an ever increasing speed. The Fi-
nance Member regards as a settled fact the 1/6 ratio which by a stroke of 
the pen drains India of a few crores. And when a serious attempt is being 
made through a civil form of direct action, to unsettle this fact, among 
many others, even you cannot help appealing to the wealthy landed classes 
to help you to crush that attempt in the name of an order that grinds India 
to atoms. 

 Unless those who work in the name of the nation understand and 
keep before all concerned the motive that lies behind the craving for 
independence, there is every danger of independence coming to us so 
changed as to be of no value to those toiling voiceless millions for whom it 
is sought and for whom it is worth taking. It is for that reason that I have 
been recently telling the public what independence should really mean. 

 Let me put before you some of the salient points. 
 The terrifi c pressure of land revenue, which furnishes a large part of 

the total, must undergo considerable modifi cation in an independent 
India. Even the much vaunted permanent settlement benefi ts the few 
rich zamindars [landlords], not the ryots [poor peasants]. The ryot has 
remained as helpless as ever. He is a mere tenant at will. Not only, then, 
has the land revenue to be considerably reduced, but the whole revenue 
system has to be so revised as to make the ryot’s good its primary concern. 
But the British system seems to be designed to crush the very life out of 
him. Even the salt he must use to live is so taxed as to make the burden fall 
heaviest on him, if only because of the heartless impartiality of its inci-
dence. The tax shows itself still more burdensome on the poor man when 
it is remembered that salt is the one thing he must eat more than the rich 
man both individually and collectively. . . .  

 The iniquities sampled above are maintained in order to carry on a 
foreign administration, demonstrably the most expensive in the world. 
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Take your own salary. It is over Rs. 21,000 per month, besides many other 
indirect additions. The British Prime Minister gets £5,000 per year, i.e., 
over Rs. 5,400 per month at the present rate of exchange. You are getting 
over Rs. 700 per day against India’s average income of less than annas 
2 per day. The prime minister gets Rs. 180 per day against Great Britain’s 
average income of nearly Rs. 2 per day. Thus you are getting much over 
fi ve thousand times India’s average income. The British Prime Minister is 
getting only ninety times Britain’s average income. On bended knees I 
ask you to ponder over this phenomenon. . . .  

 A radical cutting down of the revenue, therefore, depends upon an 
equally radical reduction in the expenses of the administration. This 
means a transformation of the scheme of government. This transformation 
is impossible without independence. Hence, in my opinion, the spontane-
ous demonstration of 26th of January, in which hundreds of thousands of 
villagers instinctively participated. To them independence means deliver-
ance from the killing weight. 

 Not one of the great British political parties, it seems to me, is pre-
pared to give up the Indian spoils to which Great Britain helps herself 
from day to day, often, in spite of the unanimous opposition of Indian 
opinion. 

 Nevertheless, if India is to live as a nation, if the slow death by starva-
tion of her people is to stop, some remedy must be found for immediate 
relief. The proposed Conference is certainly not the remedy. It is not a 
matter of carrying conviction by argument. The matter resolves itself into 
one of matching forces. Conviction or no conviction, Great Britain would 
defend her Indian commerce and interests by all the forces at her com-
mand. India must consequently evolve force enough to free herself from 
that embrace of death. 

 It is common cause that, however disorganized and, for the time be-
ing, insignifi cant it may be, the party of violence is gaining ground and 
making itself felt. Its end is the same as mine. But I am convinced that it 
cannot bring the desired relief to the dumb millions. And the conviction 
is growing deeper and deeper in me that nothing but unadulterated non-
violence can check the organized violence of the British Government. 
Many think that non-violence is not an active force. My experience, lim-
ited though it undoubtedly is, shows that non-violence can be an in-
tensely active force. It is my purpose to set in motion that force as well 
against the organized violent force of the British rule as [against] the un-
organized violent force of the growing party of violence. To sit still would 
be to give rein to both the forces above mentioned. Having unquestion-
ing and immovable faith in the effi cacy of non-violence as I know it, it 
would be sinful on my part to wait any longer. 
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 This non-violence will be expressed through civil disobedience, for 
the moment confi ned to the inmates of the Satyagraha Ashram, but ulti-
mately designed to cover all those who choose to join the movement with 
its obvious limitations. 

 I know that in embarking on non-violence I shall be running what 
might fairly be termed a mad risk. But the victories of truth have never 
been won without risks, often of the gravest character. Conversion of a na-
tion that has consciously or unconsciously preyed upon another, far more 
numerous, far more ancient and no less cultured than itself, is worth any 
amount of risk. . . . 

 The plan through civil disobedience will be to combat such evils as I 
have sampled out. If we want to sever the British connection it is because 
of such evils. When they are removed the path becomes easy. Then the 
way to friendly negotiation will be open. If the British commerce with 
India is purifi ed of greed, you will have no diffi culty in recognizing our 
independence. I respectfully invite you then to pave the way for immedi-
ate removal of those evils, and thus open a way for a real conference be-
tween equals, interested only in promoting the common good of man-
kind through voluntary fellowship and in arranging terms of mutual help 
and commerce equally suited to both. . . 

 This letter is not in any way intended as a threat but is a simple and 
sacred duty peremptory on a civil resister. Therefore I am having it spe-
cially delivered by a young English friend who believes in the Indian 
cause and is a full believer in non-violence and whom Providence seems 
to have sent to me, as it were, for the very purpose. 17  

 I remain, Your sincere friend, M. K. Gandhi 
 [ CWMG  43:2–3, 4, 5–8.] 

 From the Gandhi-Irwin Pact to Quit India 
 Gandhi’s negotiations with Lord Irwin led to the Gandhi-Irwin Pact and the suspen-
sion of the civil disobedience campaign set off by the Salt March. Many, but not all, 
political prisoners were released, and Gandhi agreed to attend the Second Round 
Table Conference in late 1931 in London. At his own insistence, Gandhi was the sole 
offi cial Congress representative at these talks. Although his stay in London earned 
him considerable good will among segments of the British public and he made many 
personal contacts, the talks failed to produce agreement on steps of political advance 
for India. 

 Upon his return to India, Gandhi moved to resume the civil disobedience cam-
paign, and he and hundreds of other congressmen were jailed. This period was 
marked by Gandhi’s fast against the government’s Communal Award, which granted 
separate electorates to the Untouchables. Gandhi’s fast pressured Dr. Ambedkar to 
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agree to an alteration of the Communal Award called “The Poona Pact,” which gave 
the Untouchables more reserved seats but with joint electorates (see Ambedkar-
Gandhi selections). 

 After passage of the Government of India Act of 1935, Gandhi agreed to the par-
ticipation of the Congress in the elections of 1936–37. After the fi rst of these, the 
Congress formed ministries in seven provinces. Gandhi was against the Congress 
entering into coalitions and so prevented any Congress-Muslim League alliance in 
Bengal. Once the Second World War began in 1939, the Congress resigned from all 
ministries, since it had not been consulted on India’s joining the war. Lord Linlith-
gow, on behalf of the British government, had brought India into the war against 
Germany. 

 Gandhi led the individual satyagraha campaign of 1940 and then inspired the 
August 1942 movement of non-violent resistance to the Raj, called the “Quit India 
Movement.” In between these campaigns Gandhi met the Cripps Mission, but the 
Congress and Gandhi declined its terms. The 1940 individual satyagraha efforts led 
to a modest number of arrests. But “Quit India” was a mass protest movement 
which, though it started non-violently, soon resulted in many acts of violence. This 
violence was led in some areas by members of the Congress Socialist Party (nota-
bly Jayaprakash Narayan, Rammanohar Lohia, and Aruna Asaf Ali) who had gone 
underground when threatened with arrest. They aimed to attack property, not 
 people, in an effort to weaken the Raj. But the movement also involved mass and 
spontaneous demonstrations by students, peasants, and workers, especially in Bihar, 
eastern Uttar Pradesh, Midnapore district in Bengal, and quite a few other local 
areas across northern and central India. It was met with fi erce repression by the 
Raj,  and at least 90,000 people were jailed and probably more than a thousand 
killed. The rebellion was crushed by the end of 1942, but pockets of resistance held 
out into 1944. 

 Gandhi issued many statements following the failure of the Cripps Mission, and 
wrote in the “Harijan” of April 26, 1942, “Whatever the consequences, therefore, to 
India, her real safety and of Britain’s too lie in orderly and timely British withdrawal 
from India. All talk of treaties with the princes and obligations towards minorities are 
a British creation designed for the preservation of British rule and British interests. It 
must melt before the stern reality that faces all of us. . . . The fi ction of majority and 
minority will vanish like the mist before the morning sun of liberty. Truth to tell, 
there will be neither majority nor minority in the absence of the paralyzing British 
arms. The millions of India would then be an undefi ned but one mass of humanity. I 
have no doubt that at that time the natural leaders will have wisdom enough to evolve 
an honourable solution to their diffi culties.” 18  

 The Congress moved ahead with its plans for civil disobedience on a wide scale 
with the resolution of August 7, 1942, calling for the British to withdraw immediately 
from India. Gandhi spoke supportively and at length on the resolution. On August 9 
he conveyed his last instructions through his secretary, Pyarelal: “Let every non-vio-
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lent solider of freedom write out the slogan ‘Do or Die’ on a piece of paper or cloth, 
and stick it on his clothes, so that in case he died in the course of offering satyagraha, 
he might be distinguished by that sign from other elements who do not subscribe to 
non-violence.” 19  Gandhi also suggested that each participant in the cause was “free to 
interpret ahimsa in your own way.” 20  The same day Gandhi was arrested along with 
all of the top Congress leaders. 

 Gandhi was in jail during the war until he was released in 1944 to afford him the 
opportunity to negotiate with Mr. Jinnah and the Muslim League. These discussions 
led nowhere, and Gandhi agreed to Congress participation in the postwar elections. 
Lord Wavell arranged talks after the elections, and then the Cabinet Mission visited 
India in 1946, offering proposals for the transfer of power into Indian hands. (There 
is further discussion of these moves and their consequences in the introduction to 
chapter 7.) 

 GANDHI’S RESPONSES TO INDIA’S 
CIVIL WAR IN HIS LAST YEAR 

 Although Gandhi gave primacy to his “constructive program” of social reforms to at-
tain swaraj, history will remember him for his salt march of 1930, and then for his he-
roic fasts in Calcutta and Delhi to contain the communal violence of India’s civil war 
in 1947–48. 

 In terms of India’s escalating communal problems, even after Independence, 
Gandhi insisted that it was the clear and present obligation of the Hindu majority 
to protect India’s Muslim minority. Hindus justifi ed oppression of Muslims by ar-
guing that in their new-found democracy, a majority had the right to prevail, 
and this was what popular sovereignty meant. Gandhi countered with a liberal af-
fi rmation of minority rights, and then went further by contending that majority 
rights should be earned through fulfi llment of civic responsibility. Excerpted be-
low are two speeches, of June 29 and December 20, 1947, given in the great public 
squares of New Delhi, outside the chambers where India’s new federal constitu-
tion was being written, and fi nally one statement dictated during his last fast, in 
January 1948. 

 June 29, 1947 

 Brothers and Sisters, 
 Yesterday I talked to you about duty. However, I was not able to say all that 
I had intended to say. Whenever a person goes anywhere certain duties 
come to devolve on him. The man who neglects his duty and cares only to 
safeguard his rights does not know that rights that do not spring from duties 
done cannot be safeguarded. This applies also to the Hindu–Muslim rela-
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tions. Whether it is the Hindus living in a place or Muslims or both, 
they will come to acquire rights if they do their duty. Then they do not 
have to demand rights. . . .  

 This is a paramount law and no one can change it. If Hindus con-
sider Muslims their brothers and treat them well, Muslims too will re-
turn friendship for friendship. Take a village for example. If there are 
in it fi ve hundred Hindus and fi ve Muslims, then the fi ve hundred 
Hindus come to have certain obligations towards the fi ve Muslims 
which  ipso facto  gives the Hindus certain rights. In their arrogance 
they should not think that they can crush the Muslims and kill them 
for it cannot be anyone’s right to kill. There is no bravery in killing. It 
is cowardice and a disgrace. The duty of the Hindus is to share with 
the Muslims in their joys and sorrows even if they wear beards and face 
towards the West during  namaaz . They should see whether they are 
getting enough food and water and whether their own needs are being 
satisfi ed. When the fi ve hundred Hindus do their duty, then they earn 
the right to expect that the fi ve Muslims also would do theirs. If the 
village catches fi re and the Muslims think that they should let it burn 
and do everything to see that it spreads, then they will not be doing 
their duty. . . .  

 But supposing the fi ve Muslims are bent on mischief, supposing you 
give them food and water and treat them well and they still abuse you, 
what then will be the duty of the fi ve hundred Hindus? It certainly is 
not their duty to cut them down. It would be bestial, not human, to do 
so. If a brother of mine has gone mad, shall I then start beating him up? 
I shall not do so. I shall confi ne him in a room and stop others from 
treating him roughly. This is the human way. Similarly if the Muslims 
in question do not want to behave in a friendly manner and keep on 
saying that they are a separate nation, that though they are only fi ve, 
they can summon fi ve crores of Muslims from outside, the Hindus 
should not let themselves be frightened by such a threat. They should 
tell the Muslims outside that they want to be friends with the fi ve Mus-
lims, but that they don’t reciprocate. That if they want to help them it 
is  their affair, but the Hindus would not be frightened or subdued by 
force. The world will understand that the fi ve hundred Hindus are 
good people and want to do their duty. The same thing applies to a vil-
lage where there are fi ve hundred Muslims and only fi ve Hindus. There 
are many such villages in Pakistan. Some people from the Jhelam 
area had been to see me. They were concerned about their future in 
their home country. I told them that if the Muslims there were good 
people, could exercise self-control in doing their duty, then they would 
have nothing to fear. But if the few Hindus there were wicked, then 
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even if Hindus from all over India went to help them nothing would be 
gained. 

 [ CWMG  88:236–238.] 

 I get many letters full of abuse. The abuse has no effect on me for I take 
the abuse as praise. But people hurl abuses at me not because I take it as 
praise but because in their eyes I am not what I ought to be. There was a 
time when these same people used to sing my praises. I have selected two 
questions contained in a letter I have received today which I shall answer 
here. The fi rst questions is: “You have become so used to the British army. 
What will happen to you after the British army withdraws from here?” . . . 

 We have no use for the British army. It does not increase our strength 
but reduces it. I am of course a votary of non-violence but this applies 
even to those who do not believe in non-violence. . . . 

 We do not want the British army or any other army either to suppress 
us or to defend us. 

 But the riots in Amritsar, Lahore and other places have made us lose 
faith in ourselves. We have become so wicked that we have begun to fear 
each other. The idea has begun to take root in our hearts that if the army 
is not there people will eat each other up. But the fact is that so long as 
there is a third party ready to suppress us we cannot hope to be strong 
ourselves. Swaraj is not for cowards. 

 The second question is: “What a silly old man you are that you cannot 
see how your ahimsa stinks. Your ahimsa can save neither the Hindus nor 
the Muslims. If we suffer you to live it is not for your ahimsa but in con-
sideration of the services you have rendered to the country.” 

 What stinks in my nostrils is not my ahimsa but the blood that is fl owing 
everywhere around me. My ahimsa smells sweet to me. A man who drinks 
nectar every day does not fi nd it so sweet as when he drinks it after having 
swallowed a draught of poison. Ahimsa did not always smell so sweet as it 
does now. For then the atmosphere was permeated with ahimsa. But today 
when violence is giving out so much stench it is only my ahimsa which acts 
as an antidote. The letter also asks me why I am repeatedly meeting Mr. 
Jinnah. He is our enemy and we ought to keep away from him. The Baluchis 
similarly are our enemies and the Congress ought to have nothing to do with 
them. How can the Congress do so? Its mission is to serve all. I agree that Mr. 
Jinnah has done a disservice to the country in denouncing Hindus, espe-
cially  savarna  Hindus as his enemies. If a man acts wickedly one feels sorry 
but after all he is our brother. Hindus cannot go mad. Although Mr. Jinnah 
has got Pakistan it does not mean that we should cease to associate with him. 
There are many disputes which can be settled only if we meet together. 

 [ CWMG  88:214–215.] 



374       Mahatma Gandhi and Responses

 New Delhi, December 20, 1947 

 Brothers and Sisters, 
 It is a matter of grief that there has been rioting again in Delhi. It 

has been of a minor nature, but still it is regrettable. If it is our wish 
that Muslims should leave India, we should say so clearly or the Gov-
ernment may declare that it will not be safe for Muslims to continue to 
live in India. Or we should all tell them that rather than be killed off 
slowly in riots, it would be better for them to go. But if we do so I see in 
it the doom of Hinduism and Sikhism. Likewise it will be the doom of 
Islam if Pakistan decides that no Hindus and Sikhs may live there. 
There are not very many Muslims left in India. We have already ex-
pelled a large number. They did not go voluntarily. They were com-
pelled to leave. I wish we could become brave and noble and coura-
geous. It is only a coward who will say that a Muslim may not stay in 
India. Why can’t a Muslim stay in India? If he is bad he must be re-
formed—not through violence but by persuasion. Why have we come 
to this pass that Hindus and Sikhs should live in fear in Pakistan and 
Muslims should live in fear in India? And yet we make the tall claims 
that everyone can live in our country in peace. I tell the Government 
that they must see that our promises are fulfi lled. The army, the police 
and the offi cials have all to become good. If we behave decently we can 
make progress. If not, the reins of power that have come into our hands 
will slip away. . . .  

 If we want true democracy to be established in India, we must all co-
operate in furthering that work. It is only the people who can make a 
success of any work. The people provide the foundation on which alone 
we can raise a structure of any height. But if we only continue our inter-
necine strife we shall meet with the [worst] fate. 

 [ CWMG  90:266–267.] 

 New Delhi, January 14, 1948 

 I am dictating this from my bed early on Wednesday morning. It is the 
second day of the fast. . . .  

 I do not consider this an ordinary fast. I have undertaken it after much 
refl ection. . . .  

 Delhi is the capital of India. If we do not accept partition in our hearts, 
that is, if we do not consider Hindus and Muslims separate peoples, we 
shall have to admit that Delhi is no longer the capital of India as we have 
visualized it. Delhi has always been the capital. It is this city which was 
Indraprastha, which was Hastinapur. We see the ruins standing today. It 
is the heart of India. It would be the limit of foolishness to regard it as 
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belonging only to the Hindus or the Sikhs. It may sound harsh but there 
is no exaggeration in it. It is the literal truth. All Hindus, Muslims, Sikhs, 
Parsis, Christians and Jews who people this country from Kanyakumari 
to Kashmir and from Karachi to Dibrugarh in Assam and who have lov-
ingly and in a spirit of service adopted it as their dear motherland, have an 
equal right to it. No one can say that it has place only for the majority and 
the minority should be dishonoured. Whoever serves it with the purest 
devotion must have the fi rst right over it. Therefore, anyone who seeks to 
drive out the Muslims is Delhi’s enemy number one. We are heading to-
wards the catastrophe. Every Indian must do his bit to ward it off. 

 What should we do then? If we would see Panchayat Raj, 21  i.e., democ-
racy established, we would regard the humblest and the lowliest Indian as 
being equally the ruler of India and the tallest in the land. For this every-
one should be pure. If they are not they should become so. He who is 
pure will also be wise. He will observe no distinctions between caste and 
caste, between touchable and untouchable, but will consider everyone 
equal with himself. He will bind others to himself with love. To him no 
one would be an untouchable. He would treat the labourers the same as 
he would the capitalists. He will, like the millions of toilers, earn his liv-
ing from service of others and will make no distinction between intellec-
tual and manual work. To hasten this desirable consummation, we should 
voluntarily turn ourselves into scavengers. He who is wise will never touch 
opium, liquor or any intoxicants. He will observe the vow of swadeshi and 
regard every woman who is not his wife as his mother, sister or daughter 
according to her age, and never see anyone with eyes of lust. He will con-
cede to woman the same rights he claims for himself. If need be he will 
sacrifi ce his own life but never kill another.  

 [ CWMG  90:419–420.] 

 TRUE ALTRUISM 

 While Gandhi emphasized India’s independence, and social reforms as a prerequi-
site for it, his essential message was decidedly individualistic: he focused on personal 
transformation as an essential fi rst step to the practice of satyagraha. In response to a 
letter from his nephew, he gave advice characteristic of his theory and practice of 
non-violence. 

 I hope I have replied to all your questions. Please do not carry unnecessarily on 
your head the burden of emancipating India. Emancipate your own self. Even 
that burden is very great. Apply everything to yourself. Nobility of soul consists 
in realizing that you are yourself India. In your emancipation is the emancipa-
tion of India. All else is make-believe. If you feel interested, do persevere. You 
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and I need not worry about others. If we bother about others, we shall forget our 
own task and lose everything. Please ponder over this from the point of view of 
altruism, not of selfi shness. 

 [ CWMG  10:206–207.] 

 Responses to Gandhi 

 Gandhi’s idiosyncratic thought and leadership provoked an extraordinary out-
burst of ideas. These ranged from the appreciative analysis offered by his close 
associate Jawaharlal Nehru to the unfl inching condemnation he received from 
his assassin, Nathuram Godse. The representative responses that follow include 
in some cases Gandhi’s own direct replies. 

 THE HEIR APPARENT: JAWAHARLAL NEHRU 

 Jawaharlal Nehru (1889–1964) was born in Allahabad, the son of Motilal Nehru, a 
wealthy Brahman lawyer whose family had originally come from Kashmir, and of Swa-
rup Rani Nehru. After private tutoring, Nehru continued his education at the Harrow 
School and then at Trinity College, Cambridge, where he studied science. After study-
ing law at the Inner Temple in London, he returned to India in 1912 and practiced law 
for several years without enthusiasm. In 1916 he married Kamala Kaul, and in 1917 
they had a daughter, Indira. 

 In 1919 Nehru joined the Congress and became devoted to Gandhi, now its unof-
fi cial leader. Gandhi had reorganized the Congress by this time and recruited able 
lieutenants throughout India; Nehru was among them. 

 Nehru brought his father into active cooperation with Gandhi, and father and son 
worked together in the nationalist cause during the 1920s. Nehru was also active in the 
Allahabad municipal government. Guided by Gandhi, he gradually learned about 
rural India and became an effective speaker to both Western-educated  sophisticates 
and Indian peasants. In time, Nehru’s popularity became second only to Gandhi’s. 

 During this period Nehru was imprisoned many times for civil disobedience. 
His longest detentions occurred between 1932 and 1935, and 1942 and 1945. While in 
prison, he wrote his major books,  Toward Freedom  (1936), an autobiography;  The Dis-
covery of India  (1946); and  Glimpses of World History  (1934), a series of letters to his 
daughter, Indira. He was a talented and expressive writer in English; both he and In-
dia’s freedom struggle became more widely known through the circulation of his 
writings in the West. 

 By the end of World War II, Nehru was recognized as Gandhi’s heir apparent in 
the Congress. When the British formed an interim Indian government in 1946 pre-
liminary to full independence, by Gandhi’s choice Nehru became its prime minister. 
As head of the interim government, Nehru participated in negotiations for a united 
and federated India that were held in 1946 among the British rulers, the Congress, 
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and the Muslim League. Nehru opposed the division of India on the basis of religion. 
His perspective was secular and democratic: he believed that all Indians, regardless of 
religious affi liation, should be equal citizens of the new nation. The parties were un-
able to agree on a structure for federation, but the British government through its last 
viceroy, Lord Louis Mountbatten, worked out a procedure for the transfer of power 
and the partition of the subcontinent. Nehru reluctantly agreed to the partition. 

 Nehru greatly helped in revising and implementing Mountbatten’s plan, and be-
came personally close to Mountbatten and to his wife, Edwina. At Mountbatten’s 
urging, Nehru agreed to maintain India’s membership in the British-sponsored Com-
monwealth of Nations, setting a precedent for other former British colonies. Nehru 
became independent India’s fi rst prime minister on August 15, 1947, and remained its 
leader until his death in 1964. He also served as India’s foreign minister, and domi-
nated the Indian political scene during those seventeen years. 

 “Be Not Afraid” 
 Devotion to the cause of India’s freedom and compassion for the lot of their nation’s poor 
created an indissoluble bond between Gandhi and Nehru. In their attitudes toward other 
questions, however, Nehru and Gandhi were poles apart. Religion held no meaning for 
Nehru, but for his guru it was all-important. Gandhi held non-violence and simple living 
to be ends in themselves, but Nehru considered them merely as practical expedients 
in the political struggle. Gandhi’s ideal India was a decentralized family of self-suffi cient 
villages; Nehru’s ideal India was a centralized modern state with a planned industrial 
economy. Despite their intellectual differences, however, Nehru found in Gandhi 
India’s most effective mass mobilizer. The following passages from Nehru’s writings 
offer an eloquent analysis of the sources of Gandhi’s charismatic leadership. 

 World War I came. Politics were at a low ebb, chiefl y because of the split in the 
Congress between the two sections, the so-called Extremists and the Moder-
ates, and because of wartime restrictions and regulations. Yet one tendency was 
marked: the rising middle class among the Moslems was growing more nation-
ally minded and was pushing the Moslem League toward the Congress. They 
even joined hands. 

 Industry developed during the war and produced enormous dividends—100 
to 200 per cent—from the jute mills of Bengal and the cotton mills of Bombay, 
Ahmedabad, and elsewhere. Some of these dividends fl owed to the owners of 
foreign capital in Dundee and London; some went to swell the riches of Indian 
millionaires. And yet the workers who had created these dividends lived at an 
incredibly low level of existence—in “fi lthy, disease-ridden hovels” with no win-
dow or chimney, no light or water supply, no sanitary arrangements. This, near 
that so-called city of palaces, Calcutta, dominated by British capital. In Bom-
bay, where Indian capital was more in evidence, an inquiry commission found 
in one room, 15 feet by 12, six families, in all thirty adults and children, living 
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together. Three of these women were expecting a confi nement soon, and each 
family had a separate oven in that one room. These are special cases, but they 
are not very exceptional. They describe conditions in the twenties and thirties 
of this century when some improvements had already been made. What these 
conditions were like previous to these improvements staggers the imagination. 

 I remember visiting some of these slums and hovels of industrial workers, 
gasping for breath there, and coming out dazed and full of horror and anger. I 
remember also going down a coal mine in Jharia and seeing the conditions in 
which our womenfolk worked there. I can never forget that picture or the shock 
that came to me that human beings should labour thus. . . . 

 World War I ended at last and the peace, instead of bringing us relief and 
progress, brought us repressive legislation and martial law in the Punjab. A 
bitter sense of humiliation and a passionate anger fi lled our people. All the un-
ending talk of constitutional reform and Indianization of the services was a 
mockery and an insult when the manhood of our country was being crushed 
and the inexorable and continuous process of exploitation was deepening our 
poverty and sapping our vitality. We had become a derelict nation. 

 Yet what could we do, how change this vicious process? We seemed to be 
helpless in the grip of some all-powerful monster; our limbs were paralyzed, our 
minds deadened. The peasantry were servile and fear-ridden; the industrial 
workers were no better. The middle class, the intelligentsia who might have 
been beacon lights in the enveloping darkness, were themselves submerged in 
this all-pervading gloom. In some ways their condition was even more pitiful 
than that of the peasantry. Large numbers of the  déclassé  intellectuals, cut off 
from the land and incapable of any kind of manual or technical work, joined 
the swelling army of the unemployed, and helpless, hopeless, sank ever deeper 
into the morass. A few successful lawyers or doctors or engineers or clerks made 
little difference to the mass. The peasant starved; yet centuries of an unequal 
struggle against his environment had taught him to endure, and even in poverty 
and starvation he had a certain calm dignity, a feeling of submission to an all-
powerful fate. Not so the middle classes, more especially the new petty bour-
geoisie, who had no such background. . . . 

 What could we do? How could we pull India out of this quagmire of poverty 
and defeatism which sucked her in? . . . 

 And then Gandhi came. He was like a powerful current of fresh air that 
made us stretch ourselves and take deep breaths, like a beam of light that 
pierced the darkness and removed the scales from our eyes, like a whirlwind 
that upset many things but most of all the working of people’s minds. He did not 
descend from the top; he seemed to emerge from the millions of India, speaking 
their language and incessantly drawing attention to them and their appalling 
condition. Get off the backs of these peasants and workers, he told us, all you 
who live by their exploitation; get rid of the system that produces this poverty and 
misery. 
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 Political freedom took new shape then and acquired a new content. Much 
that he said we only partially accepted or sometimes did not accept at all. But 
all this was secondary. The essence of his teaching was fearlessness and truth 
and action allied to these, always keeping the welfare of the masses in view. The 
greatest gift for an individual or a nation, so we had been told in our ancient 
books, was  abhaya , fearlessness, not merely bodily courage but the absence of 
fear from the mind. Chanakya and Yagnavalka had said, at the dawn of our his-
tory, that it was the function of the leaders of a people to make them fearless. 
But the dominant impulse in India under British rule was that of fear, pervasive, 
oppressing, strangling fear; fear of the army, the police, the widespread secret 
service; fear of the offi cial class; fear of laws meant to suppress, and of prison; 
fear of the landlord’s agent; fear of the moneylender; fear of unemployment and 
starvation, which were always on the threshold. It was against this all-pervading 
fear that Gandhi’s quiet and determined voice was raised: Be not afraid. . . . 

 So, suddenly as it were, that black pall of fear was lifted from the people’s 
shoulders, not wholly, of course, but to an amazing degree. As fear is close com-
panion to falsehood, so truth follows fearlessness. The Indian people did not 
become much more truthful than they were, nor did they change their essen-
tial nature overnight; nevertheless a sea change was visible as the need for false-
hood and furtive behavior lessened. It was a psychological change, almost as 
some expert in the psychoanalytical method had probed deep into the patient’s 
past, found out the origins of his complexes, exposed them to his view, and thus 
rid him of that burden. 

 There was that psychological reaction also, a feeling of shame at our long 
submission to an alien rule that had degraded and humiliated us, and a desire to 
submit no longer, whatever the consequences might be. We did not grow much 
more truthful, perhaps, than we had been previously, but Gandhi was always there 
as a symbol of uncompromising truth to pull us up and shame us into truth. . . . 

 Gandhi for the fi rst time entered the Congress organization and immedi-
ately brought about a complete change in its constitution. He made it demo-
cratic and a mass organization. Democratic it had been previously also, but it 
had so far been limited in franchise and restricted to the upper classes. Now the 
peasants rolled in, and in its new garb it began to assume the look of a vast 
agrarian organization with a strong sprinkling of the middle classes. This agrar-
ian character was to grow. Industrial workers also came in, but as individuals 
and not in their separate, organized capacity. 

 Action was to be the basis and objective of this organization, action based on 
peaceful methods. Thus far, the alternatives had been: just talking and passing 
resolutions, or terroristic activity. Both of these were set aside, and terrorism was 
especially condemned as opposed to the basic policy of the Congress. A new 
technique of action was evolved which, though perfectly peaceful, yet involved 
nonsubmission to what was considered wrong, and as a consequence, a willing 
acceptance of the pain and suffering involved in this. Gandhi was an odd kind 
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of pacifi st, for he was an activist full of dynamic energy. There was no submis-
sion in him to fate or anything that he considered evil; he was full of resistance, 
though this was peaceful and courteous. 

 The call of action was twofold. There was of course the action involved in 
challenging and resisting foreign rules; there was also the action which led us 
to fi ght our own social evils. Apart from the fundamental objective of the 
Congress—the freedom of India—and the method of peaceful action, the prin-
cipal planks of the Congress were national unity, which involved the solution of 
the minority problems, and the raising of the depressed classes and the ending 
of the curse of untouchability. 

 Realizing that the main props of British rule were fear, prestige, the co-
operation, willing or unwilling, of the people, and certain classes whose vested 
interests were centered in British rule, Gandhi attacked these foundations. Ti-
tles were to be given up, and though the titleholders responded to this only in 
small measure, the popular respect for these British-given titles disappeared 
and they became symbols of degradation. New standards and values were set 
up, and the pomp and splendor of the viceregal court and the princes, which 
used to impress so much, suddenly appeared supremely ridiculous and vulgar 
and rather shameful, surrounded as they were by the poverty and misery of the 
people. Rich men were not so anxious to fl aunt their riches; outwardly at least 
many of them adopted simpler ways, and in their dress became almost indistin-
guishable from humbler folk. 

 The older leaders of the Congress, nurtured in a different and more quiescent 
tradition, did not take easily to these new ways and were disturbed by the up-
surge of the masses. Yet so powerful was the wave of feeling and sentiment that 
swept through the country that some of that intoxication fi lled them also. . . . 

 [Gandhi] sent us to the villages, and the countryside hummed with the ac-
tivity of innumerable messages of the new gospel of action. The peasant was 
shaken up and he began to emerge from his quiescent shell. The effect on us 
was different but equally far reaching, for we saw, for the fi rst time as it were, the 
villager in the intimacy of his mud hut and with the stark shadow of hunger al-
ways pursuing him. We learned our Indian economics more from these visits 
than from books and learned discourses. The emotional experience we had al-
ready undergone was emphasized and confi rmed, and henceforward there could 
be no going back for us to our old life or our old standards, howsoever much our 
views might change subsequently.  .  .  . In two respects the background of his 
thoughts had a vague but considerable infl uence: the fundamental test of every-
thing was how far it benefi ted the masses, and the means were always important 
and could not be ignored even though the end in view was right, for the means 
governed the end and varied it. . . . 

 It is not surprising that this astonishingly vital man, full of self-confi dence 
and an unusual kind of power, standing for equality and freedom for each indi-
vidual, but measuring all this in terms of the poorest, fascinated the masses of 
India and attracted them like a magnet. He seemed to them to link up the past 
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with the future and to make the dismal present appear just as a steppingstone to 
that future of life and hope. And not the masses only, but intellectuals and oth-
ers also, though their minds were often troubled and confused and the change-
over for them from the habits of lifetimes was more diffi cult. Thus he effected a 
vast psychological revolution not only among those who followed his lead but 
also among his opponents and those many neutrals who could not make up 
their minds what to think and what to do. 

 [Jawaharlal Nehru,  The Discovery of India  
(New York: John Day, 1946), 358–365, 367.] 

 Salt, the Word of Power 
 The Indian National Congress, led by Gandhi and Nehru, publicly issued the Decla-
ration of Independence, or Purna (Complete) Swaraj, on January 26, 1930.   Gandhi was 
given the responsibility for organizing the fi rst act of civil disobedience. On Febru-
ary 6 he announced that he would march in defi ance of the British salt tax, beginning 
on March 12 (see “The Salt Satyagraha of 1930,” above). Wanting the strictest disci-
pline to be maintained during the twenty-four-day march, he recruited marchers 
not from the Congress Party but from his own Sabarmati Ashrama members. Con-
gress members like Nehru were to stand by to take charge if Gandhi was arrested. 

 Independence day came, January 26, 1930, and it revealed to us, as if in a fl ash, 
the earnest and enthusiastic mood of the country. There was something vastly 
impressive about the great gatherings everywhere, peacefully and solemnly tak-
ing the pledge of independence without any speeches or exhortation. This cel-
ebration gave the necessary impetus to Gandhiji, 22  and he felt, with his sure 
touch on the pulse of the people, that the time was ripe for action. Events fol-
lowed then in quick succession, like a drama working up to its climax. 

 As civil disobedience approached and electrifi ed the atmosphere, our 
thoughts went back to the movement of 1921–22 and the manner of its sudden 
suspension after Chauri Chaura. The country was more disciplined now, and 
there was a clearer appreciation of the nature of the struggle. The technique 
was understood to some extent, but more important still from Gandhiji’s point 
of view, it was fully realized by everyone that he was terribly in earnest about 
non-violence. There could be no doubt about that now, as there probably was in 
the minds of some people ten years before. Despite all this, how could we pos-
sibly be certain that an outbreak of violence might not occur in some locality 
either spontaneously or as a result of an intrigue? And, if such an incident oc-
curred, what would be its effect on our civil disobedience movement? Would it 
be suddenly wound up as before? That prospect was most disconcerting. . . . 

 The great question that hung in the air now was—how? How were we to 
begin? What form of civil disobedience should we take up that would be effec-
tive, suited to the circumstances, and popular with the masses? And then the 
Mahatma gave the hint. 
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 Salt suddenly became a mysterious word, a word of power. The salt tax was 
to be attacked, the salt laws were to be broken. We were bewildered and could 
not quite fi t in a national struggle with common salt. . . . 

 Then came Gandhiji’s correspondence with the Viceroy and the beginning 
of the Dandi Salt March from the Ashrama at Sabarmati. As people followed 
the fortunes of this marching column of pilgrims from day to day, the tempera-
ture of the country went up. A meeting of the All-India Congress Committee 
was held at Ahmedabad to make fi nal arrangements for the struggle that was 
now almost upon us. The leader in the struggle was not present, for he was al-
ready tramping with his pilgrim band to the sea, and he refused to return. The 
All-India Congress Committee planned what should be done in case of arrests, 
and large powers were given to the president to act on behalf of the Committee, 
in case it could not meet, to nominate members of the Working Committee in 
place of those arrested, and to nominate a successor for himself with the same 
powers. Similar powers were given by provincial and local Congress commit-
tees to their presidents. . . . We hastened back to our posts to give the fi nishing 
touches to our local arrangements, in accordance with the new directions of the 
All-India Congress Committee, and, as Sarojini Naidu said, to pack up our 
toothbrushes for the journey to prison. 

 On our way back, father and I went to see Gandhiji. He was at Jambusar with 
his pilgrim band, and we spent a few hours with him there and then saw him 
stride away with his party to the next stage in the journey to the salt sea. That 
was my last glimpse of him then as I saw him, staff in hand, marching along at 
the head of his followers, with fi rm step and a peaceful but undaunted look. It 
was a moving sight. 

 April came and Gandhiji drew near to the sea, and we waited for the word to 
begin civil disobedience by an attack on the salt laws. For months past we had 
been drilling our volunteers, and Kamala and Krishna (my wife and sister) 
had both joined them and donned male attire for the purpose. The volunteers 
had, of course, no arms or even sticks. The object of training them was to make 
them more effi cient in their work and capable of dealing with large crowds. The 
6 th  of April was the fi rst day of the National Week, which is celebrated annually 
in memory of the happenings in 1919, from Satyagraha Day to Jallianwala 
Bagh. On that day Gandhiji began the breach of the salt laws at Dandi beach, 
and three or four days later permission was given to all Congress organizations 
to do likewise and begin civil disobedience in their own areas. 

 It seemed as though a spring had been suddenly released; all over the coun-
try, in town and village, salt manufacture was the topic of the day, and many 
curious expedients were adopted to produce salt. We knew precious little about 
it, and so we read it up where we could and issued leafl ets giving directions; we 
collected pots and pans and ultimately succeeded in producing some unwhole-
some stuff, which we waved about in triumph and often auctioned for fancy 
prices. It was really immaterial whether the stuff was good or bad; the main 
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thing was to commit a breach of the obnoxious salt law, and we were successful in 
that, even though the quality of our salt was poor. As we saw the abounding en-
thusiasm of the people and the way salt-making was spreading like a prairie fi re, 
we felt a little abashed and ashamed for having questioned the effi cacy of this 
method when it was fi rst proposed by Gandhiji. And we marveled at the amazing 
knack of the man to impress the multitude and make it act in an organized way. 

 I was arrested on the 14th of April as I was entraining for Raipur in the Cen-
tral Provinces, where I was going to attend a conference. That very day I was 
tried in prison and sentenced to six months’ imprisonment under the Salt Act. 
In anticipation of arrest I had nominated (under the new powers given to me by the 
All-India Congress Committee) Gandhiji to act as Congress president in my ab-
sence, but, fearing his refusal, my second nomination was for father. As I expected, 
Gandhiji would not agree, and so father became the acting president of the 
Congress. He was in poor health; nevertheless he threw himself into the cam-
paign with great energy; and, during those early months, his strong guidance 
and enforcement of discipline was of tremendous benefi t to the movement. The 
movement benefi ted greatly, but it was at the cost of such health and physical 
fi tness as had remained in him. 

 Those were days of stirring news—processions and lathee [stick] charges and 
fi ring, frequent  hartals  [mass strikes] to celebrate noted arrests, and special ob-
servances, like Peshawar Day, Garhwali Day, etc. For the time being the boy-
cott of foreign cloth and all British goods was almost complete. When I heard 
that my aged mother and, of course, my sisters used to stand under the hot 
summer sun picketing before foreign cloth shops, I was greatly moved. Kamala 
did so also, but she did something more. She threw herself into the movement 
in Allahabad city and district with an energy and determination which amazed 
me, who thought I had known her so well for so many years. . . . 

 Many strange things happened in those days, but undoubtedly the most 
striking was the part of women in the national struggle. They came out in large 
numbers from the seclusion of their homes and, though unused to public activ-
ity, threw themselves into the heart of the struggle. The picketing of foreign 
cloth and liquor shops they made their preserve. Enormous processions consist-
ing of women alone were taken out in all the cities; and, generally, the attitude 
of the women was more unyielding than that of the men. Often they became 
Congress “dictators” in provinces and in local areas. 

 The breach of the Salt Act soon became just one activity and civil resistance 
spread to other fi elds. This was facilitated by the promulgation of various ordi-
nances by the Viceroy prohibiting a number of activities. As these ordinances 
and prohibitions grew, the opportunities for breaking them also grew, and civil 
resistance took the form of doing the very thing that the ordinance was in-
tended to stop. The initiative defi nitely remained with the Congress and the 
people; and, as each ordinance law failed to control the situation from the 
point of view of government, fresh ordinances were issued by the Viceroy. 
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Many of the Congress Working Committee members had been arrested, but it 
continued to function with new members added on to it, and each offi cial ordi-
nance was countered by a resolution of the Working Committee giving direc-
tions as to how to meet it. 

 [Jawaharlal Nehru,  Toward Freedom: The Autobiography of Jawaharlal Nehru  
(Boston: Beacon Press, 1961), 156–157, 159–162.] 

 SAROJINI NAIDU: COLLEAGUE AND DEVOTEE 

 Gandhi drew to him a remarkable assemblage of uniquely distinguished women, each 
of whom played a vital role in the Indian nationalist movement. They were as varied as 
Madeleine Slade (Mirabehn) and Muriel Lester, who joined him from Britain in the 
late 1920s; dedicated Indian workers such as Sushila Nayyar and Gangabehn; and, of 
course, his spouse, Kasturbai. Perhaps the most internationally distinguished of all was 
Sarojini Naidu (1879–1949), who was introduced in chapter 4 above. Her association 
with Gandhi began in 1914, and lasted a lifetime. She shared with him a passion for 
Hindu–Muslim unity and joined him in his acts of satyagraha. 

 The First Meeting 
 Naidu’s attraction to Gandhi as a mentor and friend was kindled as soon as Gandhi 
had left South Africa—before, even, he had returned to India. 

 My fi rst meeting with Mahatma Gandhi took place in London on the eve of the 
great European War of 1914 when he arrived fresh from his triumphs in South 
Africa. . . . I went wandering round in search of his lodging in an obscure part 
of Kensington and climbed the steep stairs of an old, unfashionable house, to 
fi nd an open door framing a living picture of a little man with a shaven head, 
seated on the fl oor on a black prison blanket and eating a mess made of squashed 
tomatoes and olive oil out of [a] wooden prison bowl. Around him were ranged 
some battered tins of parched groundnuts and tasteless biscuits of dried plant in 
fl our. I burst instinctively into happy laughter at this amusing and unexpected 
vision of a famous leader, whose name had already become a household word in 
our country. He lifted his eyes and laughed back at me, saying: “Ah, you must 
be Mrs. Naidu! Who else dare be so irreverent? Come in,” said he, “and share 
my meal.” “No thanks,” I replied, “what an abominable mess it is!” In this way 
and at that instant commenced our friendship, which fl owered into real com-
radeship and bore fruit in a long, loving, loyal discipleship, which never wa-
vered for a single hour through more than thirty years of common service in the 
cause of India’s freedom. 

 [Vernier Grover and Ranjana Arora, eds.,  Great Women of Modern India , vol. 3:  
Sarojini Naidu  (New Delhi: Deep and Deep Publications, 1993), 182.] 
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 The Rowlatt Bills Controversy 
 Naidu delivered the following speech at a Satyagraha Meeting at Ahmedabad on 
March 25, 1919, prior to the implementation of Gandhi’s fi rst satyagraha campaign, 
which was designed to inspire a national day of fasting. 

 I am ill and yet why am I standing before you? Why have our hearts been stirred 
to the inmost depths? Why don’t we get refreshing sleep? It is because we are 
face to face with a hideous nightmare and the trouble is that unless it is laid at 
rest you and I are done for in perpetuity. What has become of the Congress-
League Scheme? Where are the vaunted Montagu-Chelmsford Reform Pro-
posals? They have receded into the background to make room for the Rowlatt 
Bills, better known as the Black Bills. We looked forward to receiving responsible 
positions at the conclusion of the war, now that besides giving unmistakable 
proofs of Hindu–Moslem  entente  we proved our fi tness for self-government by 
acquitting ourselves so worthily in the war. The visit of Mr. Montagu to India, 
his sentimental journey through the length and breadth of the land in the com-
pany of Lord Chelmsford, and their expressions of sympathy bore no fruit, for in 
one hand they held the sword and a cup of poison in the other. . . . 

 Remedy for Poison 

 There is one remedy for poison or physical force, and it is known as Satyagraha. 
Some one told me “Why are you following Mahatma Gandhi in a nerveless 
campaign?” He forgets that people had lost faith in the effi cacy of constitu-
tional agitation. If the Black Bills had any substratum of Justice in them why did 
the non-offi cial members vote against them? The only misfortune is that the 
hearts of offi cials do not beat true to the united voice of the people. Now that 
the Rowlatt Bills are passed into law there are two ways of bringing about their 
abolition, ready at hand; rebellion or penance. It is not our nature to precipitate 
a struggle like the European war. We take our stand on righteousness that exalt-
eth a nation. We do not believe that machine guns will add a cubit to our great-
ness. We will not set fi re to cornfi elds, magnifi cent bungalows or children. Let 
Europe hug these delusions. India will never swerve from the path of rectitude. 
We must perceive truth and follow it as a religious duty. To speak truth is good, 
but to live truth is better. Let truth guide us in all our doings—even in our deal-
ings with our enemies. We have to make use of this weapon in our dealings 
with one who holds a sword in one hand and a cup of poison in the other. We 
have to hold fast to Dharma. The German missed the path of rectitude and cast 
internal law governing warfare to the winds—we know now, with what results. 
India took up arms against Germany to vindicate her loyalty to truth and to the 
British Raj, in the well-founded conviction that she would have her reward. We 
are sorely disappointed to fi nd that instead of loyalty begetting loyalty, the offi cial 
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classes have seen fi t to mistrust our intentions. Never mind. We are not going to 
submit to the Black Bills which deprive us of everything we hold dear in life, 
sever the family-bond in twain, and dash all delight out of existence. We will 
never submit to what makes helots of us all. The Satyagrahi contingents will 
spring to Satyagraha battle in order to protect our prestige against gratuitous in-
vasion. Now that the Black Bills have become the law of the land we never can 
tell when the sword will fall over our devoted heads. It is better to swell the ranks 
of Satyagrahis and to know no fear than meekly to submit [to] the Black Bills and 
to rush into danger. Mahatma Gandhi who slights the blandishments of wealth 
or honours, who is indifferent to the smiles of the Viceroy or to the fear of death 
is constrained to employ this weapon for these very reasons. Join those who dare. 
Those who cannot need not hide their diminished heads in shame, since their 
spontaneous sympathy with the movement will be no small satisfaction to us. . . . 

 The fast suggested by Mahatma Gandhi is twice blessed. It will enable you to 
realise the privations to which many men and beasts are at present condemned 
and will thus be an impetus to religious sentiment. It will likewise teach you self-
denial born of voluntary penance. Opportunity for vindicating our national 
greatness by means of Satyagraha should not be missed. 

 The Verdict of Hafiz 

 Sings [the great Persian poet] Hafi z in one of his inimitable poems: “The sea is 
swayed by a terrifi c storm. Our barge is tossed to and fro by the swelling waves. 
But alas! What conception can they on the shore have of our agonies?” True it 
is that the wearer only knows where the shoe pinches. Those of us who have 
been aroused from dogmatic slumber by unique love of truth will cheerfully 
undergo incarceration, if necessary, and will return thanks to the Lord even in 
a jail, praying to him to awaken the somnolent masses to a realisation of truth. 
Nor is Satyagraha meant for the Hindus alone. Let me remind my Moslem 
brothers of the signifi cant story of Imam Hussain, who was kept without water 
for three days for refusal to bow his head down. When estimable friends asked 
him to yield, Imam Hussain said, “I hold life cheap when truth is at stake. Never 
shall I submit to coercion.” From the depths of my soul I believe that the birth 
of the Messiah spoken of in the Bhagwad Gita is discernible in the stout heart 
of Mahatma Gandhi. 

 [Grover and Arora , Great Women of Modern India: Sarojini Naidu , 103–105.] 

 Gandhi—My Master 
 Naidu was present at the court when Mahatma Gandhi was tried and sentenced to six 
years’ imprisonment, in 1922. Describing the scene of the great trial, she wrote this 
passage below. 
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 A convict and a criminal in the eyes of the Law! Nevertheless the entire Court 
rose in an act of spontaneous homage when Mahatma Gandhi entered—a frail, 
serene, indomitable fi gure in a coarse and scanty loin cloth, accompanied by 
his devoted disciple and fellow- prisoner, Shankerlal Banker. 

 “So you are seated near me to give me your support in case I break down,” he 
jested, with that happy laugh of his which seems to hold all the undimmed radi-
ance of the world’s childhood in its depths. And looking round at the hosts of 
familiar faces of men and women who had travelled far to offer him a token of 
their love, he added, “This is like a family gathering and not a law-court.” 

 A thrill of mingled fear, pride, hope and anguish ran through the crowded 
hall when the Judge took his seat—an admirable Judge deserving of our praise 
alike for his brave and resolute sense of duty, his fl awless courtesy, his just per-
ception of a unique occasion and his fi ne tribute to a unique personality. 

 The strange trial proceeded and as I listened to the immortal words that 
fl owed with prophetic fervour from the lips of my beloved master, my thoughts 
sped across the centuries to a different land and different age when a similar 
drama was enacted and another divine and gentle teacher was crucifi ed, for 
spreading a kindred gospel with a kindred courage. I realised now that the lowly 
Jesus of Nazareth cradled in a manger furnished the only true parallel in his-
tory to this sweet invincible apostle of Indian liberty who loved humanity with 
surpassing compassion and to use his own beautiful phrase, “approached the 
poor with the mind of the poor.” 

 The most epic event of modern times ended quickly. 
 The pent-up emotion of the people burst in a storm of sorrow as a long slow 

procession moved towards him in a mournful pilgrimage of farewell, clinging 
to the hands that had toiled so incessantly, bowing over the feet that had jour-
neyed so continuously, in the service of his country. 

 In the midst of all this poignant scene of many-voiced and myriad-hearted 
grief he stood, untroubled, in all his transcendent simplicity, the embodied 
symbol of the Indian Nation—its living sacrifi ce and sacrament in one. 

 They might take him to the utmost ends of the earth, but his destination re-
mains unchanged in the hearts of his people who are both the heirs and the 
stewards of his matchless dreams and his matchless deeds. 

 [Grover and Arora,  Great Women of Modern India: Sarojini Naidu , 12–13.] 

 THE CHALLENGE OF RABINDRANATH TAGORE 

 Not all Indians were as appreciative of Gandhi’s power as Nehru and Naidu, as the 
following examples show. As noted in chapter 5, Tagore was awarded the Nobel Prize for 
Literature in 1913, and remained throughout his life a formidable presence on the In-
dian scene. In 1921 Gandhi took account of Tagore’s criticisms, and replied—as we read 
below—with all the deference due to India’s poet laureate: “I regard the Poet as a 
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sentinel warning us against the approach of enemies called bigotry, lethargy, intoler-
ance, ignorance, inertia and other members of that brood.” 

 Tagore, however, would not be mollifi ed. “The Poet” chose to challenge the domi-
nant political belief of his age and of modern Indian politics, the gospel of national-
ism. Gandhi had extolled the ideal of universal harmony, but he had not singled out 
Indian nationalism as a threat to that ideal. His criticism was directed at the Western 
nation-state system. Tagore asserted that in principle there was no distinction: nation-
alism is in all cases a great menace. 

 Tagore was most distressed not by the prevalence of nationalism in the West, but 
by its infection of India. The idea was a Western importation, but Tagore realized that 
his own countrymen had developed it into a peculiar Indian type. The greatest disser-
vice nationalism had rendered India, Tagore argued, was to have directed the country’s 
attention away from its primary needs, which were social, not political. Nationalism 
could not prompt a social and moral reform of the nature that was needed; rather, it 
would only whet the popular appetite for increased political warfare. The real task 
before India was that of building a good society. 

 Non-Cooperation as Political Asceticism 
 As Gandhi’s power grew, so did Tagore’s suspicion of it. On March 5, 1921, he wrote 
from England to Charles Andrews, a Christian missionary who became a close associ-
ate of both Gandhi and Tagore. 

 Dear friend, lately I have been receiving more and more news and news-
paper cuttings from India giving rise in my mind to a painful struggle 
that presages a period of suffering which is waiting for me. I am striving 
with all my power to tune my mood of mind to be in accord with the great 
feeling of excitement sweeping across my country. But deep in my being 
why is there this spirit of resistance maintaining its place in spite of my 
strong desire to remove it? . . .  

 The idea of non-cooperation is political asceticism. Our students are 
bringing their offering of sacrifi ces to what? Not to a fuller education but 
to non-education. It has at its back a fi erce joy of annihilation which in its 
best form is asceticism and in its worst form is that orgy of frightfulness in 
which human nature, losing faith in the basic reality of normal life, fi nds 
a disinterested delight in unmeaning devastation, as has been shown in 
the late war and on other occasions which came nearer home to us.  No  in 
its passive moral form is asceticism and in its active moral form is vio-
lence. The desert is as much a form of  himsa  as is the raging sea in storm, 
they both are against life. 

 I remember the day during the Swadeshi movement in Bengal, when 
a crowd of young students came to see me in the fi rst fl oor of our Vichitra 
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house. They said to me that if I ordered them to leave their schools and 
colleges they would instantly obey me. I was emphatic in my refusal to do 
so, and they went away angry, doubting the sincerity of my love for my 
motherland. Long before this ebullition of excitement, I myself had given 
a thousand rupees, when I had not fi ve rupees to call my own, to open a 
 swadeshi  store and courted banter and bankruptcy. The reason for my re-
fusing to advise those students to leave their schools was because the an-
archy of a mere emptiness never tempts me, even when it is resorted to as 
a temporary shelter. I am frightened of an abstraction which is ready to 
ignore living reality. These students were no mere phantoms to me; their 
life was a great fact to them and to the All. I could not lightly take upon 
myself the tremendous responsibility of a mere negative programme for 
them which would uproot them from their soil, however thin and poor that 
soil might be. The great injury and injustice which had been done to those 
boys who were tempted away from their career before any  real  provision 
was made, could never be made good to them. Of course that is nothing 
from the point of view of an abstraction which can ignore the infi nite 
value even of the smallest fraction of reality. But the throb of life in the 
heart of the most insignifi cant of men beats in the unison of love with 
the heart-throb of the infi nite. I wish I were the little creature Jack whose 
one mission was to kill the giant abstraction which is claiming the sac-
rifi ce of individuals all over the world under highly painted masks of 
delusion. 

 I say again and again that I am a poet, that I am not a fi ghter by nature. 
I would give everything to be one with my surroundings. I love my fellow 
beings and I prize their love. Yet I have been chosen by destiny to ply my 
boat there where the current is against me. What irony of fate is this, that I 
should be preaching cooperation of cultures between East and West on this 
side of the sea just at the moment when the doctrine of non-cooperation is 
preached on the other side? You know that I do not believe in the mate-
rial civilization of the West, just as I do not believe the physical body to 
be the highest truth in man. But I still less believe in the destruction of 
the physical body. What is needed is the establishment of harmony be-
tween the physical and the spiritual nature of man, maintaining the 
balance between the foundation and the superstructure. I believe 
in the true meeting of the East and the West. Love is the ultimate truth 
of the soul; we should do all we can not to outrage that truth, to carry its 
banner against all opposition. The idea of non-cooperation unnecessar-
ily hurts that truth. It is not our hearth fi re, but the fi re that burns out 
our hearth. . . .  

 With love, Ever yours, Rabindranath Tagore 
 [Krishna Dutta and Andrew Robinson, eds.,  Rabindranath Tagore: 

An Anthology  (New York: St. Martin’s Press, 1997), 168, 170–173.] 
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 “The Call of Truth”: 
Tagore’s Critique of Gandhi 

 On August 29, 1921, with Gandhi’s power at its height, Tagore delivered at a Calcutta 
public meeting an address entitled “The Call of Truth.” A remarkable commentary, it 
offered both a trenchant criticism of Gandhi’s leadership—including his insistence on 
universal Congressite use of the spinning wheel (charkha), as a means of dignifying the 
labor of the poor, and on the burning of foreign-made cloth—and an eloquent defense 
of individual freedom. 

 To make the country our own by means of our creative power is indeed a great 
call. It cannot be a mere summons to some mechanical exercise. For, man does 
not limit himself in the manner of the bee building endless replicas of cells, or 
the spider weaving webs of one pattern. His greatest strength is within him, and 
it is up to him to draw on that strength and not on blind habit. To tell him, “Do 
not think but act,” is to help prolong the age-old delusion that has held this 
country in its deadly grip. . . . 

 Then, at the crucial moment, Mahatma Gandhi came and stood at the door 
of India’s destitute millions, clad as one of themselves, speaking to them in their 
own language. It was a real happening, not a tale of the printed page. That is 
why he has been so aptly named Mahatma, Great Soul. Who else has so unre-
servedly accepted the vast masses of the Indian people as his own fl esh and 
blood? At the touch of truth the pent-up forces of the spirit are set free. As soon 
as love stood at India’s door, it fl ew open. All inward niggardliness was gone. 
Truth awakened truth. 

 Stratagem in politics is a barren policy—that was a lesson of which we were 
sorely in need. All honour to the Mahatma, who wakened us to the power of 
truth. But the cowardly and the weak take easily to cheap tactics. Even today 
our worldly-wise ones have not been rid of the idea of using the Mahatma as 
a disguised and ingenious move in their political gamble. Minds corrupted by 
untruth cannot grasp the meaning of the great love kindled in the people’s 
heart by the Mahatma’s love. 

 This, indeed, is the birth of freedom, nothing less. It is the country’s dis-
covery of itself. It has little to do with the alien occupation of India. This love 
is pure affi rmation. It does not involve itself in arguments with the negative 
attitude. . . . 

 So, in the excited expectation of breathing the air of a new-found freedom, I 
hurried back to my homeland. But what I have seen and felt troubles me. Some-
thing seems to be weighing on the people’s spirit; a stern pressure is at work; it 
makes everyone talk in the same voice and make the same gestures. 

 When I wanted to ask questions and decide for myself, my well-wishers 
clapped anxious hands to my mouth: “Pray be silent.” There is a tyranny in the 
air—even if intangible, it is worse than open violence. Let anyone who doubts 
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the wisdom of the proclaimed policy speak his mind in a bare whisper, and he 
will have to face disciplinary action. One of our newspapers dared give a mere 
hint of disapproval of the burning of foreign cloth, and the readers’ agitated 
protest came menacingly; the fl ames which had consumed the bales of mill 
cloth could quickly reduce this paper to ashes! 

 I see a section of the people fanatically engaged in their assigned task, and 
another section struck with alarm and dumbfounded. The idea prevails that all 
questioning must stop; there should be nothing but blind obedience. Obedience 
to whom? To some charmed words of incantation, to some reasonless creed! . . . 

 To make matters worse, the gain which is envisaged has a name but it is not 
defi ned. Even as a fear which is vague is all the more terrifying, the haziness of 
a lure makes it all the more tempting. Left to the imagination, everyone can 
give it a form according to his preference. An attempt to inquire into the real 
nature is of no avail, for it can easily camoufl age itself. Thus, while the tempta-
tion has been magnifi ed by its indefi niteness, the means of attainment and the 
hour have been precisely indicated. Many people are convinced that self-gov-
ernment will be won on a certain date of a certain month close ahead. Having 
given up their freedom of mind, they deprive others of that freedom. It is as if 
we have been seeking an exorcist to drive out a ghost, and then the ghost itself 
turns up in the guise of the exorcist. 

 The Mahatma has captured the heart of India with his love; we all bow 
down to him on that account. He has revealed to us the full power of truth and 
for that we are beholden. We read about eternal truth in books, we talk about 
them, but it is a propitious moment when we encounter truth face to face. Such 
an opportunity is rare in one’s life. It is easy enough to go from province to prov-
ince making political speeches, and even to make and break National Con-
gresses. But the golden wand of true love that has wakened us out of age-long 
slumber is not to be easily found. To the possessor of that rare wand, our pro-
found salutation. 

 But then, what is the good of it all if, even after we have seen the face of 
truth, our faith in it is not fi rm enough? Our minds must accept the truth of the 
intellect just as the heart accepts the truth of love. Till now, neither the Con-
gress nor any other institution made a strong impression on the heart of India—
it needed the touch of love. Now that we have the truth of love, are we to with-
draw our trust in the other truth—just where swaraj is concerned? . . . 

 Let our faith in the Mahatma’s capacity for love never diminish; but swaraj is 
not a matter of a stick and a single string. It is a vast enterprise involving com-
plex processes and needing as much study and clear thinking as impulse and 
emotion. Economists and educationists and mechanical engineers must con-
tribute their ideas and exertions to the pool of this many sided endeavour. The 
intellect of the people must be fully awake, so that the spirit of inquiry is untra-
melled; minds must not be overawed or made inactive by compulsions, open or 
secret. . . . 
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 The true vision of that ancient age lives on; its voice fl ings echoes. Then, 
why should not our supreme leader of today . . . say, “Let all who hear me come 
from every direction?” Freedom lies in the complete arousal of the people. God 
has given the Mahatma the voice that can call. Why should this not be our su-
preme moment? 

 His call has come, but only to a restricted fi eld. To one and all he has simply 
said, “Spin and weave, spin and weave.” Is this the strident call of the new age 
for a vast striving? When nature summoned the bee to a narrow hive-life, millions 
of bees responded and made themselves sexless for the sake of effi ciency. But this 
sacrifi ce by way of self-atrophy led to the opposite of freedom. People who do not 
hesitate to neutralize their power in answer to some command carry within them 
their prison-cell. The call to the easy way is for the bee, not for man. Man reveals 
himself in all his strength only when his utmost capacity is demanded. . . . 

 I hear the voice of protest: “We do not propose to curb the mind for ever, but 
only for a short while.” Why, even for a short while? Is it because that brief pe-
riod will be enough for us to gain swaraj? That does not make sense. Swaraj is 
not a matter of mere self-suffi ciency in the production of cloth. Its real place is 
within us—the mind with its diverse power goes on building swaraj for itself. 
Nowhere in the world has this work been completed; in some part of the body-
politic a lingering greed or delusion keeps up the bondage. And that bondage is 
always within the mind itself. . . . 

 There is the bonfi re of heaped mill cloth, before the very eyes of the Mother 
deep in shame because of her nakedness. I see no urgency for such waste ex-
cept in the power of a superstition. The question of using or boycotting British-
made cloth is one for economists to decide. In discussing it, the language of 
economists must be employed. If people cannot think scientifi cally, our very 
fi rst battle should be against that sad state of mind. Such incapacity is the origi-
nal sin out of which all other ills fl ow. That original sin fi nds support when it 
is proclaimed that foreign cloth is “impure” and deserves to be destroyed. 
Economics is tossed aside for the falsehood passing as a moral dictum. . . . 

 We have been ordered to burn foreign cloth. I, for one, am unable to obey. 
First, because I believe it to be my duty to fi ght the habit of blind obedience. 
Secondly, I feel that the cloth to be burnt is not mine, it belongs to people who 
are sorely in need of it. We who seem to be doing an act of sacrifi ce through this 
incendiarism have other sources of supply; but those who are really hit cannot 
stir out of doors because of their nakedness. Forced atonement will not wash off 
our sins; nor will the gain of some apparent benefi ts make up for the loss of the 
reasoned will. 

 The Mahatma has declared war against the tyranny of the machine which is 
oppressing the world. Here we are all under his banner. But we cannot accept as 
our ally in the fi ght the slave mentality that is at the root of all the misery and 
indignity in our national life. That, indeed, is our real enemy and through its 
defeat alone can swaraj within and without come to us. . . . 
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 Henceforth, any nation which seeks isolation for itself must come into con-
fl ict with the time-spirit and fi nd no peace. From now onward the plane of think-
ing of every nation will have to be international. It is the striving of the new age 
to develop in the mind this faculty of universality. 

 [Rabindranath Tagore,  Towards Universal Man  
(London: Asia Publishing House, 1961), 260–271.] 

 “The Great Sentinel”: 
Gandhi’s Response to Tagore 

 The Gandhi–Tagore controversy thus focused on two aspects of the meaning of 
swaraj, or freedom, in its fullest sense. Tagore argued, fi rst, that on a domestic level, 
Indians had placed themselves in bondage through their unthinking acceptance of 
dogma. They idolized a leader who, however saintly, had harnessed their blind alle-
giance to a gospel of retardation rather than growth. A second and related problem in 
Gandhi’s teaching involved its implications on an international level. Gandhi’s ideas, 
Tagore argued, had fostered, for the most part, an unhealthy sense of separateness that 
foolishly spurned the knowledge and advances of the Western world. Each of these 
attitudes inhibited India’s growth, and thus restricted her freedom. 

 To the fi rst of Tagore’s charges, Gandhi responded that he did not wish to produce 
a “deathlike sameness in the nation,” but rather to use the spinning wheel to “realize 
the essential and living oneness of interest among India’s myriads.” Spinning was not 
intended to replace all other forms of activity, but rather to symbolize “sacrifi ce for the 
whole nation.” 

 The Bard of Shantiniketan has contributed to  The Modern Review  a brilliant 
essay on the present movement. It is a series of word pictures which he alone 
can paint. It is an eloquent protest against authority, slave-mentality or whatever 
description one gives of blind acceptance of a passing mania whether out of fear 
or hope. It is a welcome and wholesome reminder to all workers that we must 
not be impatient, we must not impose authority no matter how great. The Poet 
tells us summarily to reject anything and everything that does not appeal to our 
reason or heart. If we would gain swaraj, we must stand for truth as we know it 
at any cost. A reformer who is enraged because his message is not accepted must 
retire to the forest to learn how to watch, wait and pray. With all this one must 
heartily agree, and the Poet deserves the thanks of his countrymen for standing 
up for truth and reason. There is no doubt that our last state will be worse than 
our fi rst, if we surrender our reason into somebody’s keeping. And I would feel 
extremely sorry to discover, that the country had unthinkingly and blindly fol-
lowed all I had said or done. I am quite conscious of the fact that blind surren-
der to love is often more mischievous than a forced surrender to the lash of the 
tyrant. There is hope for the slave of the brute, none for that of love. Love is 
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needed to strengthen the weak, love becomes tyrannical when it exacts obedi-
ence from an unbeliever. To mutter a  mantra  without knowing its value is un-
manly. It is good, therefore, that the Poet has invited all who are slavishly  mim-
icking  the call of the charkha [spinning wheel] boldly to declare their revolt. His 
essay serves as a warning to us all who in our impatience are betrayed into intol-
erance or even violence against those who differ from us. I regard the Poet as a 
sentinel warning us against the approach of enemies called bigotry, lethargy, 
intolerance, ignorance, inertia and other members of that brood. 

 But whilst I agree with all that the Poet has said as to the necessity of watch-
fulness lest we cease to think, I must not be understood to endorse the proposi-
tion that there is any such blind obedience on a large scale in the country today. 
I have again and again appealed to reason, and let me assure him, that if happily 
the country has come to believe in the spinning-wheel as the giver of plenty, it 
has done so after laborious thinking, after great hesitation. I am not sure, that 
even now educated India has assimilated the truth underlying the charkha. He 
must not mistake the surface dirt for the substance underneath. Let him go 
deeper and see for himself whether the charkha has been accepted from blind 
faith or from reasoned necessity. 

 I do indeed ask the Poet and the page to spin the wheel as a sacrament. 
When there is war, the poet lays down the lyre, the lawyer his law reports, the 
schoolboy his books. The Poet will sing the true note after the war is over, the 
lawyer will have occasion to go to his law books when people have time to fi ght 
among themselves. When a house is on fi re, all the inmates go out, and each 
one takes up a bucket to quench the fi re. When all about me are dying for want 
of food, the only occupation permissible to me is to feed the hungry. It is my 
conviction that India is a house on fi re, because its manhood is being daily 
scorched, it is dying of hunger because it has no work to buy food with. Khulna 
is starving not because the people cannot work, but because they have no work. 
The Ceded Districts are passing successively through a fourth famine, Orissa is 
a land suffering from chronic famines. Our cities are not India. India lives in 
her seven and a half lakhs of villages, and the cities live upon the villages. They 
do not bring their wealth from other countries. The city people are brokers and 
commission agents for the big houses of Europe, America and Japan. The cities 
have co-operated with the latter in the bleeding process that has gone on for the 
past two hundred years. It is my belief based on experience, that India is daily 
growing poorer. The circulation about her feet and legs has almost stopped. 
And if we do not take care, she will collapse altogether. 

 To a people famishing and idle, the only acceptable form in which God can 
dare appear is work and promise of food as wages. God created man to work for 
his food, and said that those who ate without work were thieves. Eighty per cent 
of India are compulsorily thieves half the year. Is it any wonder if India has be-
come one vast prison? Hunger is the argument that is driving India to the spin-
ning-wheel. The call of the spinning-wheel is the noblest of all. Because it is the 
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call of love. And love is swaraj. The spinning-wheel will “curb the mind” when 
the time spent on necessary physical labour can be said to do so. We must think 
of millions who are today less than animals, who are almost in a dying state. 
The spinning-wheel is the reviving draught for the millions of our dying coun-
trymen and countrywomen. “Why should I, who have no need to work for food, 
spin?” may be the question asked. Because I am eating what does not belong to 
me. I am living on the spoliation of my countrymen. Trace the course of every 
pice that fi nds its way into your pocket, and you will realize the truth of what I 
write. Swaraj has no meaning for the millions if they do not know how to em-
ploy their enforced idleness. The attainment of this swaraj is possible within a 
short time, and it is so possible only by the revival of the spinning-wheel. . . . A 
plea for the spinning-wheel is a plea for recognizing the dignity of labour. . . . 

 It was our love of foreign cloth that ousted the wheel from its position of 
dignity. Therefore I consider it a sin to wear foreign cloth. I must confess that I 
do not draw a sharp or any distinction between economics and ethics. Econom-
ics that hurt the moral well-being of an individual or a nation are immoral and 
therefore sinful. Thus the economics that permit one country to prey upon an-
other are immoral. It is sinful to buy and use articles made by sweated labour. It 
is sinful to eat American wheat and let my neighbour the grain-dealer starve for 
want of custom. Similarly it is sinful for me to wear the latest fi nery of Regent 
Street, when I know that if I had but worn the things woven by the neighbour-
ing spinners and weavers, that would have clothed me, and fed and clothed 
them. On the knowledge of my sin bursting upon me, I must consign the foreign 
garments to the fl ames and thus purify myself, and thenceforth rest content with 
the rough khadi made by my neighbours. On knowing that my neighbours may 
not, having given up the occupation, take kindly to the spinning-wheel, I must 
take it up myself and thus make it popular. 

 I venture to suggest to the Poet, that the clothes I ask him to burn must be 
and are his. If they had to his knowledge belonged to the poor or the ill-clad, he 
would long ago have restored to the poor what was theirs. In burning  my  foreign 
clothes I burn my shame. I must refuse to insult the naked by giving them 
clothes they do not need, instead of giving them work which they sorely need. I 
will not commit the sin of becoming their patron, but on learning that I had as-
sisted in impoverishing them, I would give them a privileged position and give 
them neither crumbs nor cast-off clothing, but the best of my food and clothes 
and associate myself with them in work. . . . 

 True to his poetical instinct the Poet lives for the morrow and would have us 
do likewise. He presents to our admiring gaze the beautiful picture of the birds 
early in the morning singing hymns of praise as they soar into the sky. These 
birds had their day’s food and soared with rested wings in whose veins new 
blood had fl own during the previous night. But I have had the pain of watching 
birds who for want of strength could not be coaxed even into a fl utter of their 
wings. The human bird under the Indian sky gets up weaker than when he 
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pretended to retire. For millions it is an eternal vigil or an eternal trance. It is an 
indescribably painful state which has to be experienced to be realized. I have 
found it impossible to soothe suffering patients with a song from Kabir. The 
hungry millions ask for one poem—invigorating food. They cannot be given it. 
They must earn it. And they can earn only by the sweat of their brow. . . . 

 In these verses is contained for me the whole truth of the spinning-wheel as 
an indispensable sacrament for the India of today. If we will take care of today, 
God will take care of the morrow. 

 [ CWMG  21:287–291.] 

 COMMUNIST RESPONSES TO GANDHI 

 Karl Marx and his partner, Friedrich Engels, did not write an organized analysis 
of Indian political economy or give a coherent account of what they referred to 
the Asiatic mode of production, but Marx wrote two series of articles on India, 
the fi rst at the time of the renewal of the India Act in 1853, and the second at the 
time of the Rebellion in 1857. Marx accepted the idea of the “Oriental despotic 
state” 20  and described what he understood to be small, self-contained village 
communities in the Indian past that had depended on agriculture and “man-
ufactures,” i.e., the production of textiles. However, he insisted, since such 
communities involved caste and slavery, they represented no golden age. 

 The coming of the British, he believed, marked a great shift, a revolutionary 
change for India. The old system of small communities and a fl ourishing textile 
industry were destroyed. Out of that destruction the British bourgeoisie were in 
the process of creating a monster: an Indian economy and society that they 
would not be able to control. This would be the case, Marx said, because the 
Indians were intelligent and hard-working: they would learn all the British had 
to teach, and then move on beyond them. Crucial in this new age was the system 
of railways, which the British were building for their own purposes but which 
would also be used by Indians. 

 Although neither M. N. Roy nor R. Palme Dutt refers directly to Marx’s writ-
ings on India, both were affi liated with the Third Communist International, 
which was the successor to the First International founded by Marx in the nine-
teenth century, and both made use of Marxist concepts. Indeed, the impact of 
Marxism—as we see throughout this volume, not only here but also in the se-
lections by the Naxalites and the subaltern historians in chapter 8—is an impor-
tant ingredient in the modern history of India. 

 Manabendra Nath Roy was born in 1887 into a Bengali Brahman family in a 
village outside of Calcutta. Twenty-eight years later, as a terrorist revolutionary, 
he left India for an adventurous career in the communist international movement. 

 The year 1915 is a key one in the Gandhi–Roy story. In that year, Roy, as a 
terrorist schooled under the revolutionary Jatin Mukherjee and inspired by Au-
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robindo Ghose, left Calcutta on a revolutionary mission to obtain German 
arms for the struggle against the Raj. In that same year, Gandhi returned to In-
dia after twenty-one years in South Africa. As Gandhi achieved his extraordi-
nary rise to power in the Congress during the 1920s, Roy acquired his reputa-
tion of being “undoubtedly the most colorful of all non-Russian communists in 
the era of Lenin and Stalin.” 24  From 1915 to 1930, Roy moved about on various 
revolutionary missions, from Mexico to Berlin, and then on to Paris, Zurich, 
Tashkent, and Moscow. In Mexico, Roy was converted to communism and re-
putedly helped form the fi rst Communist Party there. In Moscow, he contrib-
uted to revolutionary strategy for communist activity in the colonial areas. In 
Europe, he rose to a position of authority in the Comintern, published a series 
of books and pamphlets on Marxist theory, and edited a communist newspaper. 
The achievements of both Gandhi and Roy during this period were spectacu-
lar, but in complete contrast. 

 Rajani Palme Dutt (1896–1974) was born in Cambridge, England, the younger 
son of Upendra Krishna Dutt, a Bengali physician; his mother, Anna Palme, was 
Swedish. He was educated at Balliol College, Oxford, earning a fi rst in classics. 
A near-contemporary of M. N. Roy and of Jawaharlal Nehru, he chose to remain 
in Great Britain through his lengthy political career. While Roy was virtually 
self-taught, Dutt, like Nehru and Aurobindo Ghose, had a British education. 

 Dutt served the cause of international communism and Indian indepen-
dence in Britain, where, thanks to his politically active father, his home was a 
forum for English Labor politics. Early on, he became rooted in British Marx-
ism, and his main focus was on furthering the work of the Comintern and the 
British Communist Party; his was a faith that never wavered. His biographer, 
John Callaghan, aptly subtitles his book, “A Study in British Stalinism.” 25  

 A notable historical anomaly is that even by age twenty, Dutt’s anti-imperial-
ist communism was so fi rm that he went to jail for resistance to conscription in 
the war, while Gandhi, advocate of non-violence, nonetheless supported the 
World War enthusiastically, recruiting Indian troops for Britain, in the mis-
guided belief that this action would eventually win concessions for India. Dutt 
had none of Gandhi’s naïve faith in the goodwill of the British Empire. His 
steady allegiance to Lenin’s theory of imperialism guided all his foreign policy, 
fi rst when he was the international secretary for the British Labor Research De-
partment, and then when he became a founding member of the British Com-
munist Party in 1920. He remained its chief analyst of Indian affairs, but also 
wrote extensively on international politics. 

 At this point, communism brought Dutt and Roy together. Although their 
connection lasted for less than a decade, until the latter fl ed from the USSR 
and then was expelled from the Comintern in 1929, many of their most system-
atic and piercing insights into Indian politics found expression in the 1920s. In 
the forum of the Comintern, they often differed. Dutt wanted the British com-
munists to shape the communist party in India, while Roy criticized this proposal 
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as imperialism in another guise. Roy’s fi rst and best critique,  India in Transition 
 (1922, quoted above) came at the same time as Dutt’s groundbreaking report on 
the organization of the Labour Party along Leninist lines. In 1923 he com-
menced his extremely infl uential “Notes of the Month” in issues of the  La-
bour Monthly  that he continued writing as its editor for fi fty years. Equally im-
portant were Dutt’s books that paralleled Roy’s publications:  Modern India 
 (1926), appearing the same year as Roy’s  The Future of Indian Politics ;   and  So-
cialism and the Living Wage  (1927). Roy’s expulsion then led him to the Com-
munist International Opposition and later to radical shifts of ideology, but Dutt 
stayed consistently with the Comintern party line in  Fascism and Social Revolu-
tion  (1935),  World Politics  (1936), and  India Today  (1940). 

 M. N. Roy’s analysis of Gandhi’s 
“Reactionary” Movement 

 The fi rst detailed Marxist critique of Gandhi appeared in Roy’s early book,  India in 
Transition , written in Moscow in 1922. The book grew out of discussions that Roy had 
with Lenin and other communist fi gures at the Second Congress of the Communist 
International. At this congress, Roy had argued, contrary to Lenin, that communist 
policy in the colonial areas must be to support proletarian rather than bourgeois move-
ments. Lenin contended that bourgeois nationalist organizations like the Indian Con-
gress could be considered revolutionary, and since no viable communist parties existed, 
these organizations deserved support. Roy replied that the Indian Congress and similar 
agencies could only betray the revolution: an Indian proletariat existed, and must be 
mobilized behind a communist vanguard. Liberation from imperialism could come 
only under communist leadership. The Roy–Lenin controversy was clearly over fun-
damental issues and would have implications for communist strategy in the future. 

 Roy later refl ected upon his differences with Lenin and concluded, “The role of 
Gandhi was the crucial point of difference. Lenin believed that, as the inspirer and 
leader of a mass movement, he was a revolutionary. I maintained that, [as] a religious 
and cultural revivalist, he was bound to be a reactionary socially, however revolutionary 
he might appear politically.” In Roy’s view, “The religious ideology preached by him 
[Gandhi] also appealed to the medieval mentality of the masses. But the same ideology 
discouraged any revolutionary mass action. The quintessence of the situation, as I 
analyzed and understood it, was a potentially revolutionary movement restrained by 
a reactionary ideology.” Moreover, “I reminded Lenin of the dictum that I had learnt 
from him: that without a revolutionary ideology, there could be no revolution.” 26  

 These arguments formed the basis of the position on Gandhi that was developed 
by Roy in  India in Transition . 

 The movement for national liberation is a struggle of the native middle-class 
against the economic and political monopoly of the imperialist bourgeoisie. 
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But the former cannot succeed in the struggle, nor even threaten its opponent 
to make substantial concessions, without the support of the masses of the people. 
Because the Indian middle-class is still weak numerically, economically, and so-
cially, hence the necessity of the nationalism in the name of which the people 
can be led to fi ght; the victory gained in this fi ght, however, will not change very 
much the condition of those whose blood it will cost. 

 The discontent and growing unrest among the masses, brought about by 
economic exploitation intensifi ed during the war, was seized by the Congress 
under the leadership of the Extremists, and turned into a popular demonstra-
tion demanding national liberation. But in spite of their religious idiosyncrasies 
and orthodox inclinations, the social affi liation of the Extremists is identical 
with that of the Moderates. In the spontaneous mass-upheavals, they discovered 
the force which could be utilized for the triumph of the native bourgeoisie. But 
they could not develop the potentiality of the mass movement by leading it in 
accordance with its economic and social tendencies. Their tactics were to 
strengthen the nationalist movement by the questionable method of exploiting 
the ignorance of the masses. And the best way of exploiting the ignorance of the 
masses was to make a religion of nationalism. These tactics led to the appear-
ance of Mohandas Karamchand Gandhi on the political horizon, and the tem-
porary eclipse of all other politico-social tendencies in the shade of Gandhism, 
which has reached a crisis after having swept the country for two years. 

 In Gandhism culminate all the social tendencies that have always differenti-
ated the two principles of Indian nationalism. In fact, Gandhism is the acutest 
and most desperate manifestation of the forces of reaction, trying to hold their own 
against the objectively revolutionary tendencies contained in the liberal bour-
geois nationalism. The impending wane of Gandhism signifi es the collapse of the 
reactionary forces and their total elimination from the political movement. . . . 

 The Indian national movement is not a struggle of the commercial and in-
dustrial middle-class against decrepit feudalism. The Indian bourgeoisie is not 
engaged in a class struggle. The basis of the national movement is the rivalry of 
a weak and suppressed bourgeoisie against its immensely stronger imperialist 
prototype controlling the state power. . . . 

 The present awakening is a reaction against the age-long resignation, cre-
ated by religious teachings and the tenets of spiritual culture. Therefore, it can-
not be used for a national movement tending towards the revival of the spiritual 
civilization of India. Here lies the contradiction in the orthodox nationalism as 
expressed of late in the cult of Gandhism. It endeavours to utilize the mass en-
ergy for the perpetuation or revival of that heritage of national culture which 
has been made untenable by the awakening of this energy. The orthodox Ex-
tremists in control of the Congress, freed from all Moderate infl uence, as-
sumed the leadership of a popular mass movement national in appearance 
which contains, nevertheless, a challenge to all the fundamental doctrines of 
orthodox nationalism. Therefore, the intention of the present Congress, which 
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has acquired the status of a political party, to unite the people of all classes in a 
struggle for national liberation to be carried on under the banner of Gandhism, 
is bound to be defeated. The signs of the impending defeat are already perceptible. 

 Gandhism will fall victim to its own contradictions. By Gandhism is meant 
the school of nationalism which has been reigning supreme in the Indian move-
ment during the last three years. It can be put in another way: The Indian na-
tional movement, actuated by the spirit of Gandhism, cannot succeed because 
in that case it would defeat its own end. In spite of the pious desire of its leaders, 
post-British India cannot and will not become pre-British India. The Indian 
people will not be able to overthrow foreign domination until and unless all that 
is cherished by orthodox nationalists have become things of the past, of venerable 
memory. Sanctimonious antagonism to the “satanic Western civilization,” a 
tendency which in spite of its pathetic impotency, smacks of reaction, cannot be 
the life of a movement whose success will be marked by the crowning of the na-
tive bourgeoisie, who will prove to be as disruptive as the British ruler in so far 
as the social and religious ideals of orthodox nationalism are concerned. The 
victory of Indian nationalism will be the victory of the progressive middle-class, 
which may build a monument to the memory of the Mahatma for the valuable 
services he rendered them involuntarily, but which will never share his pious 
indignation against Western civilization, which is after all only a certain stage 
of social development through which every human community has to pass. This 
victory will be won, not through “suffering and soul-force,” but with blood and 
tears and will be maintained by blood and iron. But it must come. The introduc-
tion of “Western civilization” so heartily hated by Gandhi is the reward of the 
fi erce fi ght for national independence to which he seeks to lead the people. 
He is working for something which is mortally antagonistic to the reactionary 
forces operating through him, and whose standard bearer he unconsciously is. 

 Before proceeding to review the happenings in the Indian movement since 
the beginning of the world war from the point of view stated above, it will be worth 
while to analyse Gandhism, because in it is ample expression of all the ebbing 
vitality contained in orthodox nationalism. The imminent collapse of Gandhism 
will close a romantic and exciting chapter of the Indian national movement. It 
will demonstrate that a socially revolutionary movement cannot be infl uenced 
by reactionary forces. It will disclose the incompatibility between the national 
struggle having for its object the aggrandizement of the bourgeoisie and the 
revolt of the working masses against class exploitation—a revolt which nevertheless 
has contributed strength to the Congress in the last years of its activities. . . . 

 Gandhism is nothing but petty-bourgeois humanitarianism hopelessly be-
wildered in the clashes of the staggering forces of human progress. The croco-
dile tears of this humanitarianism are shed ostensibly for the undeniable suffer-
ings of the majority in capitalist society, but they are really caused by grief over the 
end of the old order, already destroyed or about to be so. It pines for that ancient 
golden age when the majority were kept in blissful ignorance in order that a few 
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could roll in idle luxury, undisturbed by the revolt of the discontented; the spiri-
tual culture of which was based on the barbarism of the people at large; the 
simplicity of which was the sign of its backwardness. This longing glance back-
ward is due, in some cases, to the consummate intrigues of the forces of reaction, 
and in others, to involuntary subordination to the infl uence of the same agency. 
Its tendency towards a sort of religious or utopian socialism proves that Gan-
dhism, as well as its source, Tolstoyism, belongs to the latter category. Or in 
other words, the services rendered by it to reaction are involuntary. . . . 

 Gandhi’s criticism of modern civilization, that is, capitalist society, is correct. 
But the remedy he prescribes is not only wrong but impossible. One need not 
be a sentimental humanitarian, nor a religious fanatic in order to denounce the 
present order of society in the countries where capitalism rules. But the knowl-
edge of material and social sciences makes one see through the Christian piety of 
Gandhism, not only Indian, but international (there are Gandhis in every coun-
try) and discover the sinister forces of reaction busy in its   depths. Its true social 
character no longer remains unknown on fi nding such tenets in its philosophy: 

 “The more we indulge our passions, the more unbridled they become. Our 
ancestors, therefore, set a limit to our indulgences. They saw that happiness was 
largely a mental condition. A man is not necessarily happy because he is rich, or 
unhappy because he is poor. The rich are often seen to be unhappy, the poor to 
be happy. Millions will always remain poor. Observing all this, our ancestors 
dissuaded us from luxuries and pleasures.” 

 This sanctimonious philosophy of poverty is not unfamiliar. It has been 
preached by many prophets who have not only been proved false by history, but 
the questionableness of their humanitarianism has also been revealed. Such 
philosophy serves but one object—to guarantee the safety of the vested interests 
whose character may differ in different epochs but which essentially is always 
the same, being based on the right of exploitation of man by man. 

 Capitalist civilization is rotten; but it cannot be avoided. Neither is it perma-
nent. It must pass away in due course of evolution, giving place to a higher order 
of society, as the ones preceding it were replaced by it .  But it will not collapse 
because sentimental humanitarians fi nd it full of cruelty and injustice. It will 
break down under the pressure of its own contradictions. Whether we want it or 
not, it must be lived through somehow. It must be lived through in order that 
the fetters of moral and material ignorance that kept the human race bound 
hitherto can be broken, and mankind in all countries may have the facilities to 
strive for a higher stage of civilization. National freedom will not enable the 
people of India to go back, but to surge ahead. 

 In itself capitalist society has many defects; but it is undoubtedly an improve-
ment on the patriarchal or feudal civilization for which Gandhi and his kind 
pine. Indian society is inevitably heading toward capitalist civilization, in spite 
of the premonitions of Gandhi, among many other prophets of similar creed. 
The desire to see it hark back is as futile as to expect a river to rush back to its 
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source. Caught in the morass of such hopeless contradictions, Gandhism can-
not supply the ideology of Indian nationalism. The revolutionary character of 
the latter is contrary to it. Nevertheless, it is undeniable that Gandhism, better 
said, the personality of Gandhi, exercised a considerable infl uence on the In-
dian movement in the last three years. Or in other words, just about the time 
that the National Congress was fi nding the fi rst response among the ranks 
of the working masses, it came under the domination of a spirit which is essen-
tially reactionary and non-revolutionary in a very frank way. 

 [M. N. Roy,  India in Transition  (Bombay: Nanchiketa, 1971), 
202, 203–204, 205–208, 209–210.] 

 Rajani Palme Dutt: An Indian Communist’s 
View from Britain 

 Like Roy, Dutt viewed Gandhi in familiar Marxist terms as a tool of the Indian bourgeoi-
sie, collaborating with the capitalist structure established by British colonialism, and 
thus restraining the revolutionary will of the Indian masses. More than Roy, Dutt appre-
ciated Gandhi’s hold on the people and the Congress; but they both emphasized his 
predominant role as a reactionary. Their participation in this grand intellectual debate 
over India’s history and future gave Marxism its critical force on the subcontinent. 

 While Roy became a peripheral player in left politics in India, Dutt remained a 
central ideologue for the Communist Party of India for half a century. Disputes and 
questions were often referred for resolution to “RPD.” A prominent communist histo-
rian of premodern India said in the 1960s that when he wanted to know about the 
twentieth century in India he turned to the works of Palme Dutt. 

 In 1965 Leonard Gordon interviewed Palme Dutt at the headquarters of the British 
Communist Party. Dutt asked, “Are you a communist?” Gordon said “No.” “Then,” 
Dutt replied, “you won’t be able to understand anything that I have to say.”  

 The following excerpts from Dutt’s  India Today  contain a trenchant analysis of 
Gandhi’s leadership. Having already surveyed the events of 1919 to 1922 that led up to 
Gandhi’s fi rst non-cooperation movement, Dutt takes issue with the ostensible rea-
sons for which Gandhi called it off after Chauri Chaura, in 1922. 

 The dominant leadership of the Congress associated with Gandhi called off the 
movement because they were afraid of the awakening mass activity; and they 
were afraid of the mass activity because it was beginning to threaten those prop-
ertied class interests with which they themselves were still in fact closely linked. 

 Not the question of “violence” or “non-violence,” but the question of class 
interest in opposition to the mass movement, was the breaking-point of the na-
tional struggle in 1922. This was the rock on which the movement broke. This 
was the real meaning of “Non-Violence.” 

 The new factor which developed for the fi rst time in the middle years of the 
nineteen-twenties, and gave the decisive impetus to the new wave of struggle, 
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though not yet its leadership, was the emergence of the industrial working class 
as an independent force, conducting its own struggle with unexampled energy 
and heroism, and beginning to develop its own leadership. With this advance 
the new ideology of the working class, or socialism, began to develop for the 
fi rst time as a political factor in India, and the infl uence of its ideas began to 
penetrate the youth and the left sections of Indian Nationalism, bringing new 
life and energy and wider horizons. . . . 

 In this critical balance of forces, with the certainty of big new struggles 
ahead in a far more advanced situation than a decade previously, the right-wing 
leadership once again turned to Gandhi, whom they had previously thrust 
aside, and whose star now once again rose. At the Calcutta session at the end of 
1928 Gandhi returned to active leadership of the Congress. Whatever the views 
of the moderate leaders might be with regard to his personal idiosyncrasies, 
there was no question that he was the most subtle and experienced politician of 
the older group, with unrivalled mass prestige which world publicity had now 
enhanced as the greatest Indian fi gure; the ascetic defender of property in the 
name of the most religious and idealist principles of humility and love of pov-
erty; the invincible metaphysical-theological casuist who could justify and rec-
oncile anything and everything in an astounding tangle of explanations and 
arguments which in a man of common clay might have been called dishonest 
quibbling, but in the great ones of the earth like MacDonald or Gandhi is recog-
nised as a higher plane of spiritual reasoning; the prophet who by his personal 
saintliness and selfl essness could unlock the door to the hearts of the masses 
where the moderate bourgeois leaders could not hope for a hearing—and the 
best guarantee of the shipwreck of any mass movement which had the blessing 
of his association. 27  This Jonah of revolution, this general of unbroken disasters 
was the mascot of the bourgeoisie in each wave of the developing Indian 
struggle. So appeared once again the characteristic feature of modern Indian 
politics, the unwritten article of every successive Indian constitution—the in-
dispensability of Gandhi (actually the expression of the precarious balance of 
class forces). All the hopes of the bourgeoisie (the hostile might say, the hopes of 
imperialism) were fi xed on Gandhi as the man to ride the waves, to unleash just 
enough of the mass movement in order to drive a successful bargain, and at the 
same time to save India from revolution. . . . 

 Thus on the eve of rising mass struggle Gandhi proclaimed the fi ght on two 
fronts, not only against British rule, but against the internal enemy in India. 
This conception of the fi ght on two fronts corresponds to the role of the Indian 
bourgeoisie, alarmed as it sees the ground sinking beneath its feet with the 
growing confl ict of imperialism and the mass movement, compelled to under-
take leadership of the struggle, despite the “mad risk” (in Gandhi’s phrase in his 
letter to the Viceroy), in order to hold it within bounds (“to sit still would be to 
give rein to both the forces above mentioned”), and seeking to conciliate both 
with the magic wand of “non-violence.” However, “non-violence,” like the no-
torious “non-intervention” of later days practised by the democratic Powers in 
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relation to Spain, was “ one-way non-violence. ” It was “non-violence” for the In-
dian masses, but not for imperialism, which practised violence to its heart’s 
content—and won the battle. 

 Gandhi’s strategy corresponded to this conception of the struggle. Given this 
understanding, that it was not a strategy intended to lead to the victory of indepen-
dence, but to fi nd the means in the midst of a formidable revolutionary wave to 
maintain leadership of the mass movement and yet place the maximum bounds 
and restraints upon it, it was a skilful and able strategy. This was shown already in 
his brilliant choice of the fi rst objective of the campaign and the method of con-
ducting it. He decided to lead the fi ght against the salt monopoly of the Govern-
ment. This diverted the fi ght from the possibility of participation by the industrial 
working class, the one force which Gandhi has made clear in every utterance that 
he fears in India; it was capable of enlisting the support and popular interest of 
the peasantry, while diverting them from any struggle against the landlords. . . . 

 So followed the march to Dandi, on the seashore, by Gandhi and his sev-
enty-eight hand-picked followers, dragging on through three precious weeks, 
with the news-reel cameras of the world clicking away, while the masses were 
called on to wait expectant. The enormous publicity which was given to this 
Salt March through the Press, the cinema and every other device, was regarded 
by the Congress leadership as a triumph of strategy for awakening and mobilis-
ing the masses; but, while it is undoubtedly true that it did help to perform this 
function for the more backward elements among the masses, the free encour-
agement and permission given by the imperialist authorities for this publicity, 
in striking contrast to their later attitude (and to their very alert arrest of Subhas 
Bose, the leading left nationalist, even before Independence Day, before the 
struggle opened), was evidently not simple naivete and failure to understand its 
signifi cance, but, on the contrary, very sharp understanding of its signifi cance 
and direct help to ensure the diversion of the mass movement into the channels 
which were being prepared for it by Gandhi. 

 Nevertheless, the moment the three weeks were completed with the ceremo-
nial boiling of salt by Gandhi on the seashore on April 6 (not followed by arrest), 
the overwhelming mass movement which broke loose throughout the country 
took the leadership on both sides by surprise. The offi cial instructions given 
were confi ned to the most limited and relatively harmless forms of civil disobe-
dience: violation of the Salt Law, boycott of foreign cloth, picketing of the for-
eign cloth shops and Government liquor shops. . . . 

 The mass movement which developed already in April went considerably 
beyond these simple limits, with rising strikes, powerful mass demonstrations, 
the Chittagong Armoury Raid in Bengal, the incidents at Peshawar, which was 
in the hands of the people for ten days, and the beginnings of spontaneous no-
rent movements by the peasants in a number of localities, especially in the 
United Provinces, where the Congress vainly sought to mediate on a basis of 50 
per cent payment of rents. . . . 
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 When it became clear that the power of the mass movement was exceeding 
the limits set it, and that the authority of Gandhi, who had been left at liberty, 
was in danger of waning, on May 5 the Government arrested Gandhi. The re-
sponse to the arrest was shown in the wave of hartals and mass strikes all over 
India. In the industrial town of Sholapur in the Bombay Presidency, with 
140,000 inhabitants, of whom 50,000 were textile operatives, the workers held 
possession of the town for a week, replacing the police and establishing their 
own administration, until martial law was proclaimed on May 12. . . . 

 Imperialist repression was limitless. Ordinances followed one another in 
rapid succession, creating a situation comparable to martial law. In June the 
Congress and all its organisations were declared illegal. Offi cial fi gures recorded 
60,000 civil resisters sentenced in less than a year up to the Irwin–Gandhi 
Agreement in the spring of 1931. . . . 

 Imprisonment was the least of the forms of repression. The jails were fi lled to 
overfl owing, and it was clear that wholesale imprisonment was powerless to 
check the movement. Therefore the principal weapon employed was physical 
terrorism. The records of indiscriminate lathi charges, beating up, fi ring on 
unarmed crowds, killing and wounding of men and women, and punitive expe-
ditions made an ugly picture. The strictest measures were employed to cast a 
veil of censorship over the whole proceedings; but the careful records of the 
Congress provide volumes of certifi ed and attested facts and incidents which 
throw some light on the brutality employed. 

 Nevertheless, the power of the movement during 1930, exceeding every 
calculation of the authorities, and growing in spite of repression, began to raise 
the most serious alarm in the imperialist camp, which already found open ex-
pression by the summer of 1930, especially in the British trading community, 
who were hard hit by the boycott. This was especially noticeable in Bombay, 
where was the centre of strength of the industrial working class, where repres-
sion was most severe, but where the movement was strongest, and again and 
again held possession of the streets, despite repeated police charges, in mass 
demonstrations which the Congress leaders vainly begged to disperse, and in 
which the red fl ags were conspicuous beside the Congress fl ags, or even 
predominated. . . . 

 Thus the alarm grew on both sides; and on the basis of this mutual alarm 
there was the possibility of a settlement—against the Indian people. . . . 

 The bait was thus held out in a rotund phrase which in hard practice commit-
ted the Government to nothing, as subsequent events were to show. The Round 
Table Conference was then adjourned to enable the Congress to attend. 

 On January 26 Gandhi and the Congress Working Committee were released 
unconditionally and given freedom to meet. Gandhi declared that he left prison 
with “an absolutely open mind.” Prolonged negotiations followed. On March 4 
the Irwin–Gandhi Agreement was signed, and the struggle was declared provi-
sionally suspended. 
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 The Irwin–Gandhi Agreement secured not a single aim of the Congress 
struggle (not even the repeal of the Salt Tax). Civil Disobedience was to be 
withdrawn. Congress was to participate in the Round Table Conference, which 
it had sworn to boycott. Not a single concrete step to self-government was 
granted. The basis of discussion at the Round Table Conference was to be a 
Federal Constitution with “Indian responsibility”—but there were to be “reserva-
tions of safeguards in the interests of India.” The Ordinances were to be with-
drawn and political prisoners released—but not prisoners guilty of “violence” or 
“incitement to violence” or soldiers guilty of disobeying orders. Freedom of 
boycott of foreign goods was to be allowed—but not “exclusively against British 
goods,” not “for political ends,” not with any picketing that might be regarded 
as involving “coercion, intimidation, restraint, hostile demonstration, obstruc-
tion to the public.” And so on with the clauses, which gave with one hand and 
took away with another. The maximum gain was the right of peaceful boycott 
of foreign cloth—the one positive element which very clearly pointed to the 
decisive interests on the Indian side behind the agreement. . . . 

 Three main tendencies or types of general social outlook exist to-day in the 
national movement. 

 The fi rst is the conservative (in the social sense, not necessarily in the politi-
cal sense or relation to imperialism) or backward-looking tendency, which seeks 
to build its programme on the basis of an idealised ancient Indian civilisation, 
purged of its grosser evils, but retaining the essential tenets and institutions of 
Hinduism; looks with horror on modern industrialism (equally identifi ed, with-
out distinction, as capitalism or communism); and believes itself, with its hand-
spinning and advocacy of a primitive agricultural life as the ideal, to represent 
the aspirations of the peasantry. 

 The second is the powerful tendency of the industrial bourgeoisie, which 
seeks to build a modernised capitalist India after the Western model, but at 
the same time fears the inevitable accompanying growth in strength and ris-
ing demands of the industrial working class and of peasant discontent, and 
sometimes consequently attempts to idealise its aims under general phrases of 
a semi-socialist character, “socialism without class struggle” or “Indian social-
ism,” used to denote a vague humanitarianism and class-conciliation. 

 The third is the rising tendency of socialism, which in its clearest form rep-
resents the conscious expression of the aim of the industrial working class and 
of the basic transformation of Indian society, and with very varying degrees of 
clearness is winning wide and increasing support within the national movement, 
especially among the younger generation. 

 The still-continuing importance of the fi rst of these tendencies in the pres-
ent period should by no means be under-estimated, although it has no fi rm so-
cial basis, nor any practical possibility of the realisation of its aims. . . . 

 The positive programme put forward by the representatives of this tendency 
is one of village reconstruction and opposition to industrialism. . . . 



Mahatma Gandhi and Responses       407

 Here the familiar bourgeois essence shows through the idealistic cover. 
 The immediate practical expression of this programme is found in the prop-

agation of the Charkha or spinning-wheel, the Takli or distaff, the promotion of 
the use of Khadi or Indian hand-made cloth as a national symbol, and the de-
velopment of village craft industries. . . . 

 The propaganda of a primitive economy as a solution for India’s problems is 
reactionary, not only because it leads in the opposite direction to that in which 
the solution must be sought (for the existing evils of poverty and misery are 
rooted in primitive technique, which is itself rooted in the social system of ex-
ploitation under imperialism), but because it serves as a diversion from the basic 
social tasks confronting the peasantry and the masses of the people. Agricultural 
development is impossible without tackling the question of the land, of landlord-
ism and the re-division of the land. But here the voice of the agricultural ideal-
ists and worshippers of the vanished village community becomes weak and fal-
ters, and disappears into a vague and shame-faced defence of landlordism. . . . 

 Herein lies the practical signifi cance of this preaching from the standpoint 
of the big bourgeoisie, who tolerate and even encourage its Utopian yearnings 
and naive fantasies with a smile, because they know its business value for pro-
tecting their class interests and assisting to hold in the masses and maintain 
class peace. The social signifi cance of Gandhi’s historical role as the chosen 
representative and ablest leader of bourgeois nationalism in the critical transi-
tions of the modern period has in practice coincided with his political role, de-
spite the superfi cial contradiction between his social philosophy and the bour-
geois outlook. The glaring contradictions and inadequacies in his many utterances 
and teaching, which can be easily picked out and exposed by the most elementary 
critic, are in fact the key to his unique signifi cance and achievement.  No other 
leader could have bridged the gap, during this transitional period, between the 
actual bourgeois direction of the national movement and the awakening, but not 
yet conscious masses. Both for good and for evil Gandhi achieved this, and led the 
movement, even appearing to create it. This role only comes to an end in propor-
tion as the masses begin to reach clear consciousness of their own interests, and 
the actual class forces and class relations begin to stand out clear in the Indian 
scene, without need of mythological concealments . 

 [From R. Palme Dutt , India Today , 3rd ed. (1940; Lahore: 
Book Traders, 1979), 353, 357–359 365–371, 373–374, 622–624, 626, 628–629.] 

 MUSLIM RESPONSES TO THE MAHATMA: 
MOHAMED AND SHAUKAT ALI—ALLIES 

THEN ADVERSARIES 

 Like Subhas and Sarat Chandra Bose, slightly younger contemporaries who appeared 
a little later on the scene, Mohamed Ali (1878–1931) and Shaukat Ali (1873–1938) were 
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brothers implacably opposed to the Raj; like the Boses, they initially allied themselves 
with Gandhi but fi nally became disillusioned with him and the Congress. A differ-
ence from the Bose brothers, though, was that the Alis were Muslim. 

 Shaukat and his younger brother Mohamed were born into a highly respected 
family in the Muslim-ruled principality of Rampur, about 100 miles east of Delhi. They 
were raised in a conservative social, cultural, and political world that was just begin-
ning to be infl uenced by the Western ways of the British. Both brothers broke with 
family tradition by studying English at local schools, then absorbing the advanced 
amalgam of modern Western and Islamic learning offered by the Mohammedan 
Anglo-Oriental School and College in Aligarh. Here Mohamed so excelled in his studies 
that Shaukat raised funds to send him to London, where he graduated with honors in 
history in 1902, having taken a special interest in early Muslim conquests and empires. 

 Eventually, however, these thoroughly Anglicized brothers found it increasingly 
diffi cult to remain faithful to Sir Sayyid Ahmad Khan’s policy of loyal support to their 
rulers. This was because of the quickening spirit of nationalism in other parts of the 
Islamic world, as well as in India, that accompanied the progressive dismemberment 
of the Ottoman Empire by European nations, and the consequent Ottoman decision 
in October 1914 to enter World War I on the side of Germany and Austria-Hungary. 
Growing sympathy among Indian Muslims for the Ottoman sultan was based on a 
traditional idea that the head of the strongest Islamic state was also the head of Mus-
lims everywhere. Thus, nascent national feeling among Muslims in India for a time 
took the form of looking abroad for their symbolic leader. In this period, which ended 
in 1924 when the new Turkish government abolished the institution of the caliphate, 
the most vigorous English-speaking defenders in India of the rights of the Ottoman 
caliph were the Ali brothers. 

 Indian political developments awakened the brothers’ attention early: they joined 
the Muslim League on its founding in 1906, and helped in drawing up its constitution. 
The anguish felt by many Indian Muslims over the conquest of Ottoman territory in the 
Balkans prompted Mohamed to organize a medical mission for the beleaguered Turks. 
The news that the Ottoman Empire had joined Germany and Austria-Hungary, thus 
becoming Britain’s enemy in World War I, drove the brothers to despair. The British, 
suspicious of their pan-Islamic sentiments, sent them to a small town in central India 
and interned them there until the war was over. 

 Even before World War I ended, Gandhi made efforts to secure the brothers’ release 
from internment. But not until the Ottoman Empire surrendered were they set free—
only to fi nd the realms of the caliph further diminished by the loss of all non-Turkish 
territory. They soon became the leaders of the Khilafat movement, which called for the 
preservation of the Ottoman caliph’s sovereignty over the holy places of Islam—Mecca, 
Medina, and Jerusalem. Motivated in part by a romantic attachment to the last great 
Islamic empire, in part by suspicion that the new Arab rulers of the homelands of Islam 
were puppets of the British, and above all by fears that Islam itself was in grave danger, 
many Indian Muslims quickly responded to the calls for action made by Mohamed 
and Shaukat Ali and other leaders. The Ali brothers accepted Gandhi’s plan that they 
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join with the Congress in a non-violent movement of non-cooperation with British in-
stitutions in India. Hopes were high in 1920 and 1921 that this alliance would grow into 
a solid and permanent unity between Hindus and Muslims, but outbreaks of violence 
caused Gandhi to cancel the movement, and led to the breakdown of the alliance. 

 To the end, the Ali brothers wanted a united and independent India, but they 
could not fi nd a practical way to reconcile the differences that divided Muslims and 
Hindus. Muslims were infuriated, for example, when Hindu religious processions with 
loudly beating drums passed mosques during the times of prayer, and Hindus were 
outraged at Muslim killings of cows. In the long history of confl ict and (sometimes 
willing, sometimes reluctant) coexistence between the two communities, Mohamed 
and Shaukat Ali created with Gandhi a moment of heartfelt cooperation; but in the 
process religious passions were awakened that drove the wedge of division ever deeper. 

 MOHAMED ALI: TO SELF-GOVERNMENT 
THROUGH HINDU–MUSLIM UNITY, 

NON-VIOLENCE, AND SACRIFICE 

 In his 1923 presidential address to the Indian National Congress, Mohamed Ali voiced 
the aspirations that had led him to join the Congress and work with Gandhi in the 
1920–1922 non-cooperation movement. 

 I had long been convinced that here in this country of hundreds of millions of 
human beings, intensely attached to religions, and yet infi nitely split up into 
communities, sects and denominations, Providence had created for us the mis-
sion of solving a unique problem and working out a new synthesis, which was 
nothing less than a Federation of Faiths. As early as 1904, when I had been only 
two years in India after my return from Oxford, I had given to this ideal a clear, 
if still somewhat hesitating expression, in an address delivered at Ahmedabad 
on the “Proposed Mohammedan University.” “Unless some new force”—this is 
what I had said on that occasion—”unless some new force, other than the mis-
leading unity of opposition, unites this vast continent of India, it will either re-
main a geographical misnomer, or what I think it will ultimately do, become a 
Federation of Religions.” . . . For more than twenty years I have dreamed the 
dream of a federation, grander, nobler and infi nitely more spiritual than the 
United States of America, and to-day when many a political Cassandra proph-
esies a return to the bad old days of Hindu–Muslim dissensions, I still dream 
that old dream of “United Faiths of India.” It was in order to translate this dream 
into reality that I had launched my weekly newspaper, and had signifi cantly 
called it  The Comrade —”comrade of all and partisan of none.” . . . 

 Jesus counselled the upholders of the  lex talionis  [law of retaliation] who 
claimed an eye for an eye and a tooth for a tooth that he who had been smitten 
on one cheek should turn the other cheek also to the smiter. So much for the 
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foreign tyrant. As for his own countryman, the Jew, who, falling a victim to his 
own weakness and a fear of the Gentile masters of Judea, had become a publi-
can or tax-collector on behalf of the foreigner, he too could easily claim a share 
in the abounding love of Jesus. The idea of being all-powerful by suffering and 
resignation, and of triumphing over force by purity of heart, is as old as the days 
of Abel and Cain, the fi rst progeny of Man. But since it so eminently suited the 
conditions of the times of Jesus, and the record of his ministry, however inade-
quate or defective, has still preserved for us this part of his teachings in some 
detail, it has come to be regarded by Christians, and even by many non-Chris-
tians as an idea peculiar to Jesus. 

 Be that as it may, it was just as peculiar to Mahatma Gandhi also; but it was 
reserved for a Christian government to treat as a felon the most Christ-like man 
of our times and to penalise as a disturber of the public peace the one man en-
gaged in public affairs who comes nearest to the Prince of Peace. The political 
conditions of India just before the advent of the Mahatma resembled those of 
Judea [under foreign rule] on the eve of the advent of Jesus, and the prescription 
that he offered to those in search of a remedy for the ills of India was the same 
that Jesus had dispensed before in Judea. Self-purifi cation through suffering; a 
moral preparation for the responsibilities of government; self-discipline as the 
condition precedent of Swaraj—this was the Mahatma’s creed and conviction; 
and those of us who have been privileged to have lived in the glorious year that 
culminated in the Congress session at Ahmedabad [in 1921] have seen what a 
remarkable and what a rapid change he wrought in the thoughts, feelings and 
actions of such large masses of mankind. . . . 

 Friends, I have said all that I could say on the Hindu–Muslim question and 
if after all this lengthy dissertation I leave any Hindu or Muslim still uncon-
vinced of the necessity of co-operation among ourselves and non-cooperation 
with our foreign masters, I can say no more and must acknowledge myself 
beaten. One thing is certain, and it is this that neither can the Hindus extermi-
nate the Muslims to-day nor can the Muslims get rid of the Hindus. If the 
Hindus entertain any such designs they must know that they lost their opportu-
nity when Mohammad bin Qasim landed on the soil of Sind twelve hundred 
years ago. Then the Muslims were few, and to-day they number more than 
seventy millions. And if the Muslims entertain similar notions, they too have 
lost their opportunity. They should have wiped out the whole breed of Hindus 
when they ruled from Kashmir to Cape Comorin and from Karachi to Chit-
tagong. And as the Persian proverb says, the blow that is recalled after the fi ght 
must be struck on one’s own jaw. If they cannot get rid of one another, the only 
thing to do is to settle down to co-operate with one another, and while the Mus-
lims must remove all doubts from the Hindu minds about their desire for Swaraj 
for its own sake and their readiness to resist all foreign aggression [i.e., from Af-
ghanistan], the Hindus must similarly remove from the Muslim minds all ap-
prehensions that the Hindu majority is synonymous with Muslim servitude. . . . 



Mahatma Gandhi and Responses       411

 Warfare, according to the Quran, is an evil; but persecution is a worse evil, 
and may be put down with the weapons of war. When persecution ceases, and 
every man is free to act with the sole motive of securing divine goodwill, warfare 
must cease. These are the limits of violence in Islam, as I understand it, and I can-
not go beyond these limits without infringing the Law of God. But I have agreed 
to work with Mahatma Gandhi, and our compact is that as long as I am associated 
with him I shall not resort to the use of force even for purposes of self-defence. 
And I have willingly entered into this compact because I think we can achieve 
victory without violence; that the use of violence for a nation of three hundred 
and twenty millions of people should be a matter of reproach to it; and, fi nally, 
that victory achieved with violence must be not the victory of all sections of the 
nation, but mainly of the fi ghting classes, which are more sharply divided in India 
from the rest of the nation than perhaps anywhere else in the world. Our Swaraj 
[self-government] must be the Raj [government] of all, and, in order to be that, it 
must have been won through the willing sacrifi ce of all. If this is not so, we shall 
have to depend for its maintenance as well on the prowess of the fi ghting classes, 
and this we must do. Swaraj must be won by the minimum sacrifi ce of the maxi-
mum number and not by the maximum sacrifi ce of the minimum number. 

 [From  Select Writings and Speeches of Maulana Mohamed Ali , ed. 
Afzal Iqbal (Lahore: M. Ashraf, 1944), 2:117–118, 141–142, 145, 188.] 

 mohandas gandhi: response to the 
Ali Brothers’ Critique 

 By 1930 the communal split was apparent: both Ali brothers denounced Gandhi as a 
tool of the Hindu Mahasabha. At once suspicious of and disillusioned with the Ma-
hatma, and convinced by the growing appeal of Muslim separatism, the Ali brothers 
departed irrevocably from a nationalist movement that they could no longer deem in-
clusive of their interests. When Gandhi came forth with his new call for mass civil 
disobedience, it no longer resonated with the Alis as it had ten years earlier. Mohamed 
condemned Gandhi as “fi ghting for the supremacy of Hinduism and the submergence 
of Muslims.” 28  Both brothers urged Muslims not to join the salt satyagraha.  

 Shortly before he died, Mohamed Ali championed the two causes closest to his heart: 
the “supernationalist” freedom of India, and the integrity of the world of Islam. 

 The one purpose for which I came [to speak] is this—that I want to go back to 
my country if I can go back with the substance of freedom in my hand. Other-
wise I will not go back to a slave country. I would even prefer to die in a foreign 
country so long as it is a free country, and if you do not give us freedom in India 
you will have to give me a grave here. . . . 

 The real problem which is upsetting us all the time has been . . . the Hindu–
Muslim problem; but that is no problem at all. The fact is that the Hindu–Muslim 
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diffi culty . . . is of your own creation. But not altogether. It is the old maxim of 
“divide and rule.” But there is a division of labour here. We divide and you rule. 
The moment we decide not to divide you will not be able to rule as you are do-
ing to-day. . . . 

 I belong to two circles of equal size, but which are not concentric. One is 
India, and the other is the Muslim world. When I came to India in 1920 at the 
head of the Khilafat Delegation [to defend the traditional position of the Turkish 
caliph], my friends said: “You must have some sort of a crest for your stationery.” 
I decided to have it with two circles on it. In one circle was the word “India”; in 
the other circle was Islam, with the word “Khilafat.” We as Indian Muslims 
came in both circles. We belong to these two circles, each of more than 300 mil-
lions, and we can leave neither. We are not nationalists but supernationalists, 
and I as a Muslim say that “God made man and the Devil made the nation.” 
Nationalism divides; our religion binds. No religious wars, no crusades, have 
seen such holocausts and have been so cruel as your last war [World War I], and 
that was a war of your nationalism. 

 [From Mohamed Ali,  Select Speeches and Writings , 2:350, 355–357, 361.] 

 Gandhi replied to them on the eve of the march, on March 12, 1930. 

 Having lost caste with some Mussalmans, there are numerous misrepresenta-
tions about me to be seen in the Muslim Press. A friend has brought the latest 
to my notice. It is to the effect that I have prevented the Imam Saheb, an inmate 
of the Ashram and an honored life co-worker, from joining the Ashram group of 
civil resisters, on the plea that he could not subscribe to non-violence as an ar-
ticle of faith for achieving the national purpose. The fact is quite the reverse. 
Imam Saheb’s name is on my list. He gave it after full deliberation. I personally 
never had any diffi culty about reading the message of non-violence in the Ko-
ran. Imam Saheb is not joining the march as he is too weak to undertake the 
exertion. But it is quite likely that he may offer himself for arrest when the ac-
tual manufacture of contraband salt commences. Two Mussalmans are actually 
enlisted for the march, as they have no diffi culty about subscribing to the creed 
of non-violence for the purpose of swaraj. Thus the insinuation referred to is 
baseless in two ways. But the moment there is suspicion about a person’s mo-
tives, everything he does becomes tainted. The present plan of campaign is so 
designed as ultimately to dispel all suspicion. . . . 

 Maulana 29  Shaukat Ali is reported to have said that the independence move-
ment is a movement not for swaraj but for Hindu Raj and against Mussalmans, 
that therefore the latter should leave it alone. On reading the report I wired to 
the Maulana inquiring whether he was correctly reported. He has kindly re-
plied confi rming the report. The Maulana has launched a grave charge against 
the movement. It needs to be repudiated once for all. Whatever the movement 
is, it certainly is not for Hindu Raj, nor is it against Mussalmans. It bears within 
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itself a complete answer to the charge. The Congress has taken the fi rst step in 
fi nal non-cooperation. No Congressman can enter the legislatures, much less 
accept employment under the Government. No Congressman can seek or re-
ceive favors from the Government. Does not the Hindu–Muslim question cen-
ter round a division of political power—spoils of offi ce? How can the movement 
be anti-Mussalman or for Hindu Raj when no one identifi ed with it has the 
slightest notion, till independence is reached, of possessing any political 
power? . . . The only ground for the belief, in so far as I can fathom it, can be that 
those who are engaged in it must, by its very nature, become more self-reliant, 
more defi ant and more capable of resisting any encroachment on their liberty 
than before, and that since the vast majority of them are Hindus, they will in 
course of time become more powerful than the Mussalmans. But such reason-
ing would be unworthy of the brave Maulana I have known him to be. He must 
therefore explain to the public what he means by his serious charge. 

 I grant that if till the end of the chapter only Hindus join the movement in 
the right spirit, they will become an irresistible force of the right, i.e. non-vio-
lent type. But the obvious deduction from this fact is that all those who are 
keeping aloof should join the movement at the earliest moment. And I prophesy 
that, if the movement keeps the chalked path, the Maulana and the other Mus-
salmans, Sikhs, Christians, Parsis, Jews, etc., will join in. 

 Surely all are equally interested in securing repeal of the salt tax. Do not all 
need and use salt equally? That is the one tax which is no respecter of persons. . . . 

 As against this absolutely national method of gaining our end, put the un-
natural, artifi cial and diplomatic method of a Round Table Conference in 
which confl icting interests will be represented by interested parties, and all the 
Indian groups together will be moved and dominated by the paramount and 
all-powerful British group. This conference without the power of the people 
behind it and composed of the powerful and the weak will bring anything but 
swaraj. In the existing circumstances therefore it can only result in further con-
solidating the British power. 

 Civil resisters can have nothing to do with such a conference. Their business 
is merely to generate and conserve national strength. They have nothing to do 
with communalism. But if they are compelled by force of circumstances to 
countenance a communal solution, they are pledged only to consider such as 
may be satisfactory to the parties concerned. How the Maulana can call such a 
movement anti-Muslim or one for obtaining Hindu Raj, passes comprehension. 

 The fact that those taking part in the movement are preponderatingly Hin-
dus is unfortunately true. By proclaiming a boycott the Maulana is helping the 
process. Even so, there can be no harm, if the Hindu civil resisters are fi ghting 
not for themselves but for all—Muslims, Sikhs, Christians, Parsis, and others 
who will make the nation of the future free India. . . . 

 As for the irritation felt by the Maulana against me personally, I need not say 
much. Since I have no counter-irritation in me, I prophesy that when his temper 
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has cooled down and when he discovers that I am not guilty of the many sins 
he imagines against me, he will restore me to “his pocket” in which I had the 
honor to be only the other day as it were. For it is not I who have gone out of his 
pocket. He has thrown me out of it. I am the same little man that I used to be 
in 1921. I can never be an enemy of Englishmen, even though they may heap 
further wrongs upon the Everest of wrongs their representatives have already 
piled. I am too conscious of the imperfections of the species to which I belong 
to be irritated against any single member thereof. My remedy is to deal with the 
wrong wherever I see it, not to hurt the wrongdoer, even as I would not like to 
be hurt for the wrongs I continually do. 

 [ CWMG  43:54–57.] 

 TERRORISM VERSUS NON-VIOLENCE 

 From the beginning of the twentieth century, faced with political unrest or opposition 
of disturbing kinds, the Home Department of the Government of India concentrated 
much attention on investigating the disturbers. In addition to a host of individual fi les on 
people and events, it initiated larger, connected compilations. There were two impor-
tant series running through most of the fi rst half of the century: the “political trouble” 
series and the “communism in India” series. There were several volumes in both series, 
each roughly covering a decade or more. Each book-length, skillfully prepared volume 
was written by a senior Home Department offi cial and printed for consumption within 
the Home Department, both for senior police offi cials and probably for certain offi cials 
of the British government. One compilation was published and made public for politi-
cal purposes: the Rowlatt or Sedition Committee Report, 1918. This report exaggerated 
the threat posed by the revolutionaries, so that the Rowlatt Bill would be passed and 
implemented. It provoked considerable political opposition among Indians. 

 Since undercover political plotters, whether revolutionary terrorists or commu-
nists, did not leave a copious written record of their activities, these compilations 
(along with the fi les from which they were constructed), constitute one of the best 
historical records of this activity. In addition to the details of plots against the Raj, the 
reports had charts, maps, chronological tables of these plottings, and appendices with 
documents captured from the revolutionaries and communists. One of the docu-
ments appended to H. W. Hale,  Political Trouble in India, 1917–1937 , was “Philosophy 
of the Bombs,” from the 1920s and purportedly issued by the Hindustan Socialist Re-
publican Association (or Army) (HSRA). Following Aurobindo Ghose in “The Doc-
trine of Passive Resistance” (on which see chapter 5), it argues for the use of all means 
including violence against an oppressor. It also makes clear why Gandhi said he had 
to fi ght a war on two fronts: against the violence of the oppressor and against the vio-
lence of some of his countrymen. 

 The debate between advocates of terrorism and Gandhi’s response can be exam-
ined in the context both of specifi c historical events, and of contemporary political 
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ideas about the relative merits of violent or non-violent political action. In the months 
surrounding the civil disobedience campaign of 1930, a brief encapsulation of this 
crucial moment in Indian history may begin with the end of 1929. 

 On December 23, 1929, only six days before the annual meeting of the Indian 
National Congress took place in Lahore, terrorists exploded a bomb under the vice-
roy Lord Irwin’s train as it approached Delhi. Many such acts of terrorism against 
British Indian government offi cials and civilians had occurred throughout the inde-
pendence movement. 30  But this failed attempt on Irwin and his entourage may be 
seen in retrospect as particularly signifi cant, because it triggered a debate among the 
three parties mentioned in Gandhi’s “Letter to Lord Irwin.” These were what Gan-
dhi termed, “the organized violent force of the British rule, . . . the growing party of 
violence,” and the party committed to the theory and practice of satyagraha. All 
three of these parties converged on the specifi cs of the bomb as a tool of resistance. 

 A Manifesto Against Gandhi, 
the Impossible Visionary 

 As the Lahore Congress began on December 30, the Hindustan Socialist Republican 
Association distributed the following manifesto, aimed at Gandhi’s campaign for 
independence. 

 To us the Mahatma is an impossible visionary. Non-violence may be a noble 
Ideal, but it is a thing of the morrow. We can . . . never hope to win our freedom 
by mere non-violence. The world is armed to the very teeth. And the world is 
too much with us. All talk of peace may be sincere, but we, of the slave Nation, 
cannot, and must not, be led by such false Ideology. What Logic, we ask, is 
there in asking the country to traverse a non-violent path when the world atmo-
sphere is surcharged with violence and exploitation of the weak? We declare 
with all the emphasis we can command that the youths of the Nation cannot be 
lured by such mid-summer-night’s dream. 

 We believe in violence, not as an end in itself but as a means to a Noble End. 
And the votaries of non-violence, as also the advocates of caution and circum-
spection will readily grant this much at least, that we know how to suffer for, 
and act up to, our convictions. Shall we here recount all those sacrifi ces which 
our comrades have offered at the altar of our common Mother? Many a heart-
rending and soul-stirring scene has been enacted inside the four walls of His 
Majesty’s Prison: We have been taken to task for our Terroristic Policy. Our an-
swer is that terrorism is never the object of revolutionaries, nor do they believe 
that terrorism alone can bring independence. No doubt the revolutionaries 
think, and rightly, that it is only by resorting to terrorism alone that they can 
fi nd a most effective means of retaliation. The British Government exists, be-
cause the Britishers have been successful in terrorising the whole of India. How 
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are we to meet this offi cial terrorism? Only counter-terrorism on the part of the 
revolutionaries can checkmate effectively this bureaucratic bullying. A feeling 
of utter helplessness pervades society. How can we overcome this fatal despon-
dency? It is only by infusing a real spirit of sacrifi ce that that lost self-confi dence 
can be restored. Terrorism has its international aspect also. England’s enemies, 
which are many, are drawn towards us by effective demonstration of our strength. 
That in itself is a great advantage. 

 [Quoted in H. W. Hale,  Political Trouble in India, 1917–1937  
(Allahabad: Chugh, 1974), 217–218.] 

 Gandhi’s reply: The Cult of the Bomb 
 The manifesto quoted above, signed by Kartar Singh, president of HSRA, prompted 
the following response from Gandhi on January 2, 1930, as a summary of the major 
resolutions he had introduced during the Lahore conference. 

 If I did not know that violence was like froth coming to the surface in an agitated 
liquid, I should probably despair of non-violence succeeding in the near future in 
giving us the freedom which we are all violently-minded and non-violently-minded 
people yearning for. Happily I have a certain belief based upon ceaseless experi-
ence during my tour in the heart of India for the past twelve months very nearly, 
that the vast masses who have become conscious of the fact that they must have 
freedom are untouched by the spirit of violence. In spite therefore of sporadic 
violent outbursts such as the bomb explosion under the Viceregal train I feel 
that non-violence for our political battle has come to stay. It is because of my 
increasing faith in the effi cacy of non-violence in political warfare and the pos-
sibility of its being practised by masses of people that I propose to reason with 
those who may not be so much saturated with violence as to be beyond the pale 
of reason. 

 Let us think then for a moment what would have happened if the Viceroy 
had been seriously injured or killed. There certainly would have been no meet-
ing of 23rd ultimo and therefore no certainty as to the course to be adopted by 
the Congress. That surely would have been, to say the least, an undesirable re-
sult. Fortunately for us the Viceroy and his party escaped unhurt, and with 
great self-possession he went through the day’s routine as if nothing had hap-
pened. I know that those who have no regard even for the Congress, who hope 
nothing from it and whose hope lies only through violence, will not be affected 
by this speculative reasoning. But the others, I hope, will not fail to realize the 
truth of the argument and to put together several important deductions that can 
be drawn from the hypothetical case put by me. 

 Take again the net result of political violence practised in this country. Every 
time violence has occurred we have lost heavily, that is to say, military expendi-
ture has risen. As against this, I am willing to put the Morley-Minto reforms, 
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the Montagu reforms and the like. But an ever widening circle of politicians is 
now beginning to realize that they have been like toys given to us against heavy 
economic burden. Whilst paltry concessions have been made, a few more Indi-
ans have found employment under Government, the masses in whose name, 
and for whose sake, we want freedom, have had to bear greater burdens without 
having any return whatsoever therefor. If we would only realize that it is not by 
terrorising the foreigner that we shall gain freedom, but by ourselves shedding 
fear and teaching the villager to shed his own fear that we shall gain true free-
dom, we would at once perceive that violence is suicidal. 

 Then consider its reaction on ourselves. From violence done to the foreign 
ruler, violence to our own people whom we may consider to be obstructing the 
country’s progress is an easy natural step. Whatever may have been the result of 
violent activities in other countries and without reference to the philosophy of 
non-violence, it does not require much intellectual effort to see that if we resort 
to violence for ridding society of the many abuses which impede our progress, 
we shall but add to our diffi culties and postpone the day of freedom. The peo-
ple unprepared for reform because unconvinced of their necessity will be mad-
dened with rage over their coercion, and will seek the assistance of the foreigner 
in order to retaliate. Has not this been happening before our eyes for the past 
many years of which we have still painfully vivid recollections? 

 Take now the positive side of the argument. When, that is in 1920, non-violence 
came to be part of the Congress creed, the Congress became a transformed body 
as if by magic. Mass awakening came no one knows how. Even remote villages 
were stirred. Many abuses seemed to have been swept away. The people be-
came conscious of their power. They ceased to fear authority. . . . If the march 
of non-violence had not been interrupted by events culminating in Chauri 
Chaura, I make bold to say that we would have been today in full possession of 
swaraj. No one has been found to dispute this proposition. But many have 
shaken their heads as they have said, “But you can’t teach non-violence to the 
masses. It is only possible for individuals and that too in rare cases.” This is, in 
my opinion, a gross self-deception. If mankind was not habitually non-violent, 
it would have been self-destroyed ages ago. But in the duel between forces of 
violence and non-violence the latter have always come out victorious in the 
end. The truth is that we have had patience enough to wait and apply ourselves 
whole-heartedly to the spread of non-violence among the people as a means for 
political ends. 

 We are now entering upon a new era. Our immediate objective and not 
our distant goal is complete independence. Is it not obvious that if we are to 
evolve the true spirit of independence amongst the millions, we shall only do 
so through non-violence and all it implies? It is not enough that we drive out 
Englishmen by making their lives insecure through secret violence. That would 
lead not to independence but to utter confusion. . . . Let those who are not past 
reason then cease either secretly or openly to endorse activities such as their latest 
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bomb outrage. Rather let them openly and heartily condemn these outrages, so 
that our deluded patriots may for want of nourishment to their violent spirit re-
alize the futility of violence and the great harm that violent activity has every 
time done. 

 [ CWMG  42:361–364.] 

Kartar singh’s rejoinder: 
“The Philosophy of the Bombs”

 Kartar Singh immediately responded to this in a more fully developed second mani-
festo for the HSRA, entitled “The Philosophy of the Bombs.” Singh began by refer-
ring directly to the failed bomb attack on Irwin, regretting its unfortunate failure and 
concluding, “If fortunately, the explosion had been powerful enough to kill the Vice-
roy, one more enemy of India would have met a well deserved doom.” 31  

 V iolence or Non-violence 

 Let us, fi rst of all, take up the question of violence and non-violence.  .  .  . 
When a revolutionary believes certain things to be his right, he asks for them, 
argues for them, wills to attain them with all the soul-force at his command, 
stands the greatest amount of suffering for them, is always prepared to make 
the highest sacrifi ce for their attainment, and also backs his efforts with all 
the physical force he is capable of.  .  .  . While the revolutionaries stand for 
winning independence by all the forces, physical as well as moral, at their 
command, the advocates of soul-force would like to ban the use of physical 
force. The question really, therefore, is not whether you will have violence or 
non-violence, but whether you will have soul-force plus physical force or soul-
force alone. 

 Our Ideal 

 The revolutionaries believe that the deliverance of their country will come 
through Revolution. The Revolution they are constantly working and hoping for, 
will not only express itself in the form of an armed confl ict between the foreign 
government and its supporters and the people, it will also usher in a New Social 
Order. The revolution will ring the death knell of capitalism and class distinc-
tions and privileges. It will bring joy and prosperity to the starving millions who 
are seething today under the terrible yoke of both foreign and Indian exploita-
tion. It will bring the nation into its own. It will give birth to a new State—a new 
social order. Above all, it will establish the Dictatorship of the Proletariat and 
will for ever banish social parasites from the seat of political power. 
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 Terrorism 

 The revolutionaries already see the advent of the revolution in the restlessness 
of youth, in its desire to break free from the mental bondage and religious su-
perstitions that hold them. As the youth will get more and more saturated with 
the psychology of revolution, it will come to have a clearer realization of na-
tional bondage and a growing, intense, unquenchable thirst for freedom. It will 
grow, this feeling of bondage, this insatiable desire for freedom, till, in their 
righteous anger, the infuriated youth will begin to kill the oppressors. Thus has 
terrorism been born in the country. It is a phase, a necessity, an inevitable phase 
of the revolution. Terrorism is not the complete revolution and the revolution is 
not complete without terrorism. This thesis can be supported by an analysis of any 
and every revolution in history. Terrorism instills fear in the hearts of the oppres-
sors, it brings hopes of revenge and redemption to the oppressed masses, it gives 
courage and self-confi dence to the wavering, it shatters the spell of the superiority 
of the ruling class and raises the status of the subject race in the eyes of the world, 
because it is the most convincing proof of a nation’s hunger for freedom. Here 
in India, as in other countries in the past, terrorism will develop into the revolu-
tion, and the revolution into independence, social, political and economic. . . . 

 The Congress and the Revolutionaries 

 Meanwhile, what has Congress been doing? It has changed its creed from 
swaraj to complete independence. As a logical sequence to this, one would ex-
pect it to declare war on the British Government. Instead, we fi nd, it has de-
clared war against the Revolutionaries. The fi rst offensive of the Congress came 
in the form of a resolution deploring the attempt made on the 23rd December 
1929, to blow up the Viceroy’s special. It was drafted by Gandhi and he fought 
tooth and nail for it, with the result, that it was passed by a trifl ing majority of 81 
in a house of 1713. 32  Was even this bare majority a result of honest political con-
victions? Let us quote the opinion of Sarla Devi Chaudhrani, who has been a 
devotee of the Congress all her life, in reply. She says, “I discovered in the course 
of my conversations with a good many of the Mahatma’s followers that it was 
only their senses of personal loyalty to him that was keeping them back from an 
expression of the independent views and preventing them from voting against 
any resolution whatsoever that was fathered by Mahatmaji.” . . . 

 Gandhi on War Path 

 Having achieved a victory which cost him more than a defeat, Gandhi has re-
turned to the attack in his article “The Cult of the Bomb.” We will give it our 
closest attention before proceeding further. That article consists of three things, 
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his faith, his opinion and his arguments. We will not discuss what is a matter of 
faith with him because reason has little in common with faith. Let us then take 
such of his opinions as are backed by arguments and his arguments proper, 
against what he calls violence and discuss them one by one. 

 Do the Masses Believe in Non-violence? 

 He thinks that on the basis of his experience during his latest tour in the coun-
try, he is right in believing that the large masses of Indian Humanity are yet 
untouched by the spirit of violence and that non-violence has come to stay as a 
political weapon. Let him not delude himself on the experiences of his latest 
tour in the country. Though it is true that the average leader confi nes his tours 
to places where only the mail train can conveniently land him, while Gandhi 
has extended his tour limit to where a motor car can take him, the practice, of 
staying only with the richest people in the places visited, of spending most of his 
time on being complimented by his devotees in private and public and of grant-
ing Darshan, now and then, to the illiterate masses, whom he claims to un-
derstand so well, disqualifi es him from claiming to know the mind of the 
masses. No man can claim to know a people’s mind by seeing them from the 
public platform and giving them Darshana and Updesh. He can at most claim 
to have told the masses what he thinks about things. Has Gandhi, during recent 
years mixed in the social life of the masses? Has he sat with the peasant round the 
evening fi re and tried to know what he thinks? Has he passed a single evening 
in the company of a factory labourer and shared with him his vows? We have, 
and therefore we can claim to know what the masses think. We assure Gandhi, 
that the average Indian, like the average human being, understands little of the 
fi ne theological niceties about “ahimsa” and “loving one’s enemy.” The way of 
the world is like this. You have a friend: you love him, sometimes so much that 
you even die for him. You have an enemy, you shun him, you fi ght against him 
and if possible, kill him. The gospel of the revolutionaries is simple and straight. 
It is what it has been since the days of Adam and Eve and no man has any dif-
fi culty about understanding it. We affi rm that the masses of India are solidly 
with us because we know it from personal experience. The day is not far off 
when they will fl ock in their thousands to work the will of the revolution. . . . 

 No Bullying Please 

 Gandhi has called upon all those who are not past reason to withdraw their sup-
port from the revolutionaries and condemn their actions so that “our deluded 
patriots may, for want of nourishment to their violent spirit, realize the futility of 
violence and the great harm that violent activities have every time done.” How 
easy and convenient it is to call people deluded, to declare them to be past rea-
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son, to call upon the public to withdraw its support and condemn them so that 
they may get isolated and be forced to suspend their activities, specially when a 
man holds the confi dence of an infl uential section of the public! It is a pity that 
Gandhi does not and will not understand revolutionary psychology in spite of his 
life-long experience of public life. . . . To think that a revolutionary will give up 
his ideals if public support and appreciation is withdrawn from him, is the high-
est folly. Many a revolutionary has, ere now stepped on to the scaffold and laid 
his life down for the cause, regardless of the curses that the constitutionalist agi-
tators rained plentifully upon him. If you will have the revolutionaries suspend 
their activities, reason with them squarely. This is the one and only way. For the 
rest let there be no doubt in anybody’s mind. A revolutionary is the last person 
on earth to submit to bullying. . . . 

 V ictory or Death 

 There is no crime that Britain has not committed in India. Deliberate misrule 
has reduced us to paupers, has “bled us white.” As a race and a people we stand 
dishonored and outraged. Do people still expect us to forget or forgive? We shall 
have our revenge—a people’s righteous revenge on the Tyrant. Let cowards fall 
back and cringe for compromise and peace. We ask not for mercy and we give 
no quarter. Ours is a war to the end—to Victory or Death. 

 Long live revolution! 
 [Hale,  Political Trouble in India, 1917–1937 , 206–207, 208, 209–210, 214–215, 216.] 

 THE GANDHI–AMBEDKAR DEBATE 

 One of the most unusual thinkers, statesmen, and reformers of twentieth-century In-
dia, Dr. Bhimrao Ramji Ambedkar (1891–1956), was born into the Untouchable Mahar 
(village servants) caste of Maharashtra. The key to his rise was education. At a time 
when less then one percent of his caste was literate, Ambedkar secured a BA in Bom-
bay, an MA and PhD from Columbia University in New York, and a DSc from Lon-
don University; he was also called to the bar from Grey’s Inn, London. This extraordi-
nary education, added to his great faith in parliamentary democracy and his lifelong 
commitment to improving the lives of Untouchables, enabled him not only to stamp 
his mark on his own caste, but also to improve the status of all of India’s lowest castes 
by means of the Constitution and legal system of his country. 

 Ambedkar’s father had left the traditional low-status work of the Mahars to join the 
British army. The birth of Bhimrao, his fourteenth child, coincided with a time when 
a number of Mahars had freed themselves from the village structure and begun to 
protest the limitations of their status. Ambedkar, pushed by his family and aided by 
caste Hindu reformers, secured the education that enabled him to organize and domi-
nate this burgeoning movement. The direction was set in the early 1920s: organization 
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for social and political activity, attempts to secure civil and religious rights, and the 
building of pride and self-respect. In his thirty-fi ve years as a leader of the movement, 
Ambedkar’s activities paralleled those of African American leaders in the United 
States: the scholarship and literary interests of W. E. B. DuBois, and the charisma and 
innovative methods of Martin Luther King. 

 His earliest efforts included a newspaper, an organization of all “Depressed Classes” 
in Bombay to present grievances to government, the opening of a hostel to facilitate 
the education of Untouchables, testimony to government commissions investigating 
political conditions and education, and the holding of conferences for the Depressed 
Classes all over the Marathi-speaking area. Not until the 1930s did Ambedkar become 
an all-India personage. He was selected by the British as a delegate to the London 
Round Table Conferences (1930–1933), and there, confronted with demands for sepa-
rate electorates by all the minorities of India, he stated his case for the Untouchables 
as a minority entitled to its own electorate. 

 The granting of special electorates for the Untouchables was unacceptable to 
Gandhi, who began a fast in 1932 against their separation from the Hindu body poli-
tic. Faced with the possibility of causing Gandhi’s death, Ambedkar very reluctantly 
capitulated, accepting Gandhi’s offer of separate electorates during primary elections, 
an increased number of reserved seats for Untouchables, and joint electorates for as-
sembly seats. This involved drawing up a schedule of those castes needing special 
representation, and “Scheduled Castes” became thereafter the governmental name 
for Untouchables. 

 From this time on, Gandhi and Ambedkar pursued distinctly separate paths—
Gandhi giving the name “harijan” (people of God) to Untouchables and pleading with 
caste Hindus to abolish Untouchability, and Ambedkar planning a political party. 
Ambedkar fi rst joined others in attempting to secure temple entry and religious rights 
for Untouchables. When that failed, he rejected Hinduism and continued the drive 
toward education. Ambedkar’s Independent Labour Party won fourteen seats in the 
Bombay Legislative Assembly in 1937; those elected under its banner included eleven 
Scheduled Caste members. The party attempted to abolish hereditary discrimination 
in village economic structures, to ban the use of the term “harijan,” and to secure 
family-planning measures. Because it was a small minority party, it was unsuccessful, 
and although Ambedkar never lost faith in the party system, he never found the key to 
political power for a group that was, by defi nition, a permanent minority. 

 More conferences, including one to discuss conversion to another religion, broadened 
the movement during the 1930s, but Ambedkar also concerned himself with other 
issues. As Member for Labour in the viceroy’s Executive Council, he worked on labor 
laws and dam projects. He taught at the Government Law College in Bombay. He wrote 
on the need to reform and liberalize the university system, and on the hypocrisy of the 
Congress and Gandhi. In 1945 he founded the People’s Education Society; a year later 
he opened Siddharth College in Bombay. But as India drew near to independence, 
he again stressed separatism from other Hindu groups as the way to empower the 
Scheduled Castes in the battle for equality and integration. He was now known all 
over India as Babasaheb (“respected sir”), the champion of the Untouchables. 
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 Bhimrao Ramji Ambedkar: the Evils of Caste 
 In December 1935 Ambedkar was invited to present his ideas on the “problem of 
caste” at the Annual Conference in Lahore of an organization of Hindu social reform-
ers called the Jat-Pat-Todak Mandal. Prior to the conference, which was to have been 
held in May 1936, members of the Mandal withdrew the invitation, since many caste 
Hindus of Lahore anticipated Ambedkar’s views and strenuously objected. In the fol-
lowing selection, Ambedkar reiterates many of the points that he had prepared to ad-
vance in the Mandal speech. One of the elements of Gandhi’s attitude that most dis-
gusted Ambedkar was the former’s idealization of the  chatur  (four)  varna  system. 
Gandhi believed that all people could be classed according to occupations of equal 
dignity within the four broad rubrics of Brahman, Kshatriya, Vaishya, and Shudra, 
and that the Untouchables, who fall outside the classical  varna  system, should be in-
cluded as Shudras. This, of course, was unacceptable to Ambedkar. 

 I appreciate greatly the honour done me by the Mahatma in taking notice in his 
 Harijan  of the speech on Caste which I had prepared for the Jat-Pat-Todak Man-
dal. From a perusal of his review of my speech, it is clear that the Mahatma 
completely dissents from the views I have expressed on the subject of Caste. . . . 
Whatever the Mahatma may choose to say, my object in publishing the speech 
was to provoke the Hindus to think, and take stock of their position. I have never 
hankered for publicity, and if I may say so, I have more of it than I wish or need. 
But supposing it was out of the motive of gaining publicity that I printed the 
speech, who could cast a stone at me? Surely not those who, like the Mahatma, 
live in glass houses. . . . 

 The principal points which I have tried to make out in my speech may be 
catalogued as follows: (1) That Caste has ruined the Hindus; (2) That the reorga-
nization of the Hindu Society on the basis of Chaturvarnya is impossible . . . ; 
(3) That the reorganization of the Hindu Society on the basis of Chaturvarnya 
is harmful . . .; (4) That the Hindu Society must be reorganized on a religious 
basis which would recognize the principles of Liberty, Equality and Fraternity; 
(5) That in order to achieve this object the sense of religious sanctity behind 
Caste and  Varna  must be destroyed; (6) That the sanctity of Caste and  Varna  
can be destroyed only by discarding the divine authority of the  Shastras . It will 
be noticed that the questions raised by the Mahatma are absolutely beside the 
point, and show that the main argument of the speech was lost upon him. 

 Let me examine the substance of the points made by the Mahatma. The fi rst 
point made by the Mahatma is that the texts cited by me are not authentic. I 
confess I am no authority on this matter. But I should like to state that the texts 
cited by me are all taken from the writings of the late Mr. Tilak, who was a recog-
nized authority on the Sanskrit language and on the Hindu  Shastras . His sec-
ond point is that these  Shastras  should be interpreted not by the learned but the 
saints; and that as the saints have understood them, the  Shastras  do not support 
Caste and Untouchability. 
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 As regards the fi rst point, what I [would] like to ask the Mahatma is, what 
does it avail to anyone if the texts are interpolations, and if they have been dif-
ferently interpreted by the saints? The masses do not make any distinction be-
tween texts which are genuine and texts which are interpolations. The masses 
do not know what the texts are. They are too illiterate to know the contents of 
the  Shastras . They have believed what they have been told, and what they have 
been told is that the  Shastras  do enjoin as a religious duty the observance of 
Caste and Untouchability. 

 With regard to the saints, one must admit that howsoever different and ele-
vating their teachings may have been as compared to those of the merely 
learned, they have been lamentably ineffective. They have been ineffective for 
two reasons. Firstly, none of the saints ever attacked the Caste System. . . . They 
were not concerned with the struggle between men. They were concerned with 
the relation between man and God. They did not preach that all men were 
equal. They preached that all men were equal in the eyes of God—a very differ-
ent and very innocuous proposition, which nobody can fi nd diffi cult to preach 
or dangerous to believe in. 

 The second reason why the teachings of the saints proved ineffective was 
because the masses have been taught that a saint might break Caste, but the 
common man must not. A saint therefore never became an example to follow. . . . 

 The third point made by the Mahatma is that a religion professed by Chait-
anya, Jnyandeo, Tukaram, Tiruvalluvar, Ramkrishna Paramahansa, etc., cannot 
be devoid of merit as is made out by me, and that a religion has to be judged not 
by its worst specimens but by the best it might have produced. . . . 

 The argument of the Mahatma that Hinduism would be tolerable if only 
many were to follow the example of the saints is fallacious.  .  .  . By citing the 
names of such illustrious persons as Chaitanya, etc. what the Mahatma seems 
to suggest in its broadest and simplest form is that Hindu society can be made 
tolerable and even happy without any fundamental change in its structure if 
all the high caste Hindus can be persuaded to follow a high standard of moral-
ity in their dealings with the low caste Hindus. I am totally opposed to this kind 
of ideology. I can respect those of the caste-Hindus who try to realize a high 
social ideal in their life. Without such men India would be an uglier and less 
happy place to live in than it is. But nonetheless anyone who relies on an at-
tempt to turn the members of the caste-Hindus into better men by improving 
their personal character is in my judgement wasting his energy and hugging an 
illusion. . . . As a matter of fact, a Hindu does treat all those who are not of his 
Caste as though they were aliens, who could be discriminated against with im-
punity and against whom any fraud or trick may be practiced without shame. 
 This is to say that there can be a better or a worse Hindu. But a good Hindu can-
not be . This is so not because there is anything wrong with his personal charac-
ter. In fact what is wrong is the entire basis of his relationship to his fellows. The 
best of men cannot be moral if the basis of relationship between them and their 
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fellows is fundamentally a wrong relationship. To a slave his master may be bet-
ter or worse. But there cannot be a good master. . . . 

 Does the Mahatma practice what he preaches? . . . The Mahatma is a Bania 
by birth. His ancestors had abandoned trading in favour of ministership, which 
is a calling of the Brahmins. In his own life, before he became a Mahatma, 
when [the] occasion came for him to choose his career he preferred law to [a 
merchant’s] scales. On abandoning law, he became half saint and half politi-
cian. He has never touched trading, which is his ancestral calling. His youngest 
son—I take one who is a faithful follower of his father—born a Vaishya, has 
married a Brahmin’s daughter, and has chosen to serve a newspaper magnate. 
The Mahatma is not known to have condemned him for not following his an-
cestral calling. . . . 

 Why does the Mahatma cling to the theory of everyone following his or her 
ancestral calling? He gives his reasons nowhere. But there must be some reason, 
although he does not care to avow it. Years ago, writing on “Caste  versus  Class” 
in his  Young India , he argued that Caste System was better than Class System 
on the ground that Caste was the best possible adjustment of social stability. If 
that be the reason why the Mahatma clings to the theory of everyone following 
his or her ancestral calling, then he is clinging to a false view of social life. . . . 

 Some might think that the Mahatma has made much progress, inasmuch as 
he now only believes in  Varna  and does not believe in Caste. It is true that there 
was a time when the Mahatma was a full-blooded and a blue-blooded Sanatani 
Hindu. He believed in the  Vedas , the  Upanishads , the  Puranas , and all that 
goes by the name of Hindu scriptures; and therefore, in  avatars  and rebirth. He 
believed in Caste, and defended it with the vigour of the orthodox. He con-
demned the cry for inter-dining, inter-drinking, and inter-marrying, and argued 
that restraints about inter-dining to a great extent “helped the cultivation of 
will-power and the conservation of a certain social virtue.” It is good that he has 
repudiated this sanctimonious nonsense and admitted that caste “is harmful 
both to spiritual and national growth,” and maybe his son’s marriage outside his 
caste has had something to do with this change of view. But has the Mahatma 
really progressed? . . . What is the difference between Caste and  Varna , as un-
derstood by the Mahatma? I fi nd none. As defi ned by the Mahatma,  Varna  be-
comes merely a different name for Caste, for the simple reason that it is the 
same in essence—namely, pursuit of [one’s] ancestral calling. . . . I am sure that 
all his confusion is due to the fact that the Mahatma has no defi nite and clear 
conception as to what is  Varna  and what is Caste, and as to the necessity of ei-
ther for the conservation of Hinduism. He has said—and one hopes that he will 
not fi nd some mystic reason to change his view—that Caste is not the essence of 
Hinduism. Does he regard  Varna  as the essence of Hinduism? One cannot as 
yet give any categorical answer. . . . 

 The real reason why the Mahatma is suffering from this confusion is proba-
bly to be traced to two sources. The fi rst is the temperament of the Mahatma. 
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He has in almost everything the simplicity of a child, with the child’s capacity for 
self-deception. Like a child, he can believe in anything he wants to believe. We 
must therefore wait till such time as it pleases the Mahatma to abandon his faith 
in  Varna , as it has pleased him to abandon his faith in Caste. The second source of 
confusion is the double role which the Mahatma wants to play—of a Mahatma and 
a politician. As a Mahatma, he may be trying to spiritualize politics. Whether he 
has succeeded in it or not, politics have certainly commercialized him. A politi-
cian must know that Society cannot bear the whole truth, and that he must not 
speak the whole truth; if he is speaking the whole truth it is bad for his politics. 
The reason why the Mahatma is always supporting Caste and  Varna  is because 
he is afraid that if he opposed them he will lose his place in politics. . . . 

 The Mahatma appears not to believe in thinking. He prefers to follow the 
saints. Like a conservative with his reverence for consecrated notions, he is afraid 
that if he once starts thinking, many ideals and institutions to which he clings will 
be doomed. One must sympathize with him. For every act of independent think-
ing puts some portion of an apparently stable world in peril. But it is equally true 
that dependence on saints cannot lead us to know the truth. The saints are after 
all only human beings, and as Lord Balfour said, “the human mind is no more a 
truth fi nding apparatus than the snout of a pig.” 33  Insofar as he [the Mahatma] 
does think, to me he really appears to be prostituting his intelligence to fi nd rea-
sons for supporting this archaic social structure of the Hindus. He is the most in-
fl uential apologist of it, and therefore the worst enemy of the Hindus. 

 [Dr. Babasaheb Ambedkar,  Writings and Speeches , 20 vols. (Bombay: Education 
Department, Government of Maharashtra, 1979), 1:86–93, 95.] 

 MohandAs gandhi: responses to 
Dr. Ambedkar’s Indictment 

 Gandhi’s two-part reply to Ambedkar appears in his publication  Harijan , for July 11 
and 18, 1936. 

 The readers will recall the fact that Dr. Ambedkar was to have presided last May 
at the annual conference of the Jat-Pat-Todak Mandal of Lahore. But the con-
ference itself was cancelled because Dr. Ambedkar’s address was found by the 
Reception Committee to be unacceptable. How far a Reception Committee is 
justifi ed in rejecting a President of its choice because of his address that may 
be objectionable to it is open to question. The Committee knew Dr. Ambedkar’s 
views on caste and the Hindu scriptures. They knew also that he had in unequivo-
cal terms decided to give up Hinduism. Nothing less than the address that Dr. 
Ambedkar had prepared was to be expected from him. The committee appears 
to have deprived the public of an opportunity of listening to the original views 
of a man who has carved out for himself a unique position in society. Whatever 
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label he wears in future, Dr. Ambedkar is not the man to allow himself to be 
forgotten. 

 Dr. Ambedkar was not going to be beaten by the Reception Committee. He 
has answered their rejection of him by publishing the address at his own ex-
pense. He has priced it at 8 annas. I would suggest a reduction to 2 annas or at 
least 4 annas. 

 No reformer can ignore the address. The orthodox will gain by reading it. 
This is not to say that the address is not open to objection. It has to be read if 
only because it is open to serious objection. Dr. Ambedkar is a challenge to 
Hinduism. Brought up as a Hindu, educated by a Hindu potentate, he has be-
come so disgusted with the so-called  savarna  Hindus for the treatment that he 
and his have received at their hands that he proposes to leave not only them but 
the very religion that is his and their common heritage. He has transferred to 
that religion his disgust against a part of its professors. 

 But this is not to be wondered at. After all one can only judge a system or an 
institution by the conduct of its representatives. What is more, Dr. Ambedkar 
found that the vast majority of Savarna Hindus had not only conducted 
themselves inhumanly against those of their fellow religionists whom they 
classed as untouchables, but they had based their conduct on the authority of 
their scriptures, and when he began to search them he had found ample war-
rant for their belief in untouchability and its implications. The author of the 
address has quoted chapter and verse in proof of his threefold indictment—
inhuman conduct itself, the unabashed justifi cation for it on the part of the 
perpetrators and the subsequent discovery that the justifi cation was warranted 
by their scriptures. 

 No Hindu who prizes his faith above life itself can afford to underrate the 
importance of this indictment. Dr. Ambedkar is not alone in his disgust. He 
is its most uncompromising exponent and one of the ablest among them. He is 
certainly the most irreconcilable among them. Thank God, in the front rank of 
the leaders, he is singularly alone and as yet but a representative of a very small 
minority. But what he says is voiced with more or less vehemence by many lead-
ers belonging to the depressed classes. Only the latter, for instance Rao Baha-
dur M. C. Rajah and Dewan Bahadur Srinivasan, not only do not threaten to 
give up Hinduism but fi nd enough warmth in it to compensate for the shameful 
persecution to which the vast mass of Harijans are exposed. 

 But the fact of many leaders remaining in the Hindu fold is no warrant to 
disregarding what Dr. Ambedkar has to say. The Savarnas have to correct their 
belief and their conduct. Above all those who are by their learning and infl u-
ence among the Savarnas have to give an authoritative interpretation of the 
scriptures. The questions that Dr. Ambedkar’s indictment suggests are: 

 1. What are the scriptures? 
 2. Are all the printed texts to be regarded as an integral part of them or is any 

part of them to be rejected as unauthorized interpolations? 
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 3. What is the answer of such accepted and expurgated scriptures on the ques-
tion of untouchability, caste, equality of status, interdining and intermarriages? 

 (These have been all ably examined by Dr. Ambedkar in his address.) 
 I must reserve for the next issue my own answer to these questions and a 

statement of the (at least some) manifest fl aws in Dr. Ambedkar’s thesis. 
  [ CWMG  63:134–136.] 

 Many of the texts that Dr. Ambedkar quotes from the Smritis cannot be ac-
cepted as authentic. The scriptures properly so called can only be concerned 
with eternal verities and must appeal to any conscience, i.e. any heart whose 
eyes of understanding are opened. Nothing can be accepted as the word of God 
which cannot be tested by reason or be capable of being spiritually experienced. 
And even when you have an expurgated edition of the scriptures, you will need 
their interpretation. Who is the best interpreter? Not learned men surely. Learn-
ing there must be. But religion does not live by it. It lives in the experiences of 
its saints and seers, in their lives and sayings. When all the most learned com-
mentators of scriptures are utterly forgotten, the accumulated experience of the 
sages and saints will abide and be an inspiration for ages to come. 

 Caste has nothing to do with religion. It is a custom whose origin I do not 
know and do not need to know for the satisfaction of my spiritual hunger. But 
I do know that it is harmful both to spiritual and national growth.  Varna  and 
 Ashrama  are institutions which have nothing to do with castes. The law of 
 Varna  teaches us that we have each one of us to earn our bread by following the 
ancestral calling. It defi nes not our rights but our duties. It necessarily has refer-
ence to callings that are conducive to the welfare of humanity and to no other. 
It also follows that there is no calling too low and none too high. All are good, 
lawful, and absolutely equal in status. The callings of a Brahmin—spiritual 
teacher—and a scavenger are equal, and their due performance carries equal 
merit before God and at one time seems to have carried identical reward before 
man. Both were entitled to their livelihood and no more. . .  . Arrogation of a 
superior status by any of the  varnas  over another is a denial of the law. And there 
is nothing in the law of  varna  to warrant a belief in untouchability. (The es-
sence of Hinduism is contained in its enunciation of one and only God as Truth 
and its bold acceptance of ahimsa as the law of the human family.) 

 I am aware that my interpretation of Hinduism will be disputed by many be-
sides Dr. Ambedkar. That does not affect my position. It is an interpretation by 
which I have lived for nearly half a century and according to which I have en-
deavoured to the best of my ability to regulate my life. 

 In my opinion the profound mistake that Dr. Ambedkar has made in his ad-
dress is to pick out the texts of doubtful authenticity and value and the state of 
degraded Hindus who are no fi t specimens of the faith they so woefully misrep-
resent. Judged by the standard applied by Dr. Ambedkar, every known living 
faith will probably fail. 
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 In his able address, the learned Doctor has over-proved his case. Can a religion 
that was professed by Chaitanya, Jnanadeva, Tukaram, Tiruvalluvar, Ramakrishna 
Paramahamsa, Raja Ram Mohan Roy, Maharishi Devendranath Tagore, Vive-
kanand and a host of others who might be easily mentioned, be so utterly devoid 
of merit as is made out in Dr. Ambedkar’s address? A religion has to be judged 
not by its worst specimens but by the best it might have produced. For that 
and that alone can be used as the standard to aspire to, if not to improve upon. 

 [ CWMG  63:153–154.] 

 PERIYAR RESPONDS TO GANDHI ON CASTE 

 Sometimes referred to as EVR, but more often as Periyar (“Great Man”), E. V. Ramasami 
(1879–1973) was born into an affl uent orthodox Hindu family of Erode, Tamil Nadu. 
Like Gandhi, his early education, travels, and independent spirit led him to criticize 
Hinduism, especially the institution of Untouchability, and he soon devoted his life to 
social and political reform. As an advocate of social equality, he moved quickly from 
leadership in local politics to a strong commitment to the Indian National Congress, 
where he showed a Gandhian fl air for involving the masses. He championed the Non-
cooperation Movement in 1920, sharing all of its goals, including its loyalty to Gandhi’s 
leadership. By 1922, though, as this phase of the freedom struggle ended, the fi rst signs of 
his disenchantment with the Congress appeared. Focusing on his primary concern of 
caste reform, he clashed sharply with Brahman Congress leadership in Madras; but soon 
his opposition to them was augmented by his disillusionment with Gandhi. As Ambed-
kar also discovered, at this time Gandhi was not ready to oppose unequivocally all the 
caste institutions of Hinduism. Periyar quickly became a genuine radical in this respect. 
His sweeping social critique took him even further than Ambedkar, since he attacked 
not only Gandhi, the Brahmanical caste system, and Hinduism, but all religion. His 
special ire was reserved for people of his own, Hindu background; he seems not to 
have targeted Islam or Christianity, but he criticized the  Ramayana  and the  Laws 
of Manu  for their oppressive stances toward non-Brahmans and non-elites. 

 In 1925 Periyar started his own “Self-Respect Movement.” This led him, like Gan-
dhi, to imprisonment for his resistance to unjust laws, but Periyar concentrated on the 
injustice of the Brahmanical social system rather than that of British rule. Gandhi, 
Ambedkar, and Periyar were all three prominent critics of caste, but the last was the 
most extreme, as well as the only one among them who led an anti-Brahman effort, 
known as the Dravidian movement, in the heart of the conservative south of Tamil 
Nadu. When he left Congress, Periyar expressed his creed and policy in heretical 
terms: “No god; no religion; no Gandhi; no Congress; and no Brahmins.” 34  Among 
our responders to Gandhi, this decree might have been shared completely only by 
M. N. Roy, because even Ambedkar had his religion, and accommodated Congress. 

 After years of service in state and national politics, and nearly two decades of in-
volvement in the social reformist Justice Party, in 1939 Periyar demanded an independent 
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Dravida Nadu, which would be free from the domination of Brahmans, caste hierar-
chy, and Hindi-language imposition. In 1944 he changed the name of his party to 
Dravida Kazhagam, and in 1948 this split to give rise to the Dravida Munnetra Kazha-
gam (DMK). Largely because of agitation spearheaded by his party, the compulsory 
learning of Hindi was abolished in 1948, and the separate state of Tamil Nadu was 
carved out of the Union in 1956. 

 In an incisive comparative analysis of the ideas of Periyar, Ambedkar, and Gandhi, 
Nicholas B. Dirks makes it clear that although all three critics of caste recognized 
its profound roots in traditional India, and strongly opposed the tyranny of social 
hierarchy, Gandhi’s persistent defense of  varnashrama dharma  was intolerable to the 
other two. This was the tipping point, or the test that Gandhi failed. With the same 
logic and language that led Gandhi, the caste reformer, to defend and embrace the in-
clusive spirit of Hinduism, both Periyar and Ambedkar deemed Hinduism hopeless, 
incapable of eradicating its worst evil. Both were “obsessed,” as Dirks observes, 35  with 
Gandhi’s dominant role in the whole project of Indian nationalism. They came to view 
him as ingenuous or misguided, and moved off in a different direction. From their per-
spective, Gandhi argued that “caste must go,” but then offered up, as a sop to hierarchi-
cal Hinduism, a perverse interpretation of  varnashrama dharma . Far better than this, in 
their view, would be a democracy, free of all vestiges of caste and Untouchability.  

 The excerpts from Periyar below show that his defi nition of both India’s damna-
tion and its hope for future redemption revolved around principles of equality and 
justice, always tested in the context of caste and Brahmanism. 

 On How Gandhi’s Program Initially Differed 
from Those of Other Congress Leaders 

 Although initially a Gandhi supporter and member of the Tamilnadu Congress Party 
Committee, in the mid-1920s Periyar broke with both over the issue of guaranteed 
reservations for low- or out-caste people in a putative free India. The fi rst two selec-
tions show his change in attitude between 1926 and 1927. 

 Some people ask me why I continue to stay in the Congress. I do so only be-
cause of the desire to reconvert the Congress that [presently] works for Brahmin 
career opportunities into the organization that existed prior to the past couple 
of years, the Mahatma Gandhi Congress. This worked for the welfare of every-
one, and is therefore the real Congress of Non-cooperation. If such a reconver-
sion occurs, then the selfi sh leaders of today will disappear. When one listens to 
Gandhi’s words sometimes the precarious hope remains that such a restoration 
is still possible. If the hope completely disappears I will leave Congress. 

 [ Kudi Arasu , 8 August 1926, 22; page numbers here and below 
refer to S. V. Rajadhurai and V. Geetha,  Periyar: Suyamariyathai 

Samatharmam  (Coimbatore: Vidyal Pathipagam, 1999), trans. 
Rajan Krishnan and slightly emended for English by R. F. McDermott.] 
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 On Gandhi’s Lunacy or Strategy to Build 
Consensus at the Cost of Compromising 

His Commitment to Social Reform 
 Periyar, like many other critics, faulted Gandhi for his sacrifi ce of political to religious 
principles. 

 Giving up his own basic principles for the sake of consensus and unity, Ma-
hatma withdrew himself into his ashram like an ascetic or a Sankaracharya. It 
led to a situation that resembled a religious Mutt [ashrama] where rituals are 
regularly performed and devotees go to sing the praise of the saint and are re-
warded with fame and glory. The reason why Gandhi’s principles came to be 
undervalued and the Gandhi Mutt was established is because of the lunacy of 
seeking consensus and unity at the cost of principles. Since lunacy is a mark of a 
saint, it might suit Mahatma Gandhi. He could still return to his original prin-
ciples but now that seems unlikely. I am certain that any institution, individual 
or country divorced from its core principles can only go astray, and Gandhi has 
lost sight of his. 

 [ Kudi Arasu , 12 June 1927, 23.] 

 On Gandhi’s Apotheosis and Assassination 
 Late in life, when asked to ruminate on Gandhi’s legacy, Periyar made the following 
observations. 

 Why did the Brahmins make Gandhi Mahatma? 
 Comrade Gandhi proclaimed: 1) I am a conservative Hindu; 2) I believe in 

the prescriptions of the Vedas and the Epics; 3) I believe in the various incarna-
tions of God; 4) I believe in the Varnashrama Dharma as laid down in the Ve-
dic texts; 5) I believe in worshipping these idols. He also acted in accordance 
with these beliefs. Therefore, he was made a Mahatma. 

 Why did the Brahmins assassinate him? 
 He came to say that: 1) I don’t believe that something like the traditional con-

cept of God exists; 2) There is no truth exclusive to Hinduism; 3) Both Allah and 
Ram are the same; 4) It is not the privilege of only Brahmins to be educated; 5) I 
value the Koran as much as I value the Vedas; 6) The mosques seized by force 
should be vacated and returned to Muslims. Therefore, he was killed. 

 [ Viduthalai , 12 April 1951, 735.] 
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 SUBHAS CHANDRA BOSE: 
FERVENT NATIONALIST AND SOCIALIST 

 Subhas Chandra Bose (1897–1945), Indian political leader and head of a provisional 
government of free India during World War II, worked in the Indian National Con-
gress for two decades before the war, but was impatient with Gandhi’s non-violence 
and leadership. Bose was born in Cuttack, Orissa, a high-caste Bengali of the Kayas-
tha caste. 

 He grew up during the Swadeshi period in Bengal, and his heroes were Swami 
Vivekananda and Aurobindo Ghose. Expelled from Presidency College for his role in 
assaulting a British professor who he thought had insulted India, Bose graduated later 
from another college with high honors. 

 His father sent him to England to take the Indian Civil Service examination, 
which he passed with brilliant marks. But since Bose felt that the Raj represented 
slavery for India, he decided not to accept an appointment into the elite service of 
the Raj. He met Gandhi upon his return from England, and although he was not 
completely satisfi ed with Gandhi’s approach, he joined the Congress movement 
nonetheless. 

 In Calcutta, Bose worked in the Congress; as a favored lieutenant of C. R. Das, he 
was chosen Chief Executive Offi cer of the Calcutta Corporation in 1924. He worked 
for Hindu–Muslim amity and the improvement of civic life, but was jailed for involve-
ment with acts of violence against the British Raj. No formal charges were made, but 
Bose served about three years in jail, two of them under unpleasant circumstances in 
Mandalay, Burma. Released for health reasons in 1927, and with Das now dead, Bose 
quickly rose to the leadership of the Bengal Provincial Congress. In 1928 he was cho-
sen as a general secretary of the Indian National Congress, helped to prepare the Ne-
hru Report on Indian self-rule, and became a widely popular leader of the younger 
leftists. He had strong support from urban workers, middle-class nationalists in Cal-
cutta and towns through the countryside, women, and students. Bose pressed Gandhi 
to move more quickly and forcefully for complete independence. He began to call 
himself a socialist, and advocated a socialist program for the reconstruction of India 
once independence was gained. 

 As commander of the Congress volunteers at the 1928 Congress session, he drilled 
young Indians to help control the meeting. Some of these Indians later formed an 
underground revolutionary group, the Bengal Volunteers, or BV, which carried out 
acts of violence. Bose’s ties to this group, along with his mass following as a Con-
gress leader, made him a marked man to offi cials in the Raj and untrustworthy to 
Gandhi. 

 Bose was in and out of jail from 1930 to 1933, and was even elected mayor of Cal-
cutta in 1930 while imprisoned. He spent a good deal of the period from 1933 to 1937 
in Europe recovering his health. While in Europe he wrote  The Indian Struggle , an 
account of Indian politics from 1920 to 1934, and  An Indian Pilgrim , a brief, insightful 
autobiography. Based in Vienna, he also did propaganda work for Indian nationalism 
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and visited many countries of Europe, including Italy and Ireland, where he was 
warmly welcomed. Bose was impressed at how both communism and fascism were 
pushing their societies rapidly into the modern world. But he was neither a fascist nor 
a communist. Closer to the ideal for India, he thought, was the modernizing dictator-
ship of Turkey’s Mustapha Kemal Pasha, lauded as Atatürk (“Father of the Turks”). 

 Bose’s career both paralleled and rivaled that of his older contemporary Jawaharlal 
Nehru. The younger Nehru formed a close tie to Gandhi, which Bose never did. Both 
Subhas and Jawaharlal agitated for Congress to adopt the goal of complete indepen-
dence (as opposed to dominion status) in the late 1920s; both were interested in 
spreading socialist ideas and in bringing the youth of the country into the nationalist 
movement; and both suffered numerous imprisonments for their active roles in that 
movement. 

 In 1938, with Gandhi’s contingent blessing but not his complete confi dence, Bose 
became president of the Indian National Congress. He took the initiative in forming 
the Planning Committee of the Congress. The next year he decided to run again, 
against Gandhi’s wishes. With the support of the left, and strong support in some 
provinces outside his native Bengal, he defeated Gandhi’s candidate, P. Sitaramayya, 
but then felt compelled to resign his presidency after a Gandhi-inspired controversy 
about the selection of the Working Committee, the executive body of the Congress. 
Bose formed the Forward Bloc, a group within the Congress pressing for immediate 
direct action against the Raj. 

 Imprisoned again in 1940, Bose fasted, and was released in December. With World 
War II under way, convinced that the British would never leave India peacefully, Bose 
determined to fl ee India and work with some foreign power hostile to the British. He 
hoped to recruit and train a military unit which would combine with forces within 
India to drive the British out by violent means. On January 17, 1941, he slipped out of 
his Calcutta house, reached the Indian frontier, and walked into Afghanistan. Receiv-
ing Italian, German, and Russian help, he traveled to Berlin as Orlando Mazzotta, 
where he set up the Free India Center, a propaganda operation, and the Indian 
 Legion, a small fi ghting force recruited from Indian prisoners taken in North Africa. 
Unhappy in Europe, Bose was fi nally allowed by Hitler to leave for Southeast Asia in 
February 1943. Traveling by German and then Japanese submarines, and next by air, 
he reached Tokyo in spring 1943. He courted and impressed Prime Minister Tojo, 
who supported his efforts to reconstitute the Indian National Army (INA) and set up 
the Provisional Government of Azad Hind, or Free India. Bose’s army was constituted 
mainly from Indian prisoners taken at Singapore and was supported by the Indian 
Independence League, a nationalist organization backed by the Indian community of 
Southeast Asia. Beloved by his followers, he was called Netaji (“Revered Leader”). He 
also recruited a regiment of women that he named after the Rani of Jhansi (who is 
discussed in chapter 2), and placed it under the command of Lakshmi Swaminathan; 
the women were trained to fi ght, but never entered combat. Bose worked diligently for 
communal harmony between Hindus, Muslims, and Sikhs within his army, and con-
tinued his broadcasts back to India, which he had begun in Germany. 
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 In an endeavor to fulfi ll his slogan of “Chalo Delhi,” or “On to Delhi,” Bose in-
duced the Japanese to invade eastern India in 1944. Their forces briefl y entered India, 
but this effort ended in a catastrophic defeat for the Japanese and the INA. Bose fl ed 
and was fatally burned in a plane crash in Taiwan in August 1945. In late 1945 the Raj 
put three offi cers of the INA on trial for participating in a rebellion against the king-
emperor. The Sikh, G. S. Dhillon, the Hindu, Prem Sahgal, and the Muslim, Shah 
Nawaz Khan, were convicted, sentenced to transportation for life, but then released. 
The nationwide demonstrations against the trial of these three, who were seen as pa-
triots by nationalists of all persuasions, showed the British to be out of touch with the 
political force of Indian nationalism. 

 For several decades the myth of Bose’s imminent return was spread among Indians 
who hoped that he would emerge to help India combat its many problems. Bose was 
one of those Indian nationalists who believed that violence in a noble cause would not 
corrupt the end sought. 

 The Role of Mahatma Gandhi 
in Indian History 

 The comments that follow come from chapter 16 of Bose’s  The Indian Struggle , origi-
nally written in 1933 and then revised and extended in 1942. 

 The role which a man plays in history depends partly on his physical and men-
tal equipment, and partly on the environment and the needs of times in which 
he is born. There is something in Mahatma Gandhi, which appeals to the mass 
of the Indian people. Born in another country he might have been a complete 
misfi t. What, for instance, would he have done in a country like Russia or Ger-
many or Italy? His doctrine of non-violence would have led him to the cross or 
to the mental hospital. In India it is different. His simple life, his vegetarian 
diet, his goat’s milk, his day of silence every week, his habit of squatting on the 
fl oor instead of sitting on a chair, his loin-cloth—in fact everything connected 
with him—has marked him out as one of the eccentric Mahatmas of old and 
has brought him nearer to his people. Wherever he may go, even the poorest 
of the poor feels that he is a product of the Indian soil—bone of his bone, fl esh 
of his fl esh. When the Mahatma speaks, he does so in a language that they 
comprehend, not in the language of Herbert Spencer and Edmund Burke, as 
for instance Sir Surendra Nath Banerji would have done, but in that of the 
 Bhagavad-Gita  and the  Ramayana.  When he talks to them about Swaraj, he 
does not dilate on the virtues of provincial autonomy or federation, he re-
minds them of the glories of  Ramarajya  (the kingdom of King Rama of old) 
and they understand. And when he talks of conquering through love and 
ahimsa   (non-violence), they are reminded of Buddha and Mahavira and they 
accept him. 
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 But the conformity of the Mahatma’s physical and mental equipment to the 
traditions and temperament of the Indian people is but one factor accounting 
for the former’s success. If he had been born in another epoch in Indian history, 
he might not have been able to distinguish himself so well. For instance, what 
would he have done at the time of the Revolution of 1857 when the people had 
arms, were able to fi ght and wanted a leader who could lead them in battle? 
The success of the Mahatma has been due to the failure of constitutionalism on 
the one side and armed revolution on the other. Since the eighties of the last 
century, the best political brains among the Indian people were engaged in a 
constitutional fi ght, in which the qualities most essential were skill in debate 
and eloquence in speech. In such an environment it is unlikely that the Ma-
hatma would have attained much eminence. With the dawn of the present 
century people began to lose faith in constitutional methods. New weapons like 
Swadeshi (revival of national industry) and Boycott appeared, and simultane-
ously the revolutionary movement was born. As the years rolled by, the revolu-
tionary movement began to gain ground (especially in Upper India) and during 
the Great War there was an attempt at a revolution. The failure of this attempt at 
a time when Britain had her hands full and the tragic events of 1919 convinced 
the Indian people that it was no use trying to resort to the method of physical 
force. The superior equipment of Britain would easily smash any such attempt 
and in its wake there would come indescribable misery and humiliation. 

 In 1920 India stood at the cross-roads. Constitutionalism was dead; armed 
revolution was sheer madness. But silent acquiescence was impossible. The 
country was groping for a new method and looking for a new leader. Then there 
sprang up India’s man of destiny—Mahatma Gandhi—who had been biding his 
time all these years and quietly preparing himself for the great task ahead of 
him. He knew himself—he knew his country’s needs and he knew also that dur-
ing the next phase of India’s struggle, the crown of leadership would be on his 
head. No false sense of modesty troubled him—he spoke with a fi rm voice and 
the people obeyed. 

 The Indian National Congress of today is largely his creation. The Congress 
Constitution is his handwork. From a talking body he has converted the Con-
gress into a living and fi ghting organisation. It has its ramifi cation in every town 
and village in India, and the entire nation has been trained to listen to one 
voice. Nobility of character and capacity to suffer have been made the essential 
tests of leadership, and the Congress is today the largest and the most represen-
tative political organisation in the country. 

 But how could he achieve so much within this short period? By his single-
hearted devotion, his relentless will and his indefatigable labour. Moreover, the 
time was auspicious and his policy prudent. Though he appeared as a dynamic 
force, he was not too revolutionary for the majority of his countrymen. If he had 
been so, he would have frightened them, instead of inspiring them; repelled 
them, instead of drawing them. His policy was one of unifi cation. He wanted to 
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unite Hindu and Moslem; the high caste and the low caste; the capitalist and the 
labourer; the landlord and the peasant. By this humanitarian outlook and his 
freedom from hatred, he was able to rouse sympathy even in his enemy’s camp. 

 But Swaraj is still a distant dream. Instead of one, the people have waited for 
fourteen long years. And they will have to wait many more. With such purity of 
character and with such an unprecedented following, why has the Mahatma 
failed to liberate India? 

 He has failed because the strength of a leader depends not on the largeness—
but on the character—of one’s following. With a much smaller following, other 
leaders have been able to liberate their country—while the Mahatma with a 
much larger following has not. He has failed, because while he has understood 
the character of his own people, he has not understood the character of his op-
ponents. The logic of the Mahatma is not the logic which appeals to John Bull. 
He has failed, because his policy of putting all his cards on the table will not do. 
We have to render unto Caesar what is Caesar’s—and in a political fi ght the art 
of diplomacy cannot be dispensed with. He has failed, because he has not made 
use of the international weapon. If we desire to win our freedom through non-
violence, diplomacy and international propaganda are essential. He has failed, 
because the false unity of interests that are inherently opposed is not a source of 
strength but a source of weakness in political warfare. The future of India rests 
exclusively with those radical and militant forces that will be able to undergo 
the sacrifi ce and suffering necessary for winning freedom. Last but not least, 
the Mahatma has failed, because he had to play a dual role in one person—the 
role of the leader of an enslaved people and that of a world-teacher, who has a 
new doctrine to preach. It is this duality which has made him at once the irrec-
oncilable foe of the Englishman, according to Mr. Winston Churchill, and the 
best policeman of the Englishman according to Miss Ellen Wilkinson. . . . 36  

 In spite of the unparalleled popularity and reputation which the Mahatma 
has among his countrymen and will continue to have regardless of his future 
political career, there is no doubt that the unique position of the Mahatma is 
due to his political leadership. The Mahatma himself distinguishes between his 
mass-popularity and his political following and he is never content with having 
merely the former. Whether he will be able to retain that political following in 
the years to come, in the event of the British attitude being as unbending as it is 
today, will depend on his ability to evolve a more radical policy. Will he be able 
to give up the attempt to unite all the elements in the country and boldly iden-
tify himself with the more radical forces? In that case nobody can possibly sup-
plant him. The hero of the present phase of the Indian struggle will then be the 
hero of the next phase as well. 

 [Subhas Chandra Bose, “The Role of Mahatma Gandhi in Indian History,” 
from  The Indian Struggle, 1920–1942 , reproduced in  Netaji Collected Works , 

11 vols. (Calcutta: Netaji Research Bureau, 1981), 2:327–331.] 
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 Address to Mahatma Gandhi Over the 
Rangoon Radio on July 6, 1944 

 Mahatmaji, 
 Now that your health has somewhat improved, and you are able to attend to 

public business to some extent, I am taking the liberty of addressing a few words 
to you with a view to acquainting you with the plans and the activities of patri-
otic Indians outside India. 

 Before I do so I would like to inform you of the feelings of deep anxiety 
which Indians throughout the world had for several days after your sudden 
release from custody on grounds of ill-health. After the sad demise of Shri-
mati Kasturbaiji in British custody it was but natural for your countrymen to 
be alarmed over the state of your health. It has, however, pleased Providence 
to restore you to comparative health, so that three hundred and eighty-eight 
millions of your countrymen may still have the benefi t of your guidance and 
advice. 

 I should like to say something about the attitude of your countrymen outside 
India towards yourself. What I shall say in this connection is the bare truth and 
nothing but the truth. 

 There are Indians outside India, as also at home, who are convinced that 
Indian Independence will be won only through the historic method of struggle. 
These men and women honestly feel that the British Government will never 
surrender to persuasion or moral pressure or non-violent resistance. . . . 

 From my experience of the British Government while I was inside India—
from the secret information that I have gathered about Britain’s policy while 
outside India—and from what I have seen regarding Britain’s aims and inten-
tions throughout the world, I am honestly convinced that the British Govern-
ment will never recognise India’s demand for Independence. Britain’s one effort 
today is to exploit India to the fullest degree, in her endeavour to win this war. 
During the course of this war, Britain has lost one part of her territory to her 
enemies and another part to her friends. Even if the Allies could somehow win 
the war, it will be United States of America, and not Britain that will be top dog 
in future and it will mean that Britain will become a protege of the U.S.A. 

 In such a situation the British will try to make good their present losses by 
exploiting India more ruthlessly than ever before. In order to do that, plans have 
been already hatched in London for crushing the nationalist movement in 
India once for all. It is because I know of these plans from secret but reliable 
sources that I feel it my duty to bring it to your notice. . . . 

 There is no Indian, whether at home or abroad, who would not be happy if 
India’s freedom could be won through the method that you have advocated 
all your life and without shedding human blood. But things being what they 
are I am convinced that if we do desire freedom we must be prepared to wade 
through blood. 
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 If circumstances had made it possible for us to organise an armed struggle 
inside India through our own efforts and resources that would have been the 
best course for us. But Mahatmaji, you know Indian conditions perhaps better 
than anybody else. So far as I am concerned, after twenty years’ experience of 
public service in India, I came to the conclusion that it was impossible to orga-
nise an armed resistance in the country without some help from outside—help 
from our countrymen abroad, as well as from some foreign power or powers. 

 Prior to the outbreak of the present war, it was exceedingly diffi cult to get 
help from a foreign power, or even from Indians abroad. But the outbreak of 
the present war threw open the possibility of obtaining aid—both political and 
military—from the enemies of the British Empire. Before I could expect any 
help from them however I had fi rst to fi nd out what their attitude was towards 
India’s demand for freedom. British propagandists, for a number of years, had 
been telling the world that the Axis Powers were the enemies of freedom and, 
therefore, of India’s freedom. Was that a fact? I asked myself. Consequently, I had 
to leave India in order to fi nd out the truth myself and as to whether the Axis Pow-
ers would be prepared to give us help and assistance in our fi ght for freedom. 

 Before I fi nally made up my mind to leave home and homeland, I had to 
decide whether it was right for me to take help from abroad. I had previously 
studied the history of revolutions all over the world, in order to discover the 
methods which had enabled other nations to obtain freedom. . . . In 1940 I read 
my history once again, and once again, I came to the conclusion that history did 
not furnish a single instance where freedom had been won without help of some 
sort from abroad. As for the moral question whether it was right to take help, I 
told myself that in public, as in private life, one can always take help as a loan and 
repay that loan later on. Moreover, if a powerful Empire like the British Empire, 
could go round the world with the begging bowl what objection could there be to 
an enslaved, disarmed people like ourselves taking help as a loan from abroad? 

 I can assure you, Mahatmaji, that before I fi nally decided to set out on a haz-
ardous mission, I spent days, weeks and months in carefully considering the pros 
and cons of the case. After having served my people so long to the best of my abil-
ity, I could have no desire to be a traitor, or to give anyone a justifi cation for 
calling me a traitor. . . . 

 By going abroad on a perilous quest, I was risking—not only my life and my 
whole future career—but what was more, the future of my party. If I had the 
slightest hope that without action from abroad we would win freedom, I would 
never have left India during a crisis. If I had any hope that within our life-time 
we would get another chance—another golden opportunity for winning free-
dom as during the present war, I doubt if I would have set out from home. But I 
was convinced of two things: fi rstly that such a golden opportunity would not 
come within another century—and secondly, that without action from abroad 
we would not be able to win freedom, merely through our own efforts of home. 
That is why I resolved to take the plunge. . . . 
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 Father of our nation! In this holy war for India’s liberation we ask for your 
blessings and good wishes. Jai Hind. 

 [Sisir K. Bose and Sugata Bose,  The Essential Writings of Netaji Subhas Chandra 
Bose  (Delhi: Oxford University Press, 1997), 300–303, 309.] 

 NATHURAM GODSE: GANDHI’S ASSASSIN 

 Nathuram Godse (1910–1949), though rarely discussed in histories of modern India, 
ranks among its signifi cant fi gures, if only as the assassin of Gandhi and popularizer 
of the teachings of his own mentor, Vinayak Damodar Savarkar, the inventor of “Hin-
dutva.” As early as 1927, Savarkar had ridiculed the philosophy of non-violence, writing, 

 The exit from the Indian world of a powerful personality like Lokamanya Tilak 
[1920] ushered in the mad intoxication of Khilafat agitation conspiring with the 
cult of the Charka as a way to Swaraj in one year. It is to be won by the perverse 
doctrine of non-violence and truth. The Non-cooperation Movement for Swaraj 
based on these twin principles was a movement without power and was bound 
to destroy the power of the country. It is an illusion, a hallucination, not unlike 
the hurricane that sweeps over a land only to destroy it. It is a disease of insan-
ity, an epidemic and megalomania. 37  

 As Ashis Nandy notes in his brilliant analysis, 38  Godse’s life is fi lled with intriguing 
ironies or paradoxes: a militant member of the extremist right-wing Hindu Mahas-
abha, which vehemently opposed Muslim infl uence in India, his assassination of 
Gandhi in Delhi spared the lives of countless Muslims by effectively ending commu-
nal warfare in northern India, and certainly in its capital. 39  Although directly opposed 
to Gandhi on the principle and practice of non-violent action in politics, he remained 
from birth an orthodox Brahman who, like Gandhi, could strongly criticize Hinduism 
on fundamental issues such as caste, “maintain[ing] that all Hindus should be treated 
with equal status as to rights social and religious.” Again, in Gandhi’s terms, he acted 
out of devotion to serve his people, as a patriot and even as a humanitarian. Their 
strong criticism of Hindu institutions even as devout Hindus, or their unqualifi ed pa-
triotism and fi rm opposition to partition, are not the only striking parallels between 
them. When Gandhi and Godse stood trial, in 1922 and 1948 respectively, they both 
not only pleaded guilty, without appeal for mercy, on the basis of moral principle and 
political necessity; they also demanded from their judges maximum penalties for their 
self-acknowledged offenses, assuming sole responsibility for their admittedly drastic ac-
tions. Both insisted on representing themselves and offered eloquent testimony in 
their defense. In their trial testimonies, as in their lives, they presented themselves as 
authentic and highly disciplined, literally celibate men of principle, selfl essly deter-
mined to act on the creed each had thoughtfully adopted. They convey not random 
mindlessness but calculated, heroic pursuit of a cause. 
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 Essential tenets nonetheless divided them: whatever concessions to tactical vio-
lence Gandhi may have made at various points in his life, he, unlike Godse, theorized 
and demonstrated the mass power of non-violent action, and never committed an act 
of violence. Godse, like his mentor Savarkar, was committed to national indepen-
dence and deemed British rule “an unnatural yoke and unjustifi able[,] and any means 
to remove it from India’s neck are justifi able.” 40  These transparent differences over the 
use and ethos of violence, and the corresponding clash of interpretations over the re-
lationship of means and ends, were central to their ideological disagreements. Godse 
claimed never to have disliked Gandhi as a person; but he did, without hesitation, 
shoot him to death. He and Gandhi revered the  Bhagavad Gita , but Godse found it a 
justifi cation for political violence, holding Gandhi’s opposing interpretation of it in 
contempt. Godse vehemently attacked “the infatuation of Gandhiji for the Muslims 
and his incorrigible craving for Muslim leadership,” 41  as also his consequent be-
trayal of “Hindustan,” but in his view these differences could only be resolved through 
murder, not dialogue. For Godse, universal religious freedom was a dire threat to 
India; for Gandhi, it was a pillar of swaraj, ensured by a creedal affi rmation of 
satyagraha. 

 Trial Speech 
 Gopal Godse, younger brother of Nathuram and himself a convicted co-defendant 
who served fi fteen years in prison, compiled and published in 1978 the latter’s trial 
speech with accompanying introductory comments and related documents. In the 
introduction, he found pride and consolation in Justice G. D. Khosla’s refl ections on 
the trial. Khosla reported later that Nathuram’s trial speech so profoundly moved the 
courtroom’s large audience that he had no doubt that had they constituted a jury, the 
verdict would have been not guilty by an overwhelming majority. But Godse was sen-
tenced to hang and the execution carried out. 

 I had never made a secret about the fact that I supported the ideology or 
the school which was opposed to that of Gandhiji. I fi rmly believed that the 
teachings of absolute “ahimsa” as advocated by Gandhiji would ultimately re-
sult in the emasculation of the Hindu Community and thus make the com-
munity incapable of resisting the aggression or inroads of other communities, 
especially the Muslims. To counteract this evil I resolved to enter public life 
and formed a group of persons who held like views. . . . It was not so much the 
Gandhian “ahimsa” teachings that were opposed to by me and my group, but 
Gandhiji while advocating the views always showed or evinced a bias for Mus-
lims, prejudicial and detrimental to the Hindu Community and its interests. I 
have fully described my point of view hereafter in detail and have quoted nu-
merous instances which unmistakably establish how Gandhiji became respon-
sible for a number of calamities which the Hindu Community had to suffer 
and undergo. . . . 
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 Born in a devotional Brahmin family, I instinctively came to revere Hindu 
religion, Hindu history and Hindu culture. I had been intensely proud of Hin-
dudom as a whole. Nevertheless as I grew up I developed a tendency to free 
thinking unfettered by any superstitions allegiance to any “ism,” political or re-
ligious. That is why I worked actively for the eradication of untouchability and 
the caste system based on birth alone. I publicly joined anti-caste movements 
and maintained that all Hindus should be treated with equal status as to rights 
social and religious, and should be high or low on their merit alone and not 
through the accident of birth in a particular caste or profession. I used publicly 
to take part in organised anti-caste dinners in which thousands of Hindus, Brah-
mins, Kshatriyas, Vaishyas, Chamars and Bhangis broke the caste rules and 
dined in the company of each other. . . . 

 We felt in our heart of hearts that time had come when we should bid good-
bye to Veer Savarkar’s lead and cease to consult him in our future policy and 
programme, nor should we confi de to him our future plans. 

 Just after that followed the terrible outburst of Muslim fanaticism in the Pun-
jab and other parts of India. The Congress Government began to persecute, 
prosecute, and shoot the Hindus themselves who dared to resist the Muslim 
forces in Bihar, Calcutta, Punjab and other places. Our worst fears seemed to be 
coming true; and yet how painful and disgraceful it was for us to fi nd that the 15th 
of August 1947 [the day on which India received her independence from Britain] 
was celebrated with illumination and festivities, while the whole of Punjab was set 
by the Muslims in fl ames and Hindu blood ran rivers. The Hindu Mahasabhaites 
of my persuasion decided to boycott the festivities and the Congressite Govern-
ment and to launch a fi ghting programme to check Muslim onslaughts. . . . 

 While the Congress Government continued to be sheepishly under the thumb 
of Gandhiji and while Gandhiji could thrust his anti-Hindu fads on that Congres-
site Government by resorting to such a simple trick as threatening a fast, it was 
clear to me that any common front under such circumstances was bound to be 
another form of setting up Gandhiji’s Dictatorship and consequently a betrayal 
of Hindudom. . . . 

 The fi rst item was to organise a series of powerful though peaceful demon-
strations against Gandhiji so as to make him feel the impact of organized Hindu 
discontent, and to create confusion and disorder by demonstrative protests, etc. 
in his obnoxious prayer-meetings through which he then carried out his anti-
Hindu propaganda. . . . 

 Gandhiji . . . still lived in the hope of being the common leader both of the 
Hindus and Muslims and the more he was defeated, the more he indulged in 
encouraging the Muslims by extravagant methods. . . . He also went on conced-
ing one undemocratic demand after another to the Muslim League in the vain 
hope of enlisting its support in the national struggle. . . . 

 Gandhiji continued to pursue the same policy of appeasement, my blood 
boiled, and I could not tolerate him any longer. I do not mean to use hard words 
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against Gandhiji personally nor do I wish to conceal my utter dissent from and 
disapproval of the very foundation of his policy and methods. Gandhiji in fact 
succeeded in doing what the British always wanted to do in pursuance of their 
policy of “Divide and Rule.” He helped them in dividing India. . . . 

 The accumulating provocation of 32 years culminating in his last pro-Muslim 
fast at last goaded me to the conclusion that the existence of Gandhiji should be 
brought to an end immediately. . . . 

 Many people thought his policies were irrational but they had either to with-
draw from the Congress or to place their intelligence at his feet to do what he 
liked with it. In a position of such absolute irresponsibility Gandhiji was guilty 
of blunder after blunder, failure after failure and disaster after disaster. No one 
single political victory can be claimed to his credit during 33 years of his politi-
cal predominance. . . . 

 In my opinion S. C. Bose is the supreme hero and martyr of modern India. 
He kept alive and fostered the revolutionary mentality of the masses, advocating 
all honorable means, including the use of force when necessary for the libera-
tion of India. Gandhiji and his crowd of self-seekers tried to destroy him. It is 
thus entirely incorrect to represent the Mahatma as the architect of Indian 
Independence. . . . 

 All his fasts were to coerce Hindus. . . . 
 Gandhiji’s fast for the Hindu–Muslim Unity was announced on 13th January 

1948, and then I lost nearly all my control on my feelings. . . . 
 There was no enmity between Gandhiji and myself on any personal grounds. 

To those who speak of Gandhiji’s honest motive in supporting Pakistan, I have 
only to say that I had nothing but the purest interest of our nation at my heart in 
taking the extreme step against the person of Gandhiji, who was the most re-
sponsible and answerable person for the terrible event culminating in the cre-
ation of Pakistan. . . . 

 After handing over crores of Hindus to the mercy of the Muslims of Pakistan 
Gandhiji and his followers have been advising them not to leave Pakistan but 
continue to stay on. The Hindus thus were caught in the hands of Muslim au-
thorities quite unawares and in such circumstances series of calamities followed 
one after the other. When I bring to my mind all these happenings my body 
simply feels a horror of burning fi re, even now. . . . 

 I do not desire any mercy to be shown to me. I do not also wish that anyone 
on my behalf should beg for mercy towards me. 

 Several persons are arraigned along with me in this trial as conspirators. I 
have already said that in the act I did, I had no companions and I alone am 
solely responsible for my act. . . . 

 May the country properly known as Hindusthan be again united and be one, 
and may the people be taught to discard the defeatist mentality leading them to 
submit to the aggressors. This is my last wish and prayer to the Almighty. 

 [Nathuram Godse,  May It Please Your Honour  (Pune: Shri Gopal Godse, 1978), 
36–37, 44–45, 52, 54, 55, 69, 73, 74, 75, 123, 136, 145, 147, 161, 163.] 
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 NIRAD CHAUDHURI’S CRITIQUE 
OF GANDHI’S NON-VIOLENCE 

 Nirad C. Chaudhuri (1897–1999), a high-caste Bengali, was a leading Indian intellec-
tual of the twentieth century, but one who was self-taught, a late bloomer, and a pub-
lished author for the fi rst time only in his fi fties. He published an insightful article, 
“The ‘Martial Races’ of India,” in the early 1930s, and helped his friend Bibhutib-
hushan Bandyopadhyay complete the Apu novels, which were later made into classic 
fi lms by Satyajit Ray. Chaudhuri was hired by Sarat Chandra Bose as private secretary 
in the mid-1930s, partially because of his superb English. After World War II began, 
Chaudhuri gained a post at All-India Radio commenting on military affairs. He 
shifted from Calcutta to Delhi, where he lived for two decades. 

 After the war and Indian independence, Chaudhuri wrote his fi rst and possibly 
best book,  The Autobiography of an Unknown Indian , published in 1951. He was now 
launched on his literary career, since he gained fame and some fortune both in Brit-
ain and India. Its dedication to the memory of the British Empire in India also 
brought him the ire of Indian patriots, as had some of his actions and words in Cal-
cutta and later at All-India Radio. In the  Autobiography , he scathingly depicted how 
Gandhi brought to the surface an older and rancorous nationalism that spread widely 
but generated hates and divisions in Indian society. Through these same pages he in-
terwove a very useful account of Hindu–Muslim relations. He completed his picture 
of India under British rule by contrasting the England of his imagination (which he 
learned of through literature) with the behavior of Britishers in India. Finally he pre-
sented a pessimistic and cyclical theory of the death of cultures—Aryan, Muslim, 
European—in an Indian environment. It is a book of sweep and intelligence, vivid 
portraiture, and moral passion. 

 Chaudhuri worked as a translator for the French Embassy in New Delhi and con-
tinued writing, with  A Passage to England  (1960) and numerous essays. In 1970 Chaud-
huri moved to Oxford and lived and wrote there for the remainder of his long life. His 
works in this period included  The Continent of Circe  (1965), a book about Robert 
Clive, a biography of the Sanskrit scholar Max Müller (1974), and numberless articles. 
Later in life, he completed the second volume of his autobiography, “ Thy Hand, Great 
Anarch! ” (1987). Highly opinionated, with a rich and vigorous English style, Chaud-
huri feared no sacred cows: he attacked his fellow Hindus and most Indian leaders, 
reserving his most abusive feelings for those who, like himself, were what he called 
Anglicized. He thought, with Macaulay, that no Bengali would ever fi ght for his 
country, so he dismissed claims that the Indian National Army in World War II or the 
Mukti Bahini during the Bangladesh War of Independence ever fought. 
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 The Old and New Militarisms 
of Hindu History 

 The piece excerpted below about violence and non-violence in Indian civilization is 
typical of Chaudhuri’s views and style.  

 Every Hindu is divided against himself, and it would seem throughout his his-
torical existence he has been. The human personality is indeed contradictory 
everywhere, but normally one set of traits can push their opposites into the 
background and become dominant. But with the Hindus the opposites almost 
neutralize one another, and the indecisive tug-of-war stultifi es all their actions. 

 It is on account of the presence of such opposites that I have taken the Roman 
god Janus as the symbol of the Hindu character. But it does not present only two 
faces. It has a whole series of them, going in pairs. For this reason the Hindu 
personality might be called not even Janus Quadrifrons, but Janus Multifrons. 

 Among the large number of antithetical though connected traits which shape 
Hindu behaviour, I shall mention here, by way of example, only those which are 
infl uencing their politics, both domestic and foreign. These are the following: A 
sense of Hindu solidarity with an uncontrollable tendency towards disunity within 
the Hindu order; collective megalomania with self-abasement; extreme xenopho-
bia with an abject xenolatry; authoritarianism with anarchic individualism; vio-
lence with non-violence; militarism with pacifi sm; possessiveness with careless-
ness about property owned; courage with cowardice; cleverness with stupidity. 

 I shall have to examine these contradictions when discussing Hindu na-
tional and international politics. Here, just to induce belief in the thesis of the 
dichotomy, I shall describe that contradiction which is least suspected and 
which gives a particular appositeness to the symbol of Janus. The current belief 
is that the Hindus are a peace-loving and non-violent people, and this belief has 
been fortifi ed by Gandhism. In reality, however, few human communities have 
been more warlike and fond of bloodshed. I know this will not be believed, for 
Hindu militarism lies buried under a mound of mythical notions about their 
ahimsa ,  non-violence, as the Assyrian kingdom lay under mounds of sand until 
Layard began to unearth it. I cannot expose the whole of it, but I shall at least 
dig a few trenches to reveal the existence of a new Assyria. 

 About twenty-fi ve words in an inscription of Asoka have succeeded in almost 
wholly suppressing the thousands in the rest of the epigraphy and the whole of 
Sanskrit literature which bear testimony to the incorrigible militarism of the 
Hindus. Their political history is made up of blood-stained pages. . . . 

 Between this unnecessary proclamation of non-violence in the third century 
 b.c . and its reassertion, largely futile, in the twentieth century by Mahatma 
Gandhi, there is not  one word  of non-violence in the theory and practice of 
statecraft by the Hindus. Read all the inscriptions, and you will fi nd that when 
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they are not bare records of gifts or genealogy, they are proclamations of the 
victories and the conquests of the kings concerned. 

 The martial boasting is found not only among the Hindu kings, but equally 
among the Buddhist: Harsha, Dharmapala, or Devapala, who were no less war-
like than the Guptas.  Mudgagiri-samavasita-jayaskandhavarat —from   the camp 
of victory pitched at Monghyr, Dharmapala announced that his cavalry was 
raising the dust to the skies. 

 The whole of Sanskrit literature, from the epics down to the latest long po-
ems, is full of accounts of battles and exultation over war and conquest. These 
were the business of Hindu kings. They were always praised for having  extermi-
nated  all their enemies, and one uniform formula of glorifi cation for them is 
that they raised universal lamentation among the wives of the enemy folks. All 
over Aryavarta there was a voice heard, wives weeping for their husbands and 
would not be comforted, because they were not. . . . 

 But the realistic Hindu practice of war had its idealistic theory, which was 
developed very early. Frightened by the militaristic violence and the proneness 
to bloodshed of their people, the ancient Hindu moralists tried to restrain and pu-
rify it by formulating a moral concept of war as a war of righteousness, or, as they 
called it,  Dharma Yuddha.  This theory, though religious in its complexion, was 
something like the chivalry of the middle ages. It was proclaimed as the duty of 
the warrior, the Kshatriya, that he should defend and succour the distressed. . . . 

 I am giving these facts only to lead to a consideration of the current situation 
in which Hindu militarism is a genuine and powerful force, infl uencing Indian 
foreign policy. It is all the more dangerous because it is unanalysed, unexposed, 
and insidious. No one is likely to understand the actions of the Hindu govern-
ment of India in the international sphere during the last fi fteen years without 
recognizing the existence of a strong under-current of militarism among the 
people of the country. In fact, it was only natural that the Hindu militarism, 
after remaining suppressed but smouldering during British rule, should, as soon 
as an opportunity for a voluntary and unfettered choice presented itself, reassert 
itself and strongly infl uence the attitude of the Hindus in their international 
relations, sweeping aside the temporary, artifi cial, and largely opportunistic 
profession of non-violence in politics. One signifi cant fact about the new milita-
rism should be specially noted: that today it is most assertive and irresponsible 
precisely in that class in Hindu society which was the least militaristic in the past 
and most devoted to non-violence, and this, not of the refurbished Gandhian 
kind, but traditional—namely, in the Hindus of the lower middle-class and trad-
ing castes of the Gangetic plain. They have now also become the sons of 
Moloch, in addition to being the sons of Mammon. 

 [Nirad Chaudhuri,  The Continent of Circe: Being an 
Essay on the Peoples of India by Nirad C. Chaudhuri  

(London: Chatto and Windus, 1965), 97–100, 104–105.] 
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 JAYAPRAKASH NARAYAN: FROM MARXIST 
TO GANDHIAN 

 Jayaprakash Narayan (1902–1979), India’s most popular postindependence political 
fi gure next to Nehru, left the ruling Congress Party in 1948, then in 1954 abandoned 
politics altogether in favor of Gandhian “constructive work” ( sarvodaya ) at the village 
level. His urge to spur sweeping political reforms resurfaced in the mid-1970s, and he 
played a major role both in precipitating Indira Gandhi’s “Emergency” of 1975 to 
1977, and in leading the coalition that defeated her party in 1977. In 1979 the coalition 
broke apart, and soon thereafter Jayaprakash (or “JP,” as he was affectionately known), 
died of kidney and heart failure. His contributions to political thought won him a 
worldwide audience; even today they continue to infl uence those who seek to infuse 
the economic, social, and political life of the future with greater equality, justice, and 
respect for the individual and the local community. 

 Jayaprakash (“the light of victory”) Nayaran was born in a village in eastern India 
now in the state of Bihar. His father, an offi cial superintending the operation of irriga-
tion canals, was required by his work to move from place to place. Probably for health 
reasons (his eldest son died of cholera and his eldest daughter succumbed to the 
plague), he left young Jayaprakash in his native village with the boy’s step-grand-
mother while the rest of the family moved away. At six, Jayaprakash started his educa-
tion in the village primary school. When he was nine, his father sent him to the Col-
legiate School at Patna, Bihar’s major city. The shy and dutiful son worked diligently, 
and won a merit scholarship to Patna College at the age of sixteen. He had considered 
himself a political extremist from the age of fourteen; at nineteen, when Gandhi’s 
non-cooperation movement arrived in Patna, Jayaprakash threw away his schoolbooks 
and prepared to join it. His father wanted him to continue studying, and had him 
enrolled in a newly founded nationalist school called the Bihar Vidyapith. 

 In the following year, 1922, Gandhi suspended the non-cooperation movement, 
and Jayaprakash was deeply disillusioned. In addition, he was fi nding his new school 
insuffi ciently equipped with the apparatus for experiments he needed to carry on his 
studies in the natural sciences. A friend wrote him from the University of Iowa, urging 
him to complete his higher education in the United States. 

 In 1924, at the University of Wisconsin, he discovered the writings of Marx, and 
was especially infl uenced by Marx’s claim to have found the “inevitable” solution to 
the problem of poverty. Jayaprakash soon became a regular reader of M. N. Roy’s  New 
Masses  magazine and the US Communist Party’s  Daily Worker . He switched from 
natural science to sociology, and from Wisconsin to Ohio State, where he took his BA 
in 1928 and MA in 1929. He wanted to go on for a PhD, but his mother was critically 
ill, and so he returned home. 

 At once he was drawn into the mainstream of nationalist politics: his wife took him 
to meet Gandhi; he met Nehru, the next Congress president, and the two became 
friends. Nehru invited him and his wife to live in Allahabad and help with the work of 
the Congress, and in 1932, when most other leaders of the Congress were in jail, he 
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served as its general secretary until he, too, was arrested, tried, and imprisoned. In 
1934 he and other leftists founded a group within the Congress that they named the 
Congress Socialist Party; Jayaprakash became its chief organizer and traveled all over 
India to recruit and teach new members. From 1936 he encouraged the newly legalized 
communists to enroll as Congress socialists, but by 1940 he was fed up with their ma-
neuvering for power and sudden changes in policy in obedience to dictates from the 
Soviet Union. At the same time he was impatient with the Congress under Gandhi’s 
moderating infl uence—so much so that he courted and received two successive prison 
sentences from 1940 to 1942 for his fi ery speeches urging factory workers to start a gen-
eral strike, stop paying taxes, and set up their own police, courts, and government. 

 Jayaprakash became a national hero in 1942 when he and fi ve other prisoners 
climbed over the seventeen-foot-high wall of their jail on the night of Diwali (the fes-
tival of lights) and escaped capture. Undetected, he visited the major cities of India to 
instruct guerrilla fi ghters and issue proclamations urging struggle against British rule. 
Within a year he was arrested at Lahore and subjected to prolonged torture in a vain 
attempt to make him talk about his activities. Although he was released only in 1946, 
a year after most of the Congress leaders, he remained determined to oust the British 
through a massive uprising of the people. 

 Thirteen years younger than Nehru, equally intellectual and even more idealistic, 
Jayaprakash could easily have become Nehru’s right-hand man and ultimately his suc-
cessor as India’s prime minister. Yet he shared that part of Gandhi which could in-
stinctively rebel against the offi cial exercise of political power (he was never a candi-
date for public offi ce). In 1948 he led his socialist followers out of the Congress, and 
from then on steadily lost interest in political activity. Instead, he gravitated toward 
Gandhian work at the village level, beginning with the Bhudan (land-gift) Movement 
begun by Gandhi’s disciple Vinoba Bhave. In 1954 he founded his own ashram in a 
rural part of Bihar to try to apply Gandhi’s methods of village economic improve-
ment, and by the 1960s he was sending workers to train in Israel and Japan in order to 
adapt modern technology to villagers’ needs. 

 Jayaprakash never ceased to refl ect and speak on his ideals for India’s future. At the 
core of his vision lay a blend of Marx’s and Gandhi’s dreams: unselfi sh and altruistic 
individuals living in self-supporting communities, undisturbed by either centralized 
government or exploitative capitalism. He repeatedly refused opportunities to serve 
in the government, but his restless nature moved him to try to solve or mediate prob-
lems in one area after another—Kashmir, Nagaland, and throughout his home state 
of Bihar. He played the role of gadfl y to both state and central governments, and at-
tracted huge crowds of youthful sympathizers when he called for an end to corrup-
tion, police terrorism, and the misuse of power. The size of these crowds, and his 
vague but catchy call for “total revolution” in 1975, provoked an extreme clampdown 
by Indira Gandhi and her government that left a scar on India’s record as a liberal-
democratic polity.  

 Jayaprakash’s Gandhian ideals of swaraj, satyagraha, and  sarvodaya  remain for fu-
ture generations to reexamine or reactivate in the spirit of social and political change. 
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 A Plea for a Communitarian 
Polity and Economy 

 In his longest piece of theoretical writing, entitled “A Plea for the Reconstruction of 
Indian Polity,” Jayaprakash set forth in 1959 his plan for the radical decentralization of 
his country’s government and economy. It draws heavily on Gandhi’s dream for inde-
pendent India, connecting individual freedom and social responsibility in a democ-
racy that is here called communitarian. 

 I propose in this paper to describe the main outline of the polity which to my 
mind is not only most suited for us, but is also most rational and scientifi c. . . . 

 My search here has been for the forms of social life, particularly of political 
life, that would assure the preservation of human values about which there is 
hardly any dispute in the world today; and my approach has been non-partisan 
and non-sectarian. . . . 

 First of all, let it be pointed out that the problem of democracy is basically, 
and above all, a moral problem. Constitutions, systems of government, parties, 
elections—all these are relevant to the business of democracy. But unless 
the  moral and spiritual qualities of the people are appropriate, the best of 
constitutions and political systems will not make democracy work. The moral 
qualities and mental attitudes most needed for democracy are: (1) concern for 
truth; (2) aversion to violence; (3) love of liberty and courage to resist oppression 
and tyranny; (4) spirit of co-operation; (5) preparedness to adjust self-interest to 
the larger interest; (6) respect for other’s opinions and tolerance; (7) readiness to 
take responsibility; (8) belief in the fundamental equality of man; (9) faith in 
the educability of human nature. 

 These qualities and attitudes are not inborn in man. But he can be educated 
in them and trained to acquire and practise them. . . . 

 When there is liberty it leads to abuse and necessitates State interference, 
and when there is State interference it leads to curtailment of liberty. How then 
to preserve liberty and prevent its abuse? There are no political means by which 
the dilemma can be resolved, there are only moral means. The obverse side of 
the medal of liberty is responsibility. If the individual is not prepared to take 
social responsibility, if he uses liberty for self-aggrandisement and neglects or 
hurts the interests of others, some form of state-ism becomes inevitable. It is here 
that the pertinence and wisdom of Gandhiji’s concept of trusteeship becomes 
evident. The only democratic answer to state-ism and totalitarianism is trustee-
ship. But trusteeship cannot be practised without voluntary limitation of wants. 
An individual cannot function as a trustee unless he is prepared to share his 
possessions with his fellowmen; this he cannot do unless he has learned to cur-
tail his wants. Thus voluntary limitation of wants, in other words, the rejection 
of materialism or the unlimited pursuit of material satisfactions, is essential for 
the achievement and preservation of democracy. . . . 
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 It should be remembered that democracy does not consist merely in its for-
mal institutions. It lives really and truly in the life of the people; it is a way of 
life. It is not only through the representative assemblies and elected govern-
ments that democracy works, but in an equally true sense through the voluntary 
associations and actions of the citizens which they carry on and establish to deal 
with their problems, promote their interests and manage their affairs. . . . 

 Democracy is not merely a question of political rights and people’s part in 
government. Particularly since the First World War, democracy has come to 
mean more and more social and economic justice, equal opportunity, indus-
trial democracy. . . . This is not to suggest that democracy is bound up with any 
such politico-economic ideologies as socialism or communism. It is true that 
these ideologies had promised full democracy in the sense used above. But . . . 
if communism and socialism have failed so far to lead human society to these 
goals, the endeavour to reach them must continue to form part of the quest for 
democracy. It has been indicated above that the answer is moral rather than 
political or economic. . . . 

 A word that fi gures boldly on the ancient sign-post is  dharma . Indian polity 
held that the State was subject to the  dharma , which it was its duty to uphold 
and protect. 

 Unless life in India is again organised on the basis of self-determining and 
mutually coordinating and integrating communities, that organic self-regula-
tion of society which the concept of  dharma  represented will not be possible. 
To that extent democracy will remain distantly removed from the life of the 
people. . . . [If] the village becomes a community . . . only then will it be possi-
ble for the village to adopt as its  dharma  the welfare of all the villagers, so that 
none goes without food, clothing, a roof over his head, work to do; no child goes 
without the benefi t of a knowledge of the three R’s; none goes without the ben-
efi t of a minimum health service. . . . 

 If man decided that instead of being herded together in large cities it was 
better to live in small communities, instead of being automatons it was better to 
be conscious human beings, instead of being a grain in the sand-heap it was 
better to be a member of a community, it should not be diffi cult for scientists to 
evolve the appropriate [small-scale industrial] technology. 

 Thus the society we are visualising here will be neither “urban” nor “rural,” 
it will be, if a name has to be given to it, communitarian. In other words, it will 
truly be society. Development of science has made it possible for the distinction 
between urban and rural to be abolished. The communities of the future will 
have a balance of agriculture and industry; they will be agro-industrial; they 
will make full use of science and technology so as to serve the ends of their life 
and no more. Owing to geographical and historical conditions agriculture may 
predominate in one and industry in another, but a balance between them will 
be the ideal of all. The present monstrosities, the big cities, will have to be de-
centralised as far as possible to relieve congestion and create healthy conditions 
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of life; and for the rest, they will have to be so re-organised as to be made federa-
tions of smaller sized communities. To the extent this is not possible, the big 
cities will have to be endured, care being taken to see that they do not become 
bigger, and no new big cities come up. . . . 

 The next step in the building up of an integrated society is for a number 
of neighbouring primary communities to come together and cooperate 
amongst themselves to build, let us say, a regional community. . . . Thus the 
regional community comes into existence by an organic process of growth. 
The circle of community is widened. . . . The regional community, however, 
is not a superior or higher body that can control, or interfere with, the inter-
nal administration of the primary communities. Each in its sphere is equally 
sovereign. 

 The regional community in its turn will do all that is within its competence. 
But again, there will be many things which will be beyond its competence, 
such as running a techno-agricultural college, a major irrigation project, pro-
duction of electricity, manufacture of machines, etc. In order that these tasks be 
tackled a number of regional communities will have to come together to form a 
still larger community—the district community, let us say. The district commu-
nity too will be an integrated community and its relationship with the regional 
communities be of a pattern similar to that of the latter with the primary 
communities. 

 In this manner the district communities in their turn would federate together 
to form the provincial community. The provincial communities would come 
together to form the National Community. A day might come when the national 
communities might federate together to form the World Community. . . . 

 However, a treatment of the polity would be incomplete without a brief de-
scription of the economy that would underlie it. Society is a complex whole, as 
man himself is; and, therefore, social and human reconstruction requires an 
all-sided approach. . . . 

 The community is an enlarged family, and like the family it represents the 
eternal fl ow of life. Just as the family is interested not only in its present mem-
bers but even in those who are unborn, so the community thinks of future 
generations. Its economy, therefore, is not wasteful. It is particularly careful 
about the non-renewable resources of nature which are being wasted at such a 
criminal rate by the so-called advanced nations of the world. A balanced 
economy concerned with future generations of men, that is, with life rather 
than death, would try to do its best to return to nature what it takes from it. It 
will, therefore, try to restrict consumption as far as possible to renewable re-
sources and use as little as possible of the resources it cannot put back. The 
economy of the community is in co-operative harmony with nature, while 
present-day economy both of the West and East is at perpetual and destructive 
war with nature. . . . 
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 The economic life of the communitarian society would be so organised that 
human needs are satisfi ed as near at home as possible: fi rst, in the primary com-
munity, then in the regional, district, provincial, national and international 
community—in that ascending order. This means that each expanding area of 
community would be as self-suffi cient as possible. Incidentally, this would save 
much of the unnecessary energy and time devoted today to the business of com-
merce, advertisement, etc. . . . 

 A word about private enterprise. Private enterprise, in the sense of purushar-
tha, the individual’s spirit of enterprise, would have fullest scope in the com-
munity. But in the community the individual would be imbued with the spirit 
of community. Therefore, private enterprise in a communitarian society would 
also partake of that spirit and work for private as well as communal good. Fur-
ther, private enterprise would also be subject to the principles of self-govern-
ment and responsibility to, and integration with, the community. . . . 

 The picture drawn here of the polity for India, and of social organization in 
general, might perhaps appear to be idealistic. If so, I would not consider that 
to be a disqualifi cation. An ideal cannot but be idealistic. The question is if the 
ideal is impractical, unscientifi c or otherwise ill-conceived. I have tried in the 
preceding pages to show that all relevant considerations lead irresistibly to-
wards it. 

 The achievement of this ideal would, however, be a colossal task. Thou-
sands, perhaps hundreds of thousands, of voluntary workers would be needed 
over a number of years to accomplish it. The Government should lend its full 
support; but it is necessary to remember that the main burden of the task would 
have to be borne by voluntary political and social workers and institutions. The 
heart of the problem is to create the “spirit of community,” without which the 
whole body politic would be without life and soul. This is a task of moral regen-
eration to be brought about by example, service, sacrifi ce and love. Those who 
occupy high places in society—-in politics, business, the professions—bear the 
heavy responsibility of leading the people by personal example. 

 The task also is one of social engineering, needing the help of the State; of 
scientists, experts, educationists, businessmen, experimenters; of men and women; 
of young and old. 

 It is a task of dedication; of creation; of self-discovery. It is a task that defi nes 
India’s destiny. It spells a challenge to India’s sons and daughters. Will they ac-
cept the challenge? 

 [From Jayaprakash Narayan,  Socialism, Sarvodaya, and Democracy , ed. 
Bimla Prasad (New York: Asian Publishing House, 1964), 

192–193, 196, 197–199, 206–207, 211–212, 213–214, 219, 220–221, 224, 238.] 



 India and Pakistan in 1947 



 The granting of independence to India and Pakistan by Great Britain in 1947 is 
the single most important defi ning event of twentieth-century South Asia. Al-
though it is the crucial shaping moment, it is embedded in developments that 
had been under way for decades, and it has continued to affect events until to-
day. One can look earlier or later at signifi cant turning points, but 1947 can 
never be excluded as a point of reference. The event-makers in the fi nal year(s) 
of British India knew how momentous their decisions would be for the long-
term history of the subcontinent. These decisions would defi ne who was an 
Indian and who was not; would determine whether there was to be one new 
nation, two nations, or more; and would bring about diverse consequences for 
everyone centrally and peripherally involved—for South Asians, for the impe-
rial power withdrawing from its crown jewel, and for other empires in Africa 
and Asia. 

 In the decades after 1947 historians concentrated their energies on the high 
politics of negotiations between leaders, and on the chronologies of large-scale 
clashes of communities. Recently more attention has been paid to the personal 
experiences of men, women, and children caught in the maelstrom of conti-
nental upheaval and violence. In recent years Partition survivors have fi nally 
been interviewed in a way that was not done previously. 

 The investigation of the Partition of British India can lead one back a thou-
sand years—or forty, or twenty, or ten, or one. Popular writers Dominique 
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Lapierre and Larry Collins chose the one-year focus for  Freedom at Midnight , 1  
but other authors, such as Sarojini Naidu, Maulana Abul Kalam Azad, Mu-
hammad Ali Jinnah, Muhammad Iqbal, and Begum Shaista Ikramullah, have 
sought the roots of South Asia’s division in the relations of the Hindu and Mus-
lim communities in the region over a millennium, or in the communal con-
fl icts of the nineteenth or twentieth centuries. 

 One question above all emerges from discussions of Partition: was it inevitable, 
and if it was, when and how did it become so? To say that an event was inevitable 
from a certain point in time means that the participants at that moment had no 
other choices. However, many scholars have suggested that there were a variety 
of choices even in 1946 and 1947. Abul Kalam Azad, an important Congress 
leader of that period, maintained in his account,  India Wins Freedom , written 
ten years later, that Congress could have and should have adhered to its deci-
sion to accept the Cabinet Mission Plan of 1946. Had it done so, he argued, 
there would have been no Partition, and history would have turned out much 
more fruitfully for all South Asians. He believed that alternatives were still avail-
able, therefore, in the spring of 1947. But he did not, according to independent 
sources, fi ght vigorously and openly to avoid Partition in the spring of 1947. 

 Some other writers on the Partition have selected out events of Hindu–
Muslim antagonism through the twentieth century to show that the 1947 Parti-
tion had long been inevitable. But they have neglected the many instances of 
Hindu–Muslim cooperation during the same period. Many protagonists of the 
1940s interviewed by one of the editors of this volume (LAG) maintained that 
the Great Calcutta Killing of August 1946 heightened tensions between Hindus 
and Muslims, and made it much harder for them to contemplate living together 
in one new nation. 2  

 However one wishes to talk about either the “inevitability” of Partition or the 
potential malleability of Hindu–Muslim relations, it is also important to see 
that although crucial nationalist and religious choices were made in 1946 and 
1947 by many protagonists—British and Indian, Muslim, Sikh, and Hindu—
those choices were not always irrevocable. Some Indians chose one nationality 
in the immediacy of the moment, and later decided to make another choice. 
For example, many of those in East Bengal, such as Bengalis who had opted for 
Pakistan in 1947, made a different determination in 1971. The same is true in 
regard to religion; some people, a few by choice and some by coercion, changed 
their religion. In spite of the political rhetoric of the time, therefore, it is not 
helpful to essentialize “Hinduness” and “Muslimness.” 

 In a broad and simplifi ed view, three large historical trends intersected and 
interacted throughout the history of twentieth-century South Asia: the slow re-
treat of British imperialism, the growth of Indian nationalism, and the develop-
ment of Muslim separatism. Most offi cials who served the Raj believed it would 
go on indefi nitely—a view that one student of imperialism called “the illusion 
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of permanence.” 3  However, some British offi cials, such as Macaulay in the 1830s, 
could already envision a time of Indian self-government. 

 In the course of the nineteenth century, the British laid out categories in the 
census within which to “capture” all Indians. A number of historians have em-
phasized this process of categorization as contributing to an increasing antago-
nism between religious communities (what is called in the Indian context 
“communalism”), for communities were defi ned and pitted against one another 
in imperial calculations and political policy. That is, these historians argue that 
through the very construction and utilization of their categories, the British had 
already begun dividing India against itself.  4  

 After the Rebellion of 1857, or what Hindu nationalist V. D. Savarkar called 
“the fi rst war of independence,” the British created legislative councils to keep 
themselves better informed. The progressive granting of wider powers to, and 
election of some members to, the legislative councils in 1892, 1909, and 1919 
further associated Indians with the Raj. Indians differed in their opinions of 
these reforms—some grasping them eagerly, others ignoring them as mere tid-
bits offered by an all-powerful imperial government. In any case, more and more 
Indians were beginning to vote for offi cials at the local, regional, and national 
levels, and gaining experience of government and administration. While the 
Moderates acquiesced in the Raj and simply wanted a larger role, the so-called 
Extremists, beginning from Tilak and his supporters, wanted independence. 

 Educated Indians were also aware of the gradual evolution of self-govern-
ment in the white settlement colonies of the empire: Canada, Australia, New 
Zealand, and South Africa (which all had nonwhite populations almost in-
visible to their rulers). As Indians participated in institutions of government, 
they felt no less able than their colleagues of European birth to run their own 
affairs. But the racism that became ever more powerful through the nineteenth 
century meant to their rulers that Indians were different and, in the view of 
some of these Europeans, in need of endless tutorials in handling their own af-
fairs. It was up to Indians to dissuade them from this view. To some, inspired by 
Tilak and others who thought all means were permissible in liberating one’s 
country from oppression, violence was an acceptable path. But British India was 
to a large extent disarmed, and advocates of violence did not fi nd their tools eas-
ily at hand. 

 With the Swadeshi movement and then the coming of Gandhi, fi rst thou-
sands and then millions were gradually brought into a nationalist movement 
that was conceived as non-violent. The Congress, which Gandhi led from the 
front or guided from behind the scenes from 1919 into the 1940s, claimed to 
speak for all Indians, and aimed at membership from all communities. Al-
though the Congress was growing apace, built up by Gandhi and his lieuten-
ants as a formidable organization for agitation and struggle, it lacked wide-
spread Muslim support. Through the twisted course of twentieth-century 
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politics, early efforts at Hindu–Muslim cooperation were vitiated over time: the 
Congress and the Muslim League signed a pact in 1916, and the Congress 
joined the Khilafat movement of the early 1920s. But from then onward, from 
1928 to 1947, endless efforts at negotiation, alliance, and understanding all some-
how failed. 

 The Muslim League was formed in 1906. The British undoubtedly played a 
role in its creation, and encouraged Muslim grievances against the Congress in 
order to undercut support for the main nationalist organization. The Congress-
League, or Lucknow, Pact of 1916 accepted separate electorates for Muslims and 
weightage in the provinces, but was soon denounced by some who had signed it 
because it gave the Muslims of the Punjab and Bengal fewer seats than their 
percentage of the population (see the Congress-League Scheme of 1916). Real-
izing the necessity of a Hindu–Muslim alliance, however, Gandhi called for 
Congress to support the Muslim community in its agitation for retention of the 
Caliphate, through the Khilafat Movement. Throughout this period and even 
later, some politicians were members of several organizations simultaneously; 
for example, Jinnah was both a Muslim Leaguer and a Congressman until 1920. 
Historians and public men and women are still searching for ways to under-
stand better how Hindu–Muslim relations evolved in the fi rst half of the 
twentieth century, and even India’s best intellectuals—men like Rabindra-
nath Tagore, Lajpat Rai, and B. R. Ambedkar, who lived during those pre-Parti-
tion years—experienced in their own lives the diffi culty of navigating through 
these waters. 

 The Khilafat agitation died ignominiously with the establishment of a secu-
lar Turkish state in 1924, and then the Congress and the League had to try to 
fi nd common ground on Indian issues. C. R. Das’s effort to secure all-India 
support for the Bengal Pact of 1924 (which included signifi cant concessions by 
the Bengal Congress in order to secure Hindu–Muslim unity) failed. The Simon 
Commission of 1928 was set up to review the working of the Montagu-Chelms-
ford Reforms of 1919, but the All-Parties meetings, stimulated by the formation 
of this commission, failed to produce an agreed-upon solution for political ad-
vance. The British government thereafter challenged Indians to draw up their 
own scheme for self-government. The (Motilal) Nehru Commission was the 
result, but it would not accept what leading Muslim organizations and their 
spokesman Muhammad Ali Jinnah wanted: separate electorates for Muslims 
and one-third of the seats in all assemblies. This impasse led eventually to the 
British imposition of their own solutions, embodied in the Government of In-
dia Act of 1935. The act specifi ed that Muslims should be given separate elector-
ates and allotted seats in the various provinces. Scheduled Castes were to be 
given reserved seats, but not the separate electorates that Dr. Ambedkar had 
wanted. The Congress was especially unhappy with how few seats were given to 
caste Hindus in Bengal. After the act was implemented in 1936 the Congress 
and League had diffi culty fi nding common ground in any negotiations, be-
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cause Jinnah and the League claimed to speak for all of India’s Muslims, while 
the Congress claimed to speak for all Indians, including Muslims. 

 Indeed, one regional population of Muslims, Pathans in the Northwest Fron-
tier Province, led by Abdul Ghaffar Khan (1890–1988) and his organization, the 
Khudai Khidmatgars (“Servants of God,” also called “Red Shirts”), supported 
Gandhi and the Congress. In addition to these Red Shirts, many Deoband 
ulema from the Jamiat-Ulema-e-Hind (Organization of Indian [Muslim Reli-
gious] Scholars), led by Maulana Husain Ahmad Madani (1879–1957), worked 
with the Congress from the 1920s to 1947, though occasionally in disagreement 
with it. For example, they did not accept the provision for joint electorates laid 
out in the Nehru Report. However, Madani said in an earlier address to a Mus-
lim conference in 1924: 

 Hindu–Muslim unity is a perquisite for freedom of India. It is the reli-
gious and political duty of the Muslims that they should work for the 
freedom of India and continue this struggle until the Government ac-
cedes to their demand. It is their duty, which they must do with or with-
out companions, it is the order of the Almighty. If non-Muslims extend to 
you the hand of friendship, you too must extend yours, for compromising 
for the right cause will establish you as true believers in Allah. And, if 
they (non-Muslims) turn their back on you and leave you alone, you 
should not complain about it because Allah is your biggest support. 5  

 Madani, like Ghaffar Khan, sustained his belief in one composite national-
ism for India, with the Muslims as natives of the subcontinent and equal citi-
zens of India. He asserted of the 1940 Pakistan Resolution that it was the 
“death-knell for the Muslims of the areas where they were in a minority.”  6  The 
Jamiat-Ulema-e-Hind passed a resolution opposing the establishment of a sepa-
rate Muslim nation in 1940 that said in part, 

 The Indian Muslim . . . is unquestionably an Indian national and in every 
part of the country is entitled to equal privileges with that of every Indian 
national in every sphere of governmental, economic and other national 
activities and in public services . . . The goal of Indian Muslims is com-
plete independence along with protection of their religion and commu-
nal rights. 7   

 The Deoband ulema who were led by Madani were left in India as Pakistan was 
formed, since Deoband was within the boundaries of the new India. Abdul 
Ghaffar Khan, on the other hand, was thrust into a Pakistan he did not want, 
and soon became a political prisoner. 

 The fi rst suggestions for a separate Muslim state, or at least an autonomous 
Muslim part of South Asia, date from the 1930s (see the selections from Iqbal 
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and Rahmat Ali). Historian S. R. Mehrotra pointed out years ago that if the 
Muslims had had a majority nowhere, then they would not have been able to 
argue for a separate state. 8  But since they had a majority in areas of the north-
west and northeast, they could and did argue that these areas—they wanted all 
of Bengal and all of the Punjab—should be separated off from Hindustan to 
form their Pakistan. All the participants knew that the British had partitioned 
Bengal in 1905 (but within India) and Ireland in 1921, and had put forth a plan 
to partition Palestine in 1938. “Divide and Quit,” as Penderel Moon later titled 
his excellent book on Partition, was not an unknown strategy. 9  

 The poor showing of the Muslim League in the 1936–1937 elections embold-
ened the Congress to start a Muslim mobilization campaign of its own, while 
the Muslim League and its allies harped on Muslim grievances in provinces of 
India ruled by Congress ministries. Both these steps contributed to the growing 
alienation between the Congress and the League. 

 It must also be noted, as Dr. Ambedkar did indeed note (see the selections 
from his  Pakistan ), that more and more violent communal clashes between 
Hindus and Muslims, also occasionally involving Sikhs, occurred during the 
three decades prior to 1947 in Bombay, U.P. (Uttar Pradesh), Bengal, and other 
parts of northern India. While many historians (particularly those who want to 
push the “inevitability” of Partition earlier and earlier) have emphasized the 
signifi cance of these clashes, others have countered that there were countervail-
ing forces: numerous ways in which Hindus and Muslims collaborated, lived 
together and worked together, formed friendships with each other, and shared 
cultural activities. Ambedkar argued forcefully that Partition made no sense in 
rational terms, but should be granted because it had become an emotional issue 
for many Muslims, though they did not understand its consequences. 

 While the Raj was not directly involved in the Congress–Muslim League 
negotiations until World War II, its actions seemed to support the Muslim 
League and to continue division within India—what has been called “divide 
and rule.” With the coming of World War II, this bias increased, as the League 
backed the British war effort, while the Congress protested against the Raj’s 
unilateral declaration of war on behalf of India. The Cripps Mission of 1942, 
which offered responsible self-government after World War II, failed; although 
it had made no progress it seemed to give the Muslim League a veto. Gandhi is 
reported to have quipped, “their offer was equivalent to a post-dated cheque on 
a failing bank.” Launching the Quit India movement in 1942, the Congress 
then called for all-out non-cooperation, and its members were underground or 
suffering mass imprisonment during the war period. 

 With Congress sidelined, there were three openly functioning parties left: 
the Muslim League, the Communist Party of India, and the Hindu Mahas-
abha. Of these three, the Muslim League was most successful in building up its 
base, as it demonstrated in the elections of 1945–1946. The Communist Party of 
India also emerged out of illegality in 1941 once it declared World War II a 
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“People’s War,” and it put forth its own position on India as a nation of many 
nations. Dr. G. D. Adhikari argued that India was a multinational nation and 
that Pakistan should be allowed self-determination. This had the effect of 
aligning the League and the Communists, ideologically. The Hindu Mahas-
abha, which of course was against division of the country and what it perceived 
as capitulation to League demands, gained increasing infl uence upon the 
Congress. 

 During the war, Subhas Chandra Bose set up the Provisional Government 
of Free India and the Indian National Army. This small army joined with the 
Japanese in their invasion of India in 1944. Bose believed that all Indian com-
munities should work together for independence, and he tried to implement a 
policy of communal sharing and interaction to achieve this end during the war. 
After the war, the British decided to try three offi cers of the Indian National 
Army—a Hindu, a Muslim, and a Sikh—for making war against the king-
emperor. All Indian communities and organizations joined in demonstrating 
against this trial. A heady moment of communal cooperation led to the defen-
dants’ immediate release, even though they had been convicted. But then it was 
back to business as usual, and mutual opposition between the Congress and the 
Muslim League. 

 Once the League had shown its stronger backing and had swept most of the 
reserved Muslim seats in the 1945–1946 elections, the Raj accepted the League 
as an equal player in the negotiations leading to the transfer of power in 1947. 
The League had a virtual veto power over plans put forth for the shape of an 
independent South Asia. By 1940, with the passage of the Lahore Resolution at 
the Muslim League session of that year, the League put forth, at least on paper, 
the argument for at least some kind of division of South Asia. Exactly what 
 Jinnah and the League wanted has been much argued about; Ayesha Jalal, in 
 The Sole Spokesman , has maintained that Jinnah had not committed himself to 
an independent Pakistan until near the very end of these negotiations in 1947. 10  
The Congress, though long opposed to any division of the subcontinent on the 
basis of religion, offered a variety of responses to the Lahore (or Pakistan) Resolu-
tion. One of these was presented by C. Rajagopalachari, who put forth a resolution 
within the Congress holding that if India were ever divided, all efforts must be 
made to draw the boundary so that the maximum number of Indians opposed 
to Pakistan would be kept within the borders of India. 

 The argument over the Cabinet Mission and subsequent proposals focused 
mostly on the areas where Muslims were a majority, or at least a signifi cant part, 
of the population. The Muslim League conceded all of South India—except 
perhaps the princely state of Hyderabad—to a future Hindustan. The disputed 
areas were in the northern swath of India: the Punjab, Sindh, Bengal, Assam, 
and later the princely state of Kashmir. 

 Lord Wavell, viceroy from 1943 to early 1947, released Mahatma Gandhi 
from prison in 1944 so that Gandhi could meet with Jinnah and move toward a 
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League–Congress rapprochement. Little was gained in these talks, or at the 
Simla meetings held after the war. Gandhi called the Pakistan proposal a plan 
to “vivisect” India, and thought that Muslims, in the end, would oppose it. In 
the spring of 1946, the new Labour government of Clement Attlee, pledged to 
independence for India, sent the Cabinet Mission to India to try to see if it 
could try to fi nd a new formulation for constitutional advance, in consultation 
with the major parties. The mission put forward a scheme for an independent 
India, including a grouping of provinces, with the proviso that groups might 
secede from the larger structure. This federal structure had a weak center and 
strong stipulations for regional powers. It seemed that the Congress and League 
agreed to this plan, but then Jawaharlal Nehru, apparently speaking for the 
Congress, said that the Congress would not necessarily be bound by the group-
ings specifi ed in the plan, and that once a constituent assembly met, it could 
decide anything it wanted. This was completely unacceptable to the Muslim 
League, which then backed away from the scheme and refused to join the in-
terim government which Lord Wavell had decided to form. 

 Instead, the League, for the fi rst time in its history, called for a Direct Action 
Day, August 16, 1946. Disaster ensued. In the Great Calcutta Killing, thousands 
died, and riots followed in other areas of East Bengal and the Gangetic plain. 
These riots contributed mightily to the belief by many Hindus and Muslims 
that they would be better off in separate nations, if these could be constructed 
out of the British Raj. 

 In September 1946, after the Calcutta riots, the Muslim League decided to 
join the interim government, a cabinet and ministries headed by Indians under 
the supervision of the viceroy. To meet a stipulation by Viceroy Wavell that at 
least one important position in the interim cabinet go to the League, Liaquat 
Ali Khan was sworn in as fi nance minister. Every activity needed funding, and 
the new fi nance minister held up every Congress proposal for severe scrutiny or 
blockage. This made Interim Prime Minister Nehru and Interim Home Minis-
ter Vallabhbhai Patel (1875–1950) 11  dubious about future work with the League 
within one united and independent India. 

 With the Congress and League at loggerheads in the interim government 
and a deteriorating law and order situation around them, Wavell packed off the 
leaders of the Congress and League to London for a conference at the end of 
1946. This also failed to produce the necessary signs of cooperation. Facing 
what looked like a dead end and committed to independence for India, British 
Prime Minister Attlee decided in January 1947 to strike out on new ground. 
Wavell was terminated as viceroy and the new and last viceroy, Lord Louis 
Mountbatten (1900–1979), was chosen. Mountbatten’s charge was to transfer 
power no later than August 1948 to one or more new states. He arrived in 
March, and set about his task with his usual energy and organization. After 
meeting all the principals, listening to their views, and getting a sense of their 
personalities, Mountbatten decided that the gap between the Congress and the 
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League was too deep to bridge. Although he maintained that he had always 
wanted to transfer power to one India, within a few weeks he committed him-
self and his government to dividing India. Mountbatten blamed Jinnah’s rigid-
ity for the need to do so. 

 Not only did Mountbatten have to persuade all the parties to accept a par-
ticular plan for division, but he also had to set a calendar for the steps forward. 
First, he worked on Congress leaders Patel and Nehru and got them to agree to 
Partition, but only after specifying that independent India was the main legatee 
of the Raj, and Pakistan was the seceder. Then he had to try to pacify some 
Hindu and Muslim Bengalis who did not want Bengal divided. And he had to 
try to calm the Sikhs, who saw that they would have a majority nowhere and 
realized, correctly, that they would be devastated by the division. Mountbatten 
never satisfi ed the Bengalis, the Sikhs, or the Muslims, including Congress 
leader Maulana Azad and Pathan followers of Abdul Ghaffar Khan in the North-
west Frontier Province. According to Azad, Patel was the fi rst to come around to 
accepting Partition, and he pressed Nehru and then Gandhi to do likewise. 
The latter two were more opposed than Patel to the division of India on the 
basis of religion, but both were pragmatic enough to see, eventually, that many 
were coming to accept it. It could only be opposed, Gandhi said, if public 
opinion was against it. As he explained to Sarat Bose, this public opposition 
was not there. He could do nothing. On Partition day Sarat Bose and Gandhi 
sat in silence. 

 Jinnah certainly was unhappy with the “maimed, mutilated and motheaten” 
Pakistan—lacking East Punjab, West Bengal, and Calcutta—that Mountbatten 
offered him in May 1947, and one can get a feel for how these events looked 
from the Muslim League perspective from the autobiography,  From Purdah to 
Parliament , penned by Jinnah’s friend Begum Ikramullah. Mountbatten was 
following the logic of the Rajaji (C. Rajagopalachari) formula: you must divide 
India so that the maximum number of Hindus (and others) who want to remain 
in India are on one side, and the maximum of Muslims who want to leave are 
on the other. This led down the path of the division of the two large and impor-
tant provinces of the Punjab and Bengal. Jinnah, very unwillingly, accepted the 
deal, as did the Congress. 

 With the main lines of division set, riots continuing, and the loyalty of In-
dian police and armed forces in question, Mountbatten fi xed a forced march to 
a British exit on August 15, 1947, a year earlier than originally planned by Attlee. 
Attaching his countdown calendars on the walls of relevant offi ces, instructing 
his staff and political leaders, Mountbatten pushed on for a British withdrawal 
from their crown jewel, just over two months after the formal agreement to the 
Partition plan on June 3. Everything had to be divided, and the boundary com-
mission had to set to work. Lord Cyril Radcliffe was appointed to head this lat-
ter body, but its fi ndings were not to be announced until after August 15. A pro-
cedure for dealing with the fi ve-hundred-odd princely states also had to be laid 
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out and implemented. Whether Mountbatten rushed too fast, or acted appro-
priately to fulfi ll his mission, will be debated forever. 

 As it gradually dawned on the populace what was taking place, many were 
stunned: millions of Hindus and Sikhs would end up in a Muslim nation if they 
did not migrate; millions of Muslims would undoubtedly end up in what the 
League called Hindustan even if tens of millions moved to Pakistan. Ordinary 
people had to fi gure out what to do as August 15 approached, and then after the 
boundary commission’s fi ndings were published. Extraordinary things hap-
pened not only for the new nations, but for ordinary men, women, and children 
trapped in circumstances beyond their control. As Urvashi Butalia and other 
writers have shown, the consequences for women and children were more dire 
than for any others. Decades of silence have followed the unspeakable acts done 
and painful choices made in those days. Decisions were made and remade. Esti-
mates of the dead range from 200,000 to one million; in addition, thousands of 
families were destroyed or reshaped. The families, polities, economies, and cul-
tures of the new nations were shaped and reshaped by the hostilities of the pre-
Partition days and the terrible killings of the months after Partition. These led to 
lasting antagonisms between the new nations. India and Pakistan are still fi gur-
ing out how to live together, and hopeful negotiations are frequently followed by 
disillusionment. Ordinary people who want a satisfactory end to the tensions and 
wars between India and Pakistan—and now to the threat of nuclear war between 
nations armed with such weapons—have not yet been able to push their leaders 
to make a lasting peace. 

 The crisis of 1969 to 1971 in East Pakistan, the breaking up of East and West 
Pakistan, and the establishment of Bangladesh as a new nation demonstrated 
forcefully that choices that had been made in 1947 could be revised, and a new 
sense of nationality developed (see chapter 10). Within India as well, there were 
crises that led many of its citizens to question their choices of 1947. Communal 
riots between Hindus and Muslims have continued, with some of the worst fol-
lowing the destruction of Babri Masjid in Ayodhya in December 1992 and the 
anti-Muslim pogroms in Gujarat in 2002. The rise to power and rule for some 
years by the Bharatiya Janata Party-led government—with its ideology of Hindu 
nationalism (muted or overt)—has made some Muslims feel less than full citizens. 
But not only the Muslims have been made to feel unsettled: Sikhs and Chris-
tians also have had dreadful episodes of havoc wrought upon them since the 1990s. 

 THE CONGRESS–MUSLIM LEAGUE SCHEME 
OF REFORMS, OR LUCKNOW PACT, 1916 

 For several years during World War I, while many Indians were professing loyalty to 
the Raj and many thousands of Indian troops were fi ghting in Europe to defend the 
empire, the Indian National Congress and the Muslim League had been discussing 
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an agreement about a plan of constitutional advance. Muhammad Ali Jinnah, a mem-
ber of both organizations, took a leading role in this rapprochement. The scheme that 
was agreed to in 1916 provided for separate electorates for Muslims in the elections 
both for the provincial legislative councils and, indirectly, for the imperial legislative 
council. The Muslims were also to have one-third of the seats in the imperial council. 
It laid out percentages of reserved seats for them in the provincial councils, giving 
them less than their percentage of the population in some areas, more in others. The 
Punjab and Bengal were most at issue, and the agreement called for 50 percent of the 
seats in the Punjab Council and 40 percent in Bengal. This latter provision angered 
Bengali Muslim leaders in subsequent years, since Muslims were about 54 percent of 
the population. They believed they were shortchanged. 

 Other provisions of the pact called for political advances for Indians in ruling their 
own country. These were to be achieved by a much wider franchise (details unspeci-
fi ed); by giving Indians a greater role in provincial councils working with the gover-
nors of the provinces and in the governor-general’s council; and by limiting the role of 
nominated members and the Indian Civil Service. It also called for the abolition of 
the advisory council to the secretary of state for India in London, which Indians be-
lieved was populated by retired and reactionary civil servants. 

 Although the Congress–League pact had no visible or practical effect upon the 
British, it marked the beginning of about a decade in which there was considerable 
cooperation between Hindus and Muslims in the Congress and League. There were 
ups and downs, until the rejection of the Nehru Report recommendations in 1928 by 
Jinnah. The scheme also encouraged the British to formulate and implement their 
own reform program, known as the Government of India Act of 1919 or the Montagu-
Chelmsford Reforms. 

 I. Provincial Legislative Councils 

  1. Provincial Legislative Councils shall consist of 4 ⁄5 elected and of 1 ⁄5 nomi-
nated members. 

  2. Their strength shall be not less than 125 members in the major provinces, 
and from 50 to 75 in the minor provinces. 

  3. The members of Councils should be elected . . . on as broad a franchise as 
possible. 

  4. Adequate provision should be made for the representation of important 
minorities by election, and the Mahomedans should be represented 
through special electorates on the Provincial Legislative Councils in the 
following proportions: 

 Punjab—One-half of the elected Indian Members 
 United Provinces—30 p.c.  " " 
 Bengal—40 p.c.  " " 
 Bihar—25 p.c. " " 
 Central Provinces—15 p.c. " " 
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 Madras—15 p.c " " 
 Bombay—One-third " " 

 . . . No Mahomedan shall participate in any of the other elections to the 
Imperial or Provincial Legislative Councils, save and except those by elec-
torates representing special interests. 

 Provided further that no Bill, nor any clause thereof, nor a resolution in-
troduced by a non-offi cial member affecting one or the other community, 
which question is to be determined by the members of that community in 
the Legislative Council concerned, shall be proceeded with, if three-fourths 
of the members of that community in the particular Council, Imperial or 
provincial, oppose the Bill or any clause thereof, or the resolution. . . . 

  7. (a)  Except customs, post, telegraph, mint, salt, opium, railways, army and 
navy, and tributes from Indian States, all other sources of revenue 
should be provincial. 

   (b)  There should be no divided heads of revenue. The Government of 
India should be provided with fi xed contributions from the Provin-
cial Governments, such fi xed contributions being liable to revision 
when extraordinary and unforeseen contingencies render such revi-
sion necessary. 

   (c)  The Provincial Council should have full authority to deal with all 
matters affecting the internal administration of the province includ-
ing the power to raise loans, to impose and alter taxation, and to vote 
on the Budget. . . .  

   (e)  A resolution passed by the Provincial Legislative Council shall be bind-
ing on the Executive Government, unless vetoed by the Governor in 
Council, provided, however, that if the resolution is again passed by the 
Council after an interval of not less than a year, it must be given effect to. 

  9. A Bill, other than a Money Bill, may be introduced in Council in accor-
dance with rules made in that behalf by the Council itself, and the consent 
of the Government should not be required . . .  

 II. Provincial Governments 

  1. The head of every Provincial Government shall be a Governor who shall 
not ordinarily belong to the Indian Civil Service or any of the permanent 
services. 

  2. There shall be in every province an Executive Council, which, with the 
Governor, shall constitute the Executive Government of the Province. 

  3. Members of the ICS shall not ordinarily be appointed to the Executive 
Councils. 

  4. Not less than one-half of the members of the Executive Council shall con-
sist of Indians to be elected by the elected members of the Provincial Leg-
islative Council. . . .  
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 III. Imperial Legislative Council 

  1. The strength of the Imperial Legislative Council [shall] be 150. 
  2. Four-fi fths of the members shall be elected. 
  3. The franchise for the Imperial Legislative Council should be widened as 

far as possible on the lines of the electorates for Mahomedans for the Pro-
vincial Legislative Councils, and the elected members of the Provincial 
Legislative Councils should also form an electorate for the return of mem-
bers to [the] Imperial Legislative Council. 

  4. One-third of the Indian elected members should be Mahomedans elected 
by separate Mahomedan electorates in the several provinces, in the pro-
portion, as may be, in which they are represented on the Provincial Legis-
lative Councils by separate Mahomedan electorates. . . .  

  16. The Imperial Legislative Council shall have no power to interfere with the 
Government of India’s direction of the military affairs and the foreign and 
political relations of India, including the declaration of war, the making of 
peace and the entering into treaties. 

 IV. The Government of India 

 The Governor-General of India will be the head of the Government of  India . . . 
[and] will have an Executive Council, half of whom shall be Indians . . . elected 
by the elected members of the Imperial Legislative Council. . . . 

 V. The Secretary of State in Council 

  1. The Council of the Secretary of State for India should be abolished. 
  2. The salary of the Secretary of State should be placed on the British 

Estimates. 
  3. The Secretary of State should, as far as possible, occupy the same position in 

relation to the Government of India, as the Secretary of State for the Colo-
nies does in relation to the Governments of the self-Governing Dominions. 

  4. The Secretary of State for India should be assisted by two permanent 
 Under-Secretaries, one of whom should always be an Indian. 

 VI. India and the Empire 

 In any Council or other body which may be constituted or convened for the set-
tlement . . . of Imperial affairs, India shall be adequately represented in like man-
ner with the Dominions and with equal rights. . . . Indians should be placed on 
a footing of equality in respect of status and rights of citizenship with other 
subjects of His Majesty the King throughout the Empire. 
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 VII. Military and other matters 

 The military and naval services of His Majesty, both in their commissioned and 
non-commissioned ranks, should be thrown open to Indians, and adequate pro-
vision should be made for their selection, training and instruction in India. . . . 

 [From  The Report of the 31st Indian National Congress  (1916), 
as reproduced in C. H. Philips, ed.,  The Evolution of India and Pakistan,

1858–1947: Select Documents  (London: Oxford University Press, 1962), 172–173.] 

 SAROJINI NAIDU: HINDUS, MUSLIMS, 
AND INDIAN UNITY 

 Details about the life of Naidu, including her championing of Hindu–Muslim coop-
eration, were given in chapter 4.  

 In Support of the Lucknow Pact 
 The fi rst of the two speeches excerpted below is in support of the Congress–Muslim 
League Pact, or Scheme of Reforms; the second was given after a communal riot in 
Patna in 1917, in order to encourage amity between the communities. 

 With regard to communal representation . . . I think you will fi nd that the ma-
jority of thinking men, Hindus and Muslims, are in agreement that the principle 
of communal representation is not the ideal one, but in practical politics some-
times we have to go by expediency towards the path of the ideal and that is why 
till we are able to establish that abiding trust in each other, love and co-opera-
tion, there should be communal representation. It is [a] temporary barrier be-
tween community and community and directly trust is established. . . . Nobody 
will want separate representation but we will establish the true democracy of 
Indian life by saying the best men shall represent the best interests of  India. . . . 
My own feeling is this . . . that had you not provided generously for the separate 
representation, it were not possible that within 5 years Mussalman brethren 
would have stood shoulder to shoulder with you, for, disorganized and so much 
behind the Hindu community they were . . . they began their political educa-
tion later. . . . It was necessary for them to consolidate themselves as a unit fi rst 
before they could come in a body to work side by side with their Hindu breth-
ren. . . . we must support the Congress-League scheme. . . . It is an imperfect 
scheme. . . . If you are united, if you forget your community and think of the 
nation, if you forget your city and think of the province, if you forget you are a 
Hindu and remember the Mussalman, if you forget you are a Brahman and re-
member the Panchama then and then alone will India progress. 

 [From Verinder Grover and Ranjana Arora, eds.,  Great Women of Modern India  
(New Delhi: Deep and Deep Publications, 1993), 3:47–50.] 
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 For the Evolution of National Life 
 Centuries ago when the fi rst Islamic army came to India, they pitched their 
caravans on the banks of the sacred Ganges and tempered and cooled their 
swords in the sacred waters. It was the baptism of the Ganges that gave the fi rst 
welcome to the Islamic invaders that became the children of India as genera-
tions went by. And today, in speaking of the Hindu–Moslem Unity, we should 
bear in mind that historic circumstance, that historic culture, that historic evo-
lution for which the Gangetic valley has stood in bringing about the Hindu–
Muslim relationship age after age. . . . I wish to invoke in your hearts . . . a sense 
of responsibility. . . . It is only because we are ignorant that we are divided and it 
is the sacred mission of enlightenment to bring not the lesson of quarrel but the 
lesson of peace. That is the problem with which we have to deal today. . . . What 
is the meaning, what is the signifi cance of the Hindu–Moslem Unity? There is 
so much misconception abroad that if a Muslim shows sympathy towards a 
Hindu, he becomes a traitor and if a Hindu shows sympathy towards a Mus-
salman he becomes an outcast. But what is the reason of this mistrust of those 
who stand as links between the two races? Nothing save our misreading of the 
entire purpose of national history. The problem of the Hindu–Muslim Unity 
stands like this: There are in India two communities (I will not say two races), 
two communities that are separated by that they consider the difference of 
creeds. But when you come to analyse this difference of creed you begin to fi nd 
that after all, fundamentally, the teaching that came in the wake of the Muslim 
conquerors was the same as the teaching that arose in the great hymns in the 
sacred mountain regions of the Himalayas and on the sacred Ganges fi ve thou-
sand years ago. It means essentially the love of truth, the love of purity, the ser-
vice of humanity, the search for wisdom, the great lessons of self-sacrifi ce, the 
worship of the same Transcendent Spirit, no matter whether in language it was 
called Allah and in another Parmeswar ( applause ). After all what is this antago-
nism between creed and creed? Antagonism is merely the asset of the ignorant. 
They are not the weapons of the wise, who realise that after all it is only the 
misunderstanding of the essential truth where in lies the diffi culty in launching 
across that golden bridge of sympathy that brings together the two great com-
munities whose fundamental teaching is the love of God and the service of 
men. And then in this great country the Moslems came to make their home not 
to carry spoils and to go back to their own home but to build permanently here 
their home and create a new generation for the enrichment of the Motherland. 
How can they live separate from the people of the soil? Does history say that in 
the past they have so lived separate? Or rather it says that once having chosen to 
take up their abode in this land they became the children of the soil, the very 
fl esh of our fl esh and blood of our blood. . . . See what were the chief character-
istics of the Mughal Rule. Not that the Hindus were kept at arms length, but 
that the Emperor Akbar took his son to Rajputana, so that the blood of the con-
queror and the blood of the conquered were mixed to create a new generation 
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of Indians in India. . . . Keep your separate entities, keep your separate creed, 
but bring to the federated India the culture of centuries to enrich with all those 
contributions that each has to make for the sum total, for the healthful growth 
of the national progress. Who says that we want in India marriage between the 
Hindus and the Mussalmans so that each might lose its own special character-
istics? India is so complex in the problem of her civilisation, in her races and her 
creeds that it is impossible, that it is even very undesirable—nay, psychologically 
false,—were we to say that we desire a unity that means the merging of the sepa-
rate races to make one kind of common life for the common weal of the coun-
try. What we want is this: that for the evolution of national life we want the 
Mussalmans to bring their special characteristics and so we want the Hindus to 
contribute theirs and considering the chivalry of the past allow no minority to 
suffer. We are not limiting ourselves to the contributions of the Hindu–Muslim 
culture alone, but we want the special contributions which the Zoroastrians 
and the Christians and other races . . . can bring us. Gentlemen, do not for a 
moment entertain any idea of exclusion, harbour any thought of isolation of one 
group from another, of one sect from another. But let each bring its own quota 
of special contributions as free gifts offered lovingly and generously at the feet 
of the great Motherland for the swelling of the national Commonwealth. . . . 
The Hindus have to bring to modern evolution of life the principal qualities of 
that spiritual civilization that gave to the world not merely the tone of the Upa-
nishads, but created for the intellectual and the illiterate alike such glorious 
type of virtue, courage, wisdom, truth, as Ram among men and Savitri among 
women, that mystic genius of the Hindus, that spiritual passion, that fervour of 
self-abnegation, that great fi rst realisation that the true measure of life is not the 
material, not the temporal, but the spiritual—that is the special contribution 
that the Hindu race has to make to the future evolution of India. And what of 
the Mussalmans? The fi rst of the great world religions that thirteen hundred 
years ago laid down the fi rst fundamental principles of  Democracy was the reli-
gion of Islam. In [the] twentieth century we hear that the ideal of the future is 
Democracy. . . . The fi rst secret of this great world-wide Democracy was laid in 
the desert sands of Arabia by a dreamer of the desert and it is the peculiar privi-
lege of his spiritual children to bring to this mystic India of spiritual value that 
human sense of Democracy that makes the king and the beggar equal. . . . It 
implies a certain inviolable sense of justice that gives to every man his equal 
chance in the evolution of national life and these we want imported into our 
national life, assimilated into our national life which the Hindu community 
cannot; with its system of exclusion that have been the misinterpreted character-
istic of a system that made it merely a true division of responsibility. I say the 
Hindu community by itself cannot evolve it because, Hindu as I am, I stand here 
to confess the limitation of my community. We have not mastered that funda-
mental equality that is the privilege of Islam. What is mutual cooperation? . . . 
We want that from the very beginning of our childhood there should be an in-
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terchange of culture. . . . It is by this interchange of knowledge and culture of 
each community from its babyhood, that we shall be able to build up not 
merely that kinship that is born of political expediency. . . . 

 It becomes a very simple thing to say that all men are neighbours of one an-
other, brothers, blood ties, because they have same tears and the same laughter . . . 
so why make difference between the tillers of the soil whether he is a Muslim or a 
Hindu? Does he not suffer from drought, from the failure of harvest, from pesti-
lence, from locusts? The school master, whether he be a Hindu or a Mussalman, has 
he not the same responsibility of creating within his hands a bond between brother 
and brother whether he be a Hindu or a Mussalman? Then when fl oods come, and 
famines come, and plagues come, do not all of us suffer equally? . . . What has the 
corpse of a Hindu or a Mussalman done not to deserve the same sense of honour 
from each of us who are equally created by God and who have been equally subject 
to mortality? . . . This is the feeling of a generous love, of brotherly love that we 
want to establish as a thing fl awless, and in the hearts of the Hindus towards 
Mussal mans . . . of manhood that does not consider petty differences of castes and 
creeds . . . the responsible sense of cooperation in the mutual reverence for each 
other’s creed, mutual love for each other’s civilisation, mutual trust in your common 
good intention and cooperation and equal responsibilities in the evolution of your 
great national life of tomorrow. That is the meaning of the Hindu–Muslim Unity. 

 [From Grover and Arora, eds.,  Great Women of Modern India , 3:106–110, 112–114.] 

 RABINDRANATH TAGORE ON 
HINDUS AND MUSLIMS 

 An introduction to Tagore appears in chapter 5. 

 A Letter to Kalidas Nag 
 In response to a 1922 question from Kalidas Nag, a friend, writer, and occasional travel-
ing companion, India’s poet and leading public intellectual wrote him a letter about 
Hindus and Muslims, and other matters. In this unique dance around the correspondent’s 
question, the poet testifi es to what is important to him—the Sanskrit playwright Kalidasa, 
Indian classical music, the monsoon—and explores these before reaching the commu-
nal question, making clear that his timescale is different, that he is not a politician.  

 To Kalidas Nag, Santiniketan, 7 Ashadh 1359: 

 . . . Just when I was sitting at my window, humming: 
 My song takes its tune from the cloud 
 Newly risen on yon’ horizon 
 My thoughts are wild and restless today 
 Without the faintest reason . . .  



470       To Independence and Partition

 When from across the oceans your question came: what’s the solution to In-
dia’s Hindu–Mussalman problem? It suddenly brought me to the realization 
that I too had my responsibilities in human sansara [life]—it was not enough to 
respond to the clouds with [the musical mode] meghamallara, it is also my duty 
to address the questions that rumble across the human history, which realiza-
tion forced me to take leave of the concert of Ambubachi. 12  

 There are two religious nations in the world fi ercely turned against each 
other: Islam and Christianity. These are not content with following the tenets of 
their own faith or tending to their own fl ock. They feel impelled to convert all 
others to their own faith. You cannot interact with them on level ground of 
faiths—you have to embrace their religion before you can you mingle with 
them. However, what is commendable about Christianity is that its followers 
have become vehicles of modernism. The Christian mind is not frozen in a 
medieval matrix. Not all of their activities have to conform to religious edicts. 
Therefore they do not have to keep others out of their wall of religion. “Euro-
pean” and “Christian” are not coterminous. There is no innate contradiction in 
“European Buddhist” or “European Muslim.” But when a community is identi-
fi ed entirely by its faith, then there is no room for other traits. You cannot have 
a “Muslim Buddhist” or a “Muslim Christian.” That way Hindus are the same as 
Mussalmans—they are as walled in by their religion as the Mussalmans—only 
their antagonism to other religions is not active—their relationship to others is 
of “non-violent non-recognition.” As Hinduism is acquired at birth, and is pre-
served by rituals, its walls are even harder to cross. On embracing Islam, the 
convert can meet a Muslim as an equal but that route [of conversion] into Hin-
duism is narrow to the extreme. Islam does not raise barriers around itself by 
dietary or social rules as Hinduism does; which is why at Khilafat Movement 
time, while Muslims could throw open their masjids [mosques] to Hindus, Hin-
dus could not open up their temples. Social rules are designed to help people 
interact with strangers—but with Hindus these are ways of keeping people 
away. When I began my work as zamindar, I noticed that when a Mussalman 
tenant had to be given a seat at the cutchery, a corner of the mattress was folded, 
offering him the naked fl oor. There is no wall harder of crossing than when an 
unfamiliar custom is branded as “impure.” It is the fate of India to be the meet-
ing place of the opposites—Hindus who are liberal about theology but unyield-
ing on ritual, and Mussalmans, who are unyielding on doctrine, but without 
taboos about social practices. The door of one opens on the closed door of the 
other. How are they going to mix? There was a time when Greeks, Scythians, 
Persians and others merrily entered India and mingled with the other races. But 
remember that was before the “Hindu” era. The “Hindu” era is one of reaction, 
when a deliberate attempt was made to erect an impregnable Brahmanical cita-
del. An attempt was made to create a wall of custom and ritual to prevent intru-
sion by aliens. What was forgotten was that to encase a living being within hard 
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and sealed walls is to kill it. Anyway, after the Buddhist era, corralling such 
immigrant races as the Rajputs into its fold, Hinduism created with a great per-
severance a wall around itself to prevent any contamination by aliens. The very 
essence of Hinduism is refusal and rejection. Nowhere in the world has such a 
web of rejection been created to seal out any scope of inter-action. This system 
does not work to keep Hindus and Mussalmans apart; it raises barriers between 
you and me who deny these barriers. This is the problem; but what is the solu-
tion? The answer is in change of minds, change of times. Just as Europe has, by 
its long quest for objectivity and truth, emerged from the Middle Ages into the 
Modern Era, the Hindu and Mussalman too will have to break out of their con-
fi nes to journey into the open modern age. To turn one’s faith into an unyielding 
coffi n, and force an entire nation to lie inside it, frozen in the past, is no way to 
progress, let alone intercourse. Unless we get rid of the obstacles within our own 
psyche, there is no possibility of freeing ourselves externally. To achieve this 
freedom, we need education and sadhana [spiritual practice]. We have to un-
derstand that the wing is bigger than the cage. Only then can there be the good 
of well-being with us. The unity of Hindu–Mussalman needs a turn of the 
times. But there is no need for pessimism. Other nations have through their 
perseverance changed their times, have emerged from a stage of the chrysalis to 
that of the butterfl y. We too will break out of our mental blocks—if we cannot, 
there will be no room for us on earth. 

 [From Tagore,  Kalantar  (Calcutta: Visvabharati, 1962), 
311–314. Trans. Jyotirmoy Datta.] 

 THE BENGAL PACT: A PROVINCIAL EFFORT 
AT COMMUNAL RAPPROCHEMENT, 1923–1924 

 The Bengal Pact was an agreement made in December 1923 by C. R. Das, Congress 
leader, mayor of Calcutta, and leader of opposition in the Bengal Legislative Council, 
with Muslim leaders in Bengal, including Huseyn Shaheed Suhrawardy, who was 
then a supporter of Das’s Swaraj Party. It provided for giving Muslims more than 55 
percent of the positions in the Calcutta Corporation and other government offi ces 
until they had a share equal to their percentage of the population. There were several 
other clauses that aimed at communal equality based on population and religious 
toleration. Approved by the Bengal Congress but rejected by the National Congress 
organization, it lapsed after Das’s death in 1925. At the time he was imprisoned by the 
government of India, Subhas Chandra Bose was the offi cer of the Calcutta Corpora-
tion whose duty it was to implement the pact. The pact was a high-water mark of 
Hindu–Muslim cooperation in Bengal politics, and foreshadowed later joint efforts in 
1941 and 1947. 

 The following resolutions were passed at this Swaraj Party conference: 
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 A. Hindu–Muslim Pact 

 It is resolved that in order to establish real foundation of Self-Government in 
this province it is necessary to bring about a pact between the Hindus and the 
Mahomedans of Bengal dealing with the rights of each community when the 
foundation of Self Government is secured. 

 Be it resolved that: 

 (a) Representation in Council 
   Representation in the Bengal Legislative Council be on the population 

basis with separate electorates subject to such adjustment as may be neces-
sary by the All-India–Hindu–Muslim Pact and by the Khilafat and the 
Congress. 

 (b) Representation in Local Bodies 
   Representation to local bodies to be in the proportion of 60 to 40 in every 

district—60 to the community which is in the majority, and 40 to the 
minority. Thus in a district where the Mahomedans are in majority they 
will get 60 per cent. Similarly where the Hindus are in majority they are to 
get 60 per cent, and the Mahomedans 40 [per] cent. The question as to 
whether there should be separate or mixed electorates is postponed for the 
present to ascertain the views of both communities. 

 (c) Government Posts 
   55 per cent of the Government posts should go to the Mahomedans . . . in 

the following manner:  
   ———Fixing of tests of different classes of appointments. The Mahomed-

ans satisfying the least test should be preferred till the above percentage is 
attained; and after that according to the proportion of 55 to 45 the former 
to the Mahomedans and the latter to the non-Mahomedans, subject to this 
that for the intervening years . . . say 20 per cent should go to the Hindus. 

 (d) Religious Toleration 
 (1) In not allowing any resolution or enactment which affects the religion 

of any of the different communities without the consent of 75 per cent 
of the elected members of that community. 

 (2) In not allowing music in procession before any mosque. 
 (3) In not interfering with cow-killing for religious sacrifi ces. 
 (4) In providing that no legislation or enactment in respect of cow-killing 

for food will be taken up in the Council. Endeavour should be made by 
members of both the communities outside the Council to bring about 
an understanding between the communities. 

 (5) In providing that cow-killing should be carried on in such a manner as 
not to wound the religious feeling of the Hindus. 

 (6) In providing for the formation every year of representative commit-
tees in every sub-division, of which half the members should be Ma-
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homedans and half Hindus, each committee choosing its president 
from among themselves with power to prevent or arbitrate upon any 
dispute between the Hindus and Mahomedans in accordance with 
provision herein before stated. 

 B. Programme of the Party within the Council 

  (1) To insist on the release of all political prisoners. 
  (2) To insist on the withdrawal of all repressive laws. 
  (3) To recommend to the Assembly for the repeal of all repressive legislation. 
  (4) Formulation of national demands for the province, which should be at 

least of effective provincial responsible Government. 
  (5) Vote of no-confi dence on Ministers, if necessary. 
  (6) Reduction or refusal of salary to Ministers, if necessary. 
  (7) All measures proposed by the Government to be rejected or postponed till 

the grant of the national demand. 
  (8) If the Budget comes up before such grant it should be thrown out, un-

less . . . there is a change of situation which indicates an . . . inclination on 
the part of Government to concede the demands, in which case the party 
will meet to reconsider the situation. 

  (9) The party will act as a whole and the decision of the majority will be im-
plicitly obeyed by all the members. 

  (10) Every member will attend unless prevented by illness or very urgent 
considerations. 

  (11) No Swarajist should accept offi ce until the national demand is granted. 

 Be it further resolved that with regard to the work within the Council the 
whole programme is subject to such revision or modifi cation as the All-India 
Swarajya–Council may think necessary. 

 [From H. N. Mitra, ed.,  The Indian Quarterly Register  1, no. 1 
(Calcutta: Annual Registry Offi ce, Jan.–March 1924): 63–64.] 

 LALA LAJPAT RAI: A PLAN TO DIVIDE 
THE PUNJAB AND BENGAL 

  An introduction to Lajpat Rai’s life appears in chapter 5.  

 The Hindu–Muslim Problem, 1924 
 Coming from a province with almost equal numbers of Muslims and non-Muslims, 
Lajpat Rai had long been concerned with their relations. He was strongly critical of 
Muslims, but unhappy as well with some of his fellow-Hindus.  



474       To Independence and Partition

 In a series of articles in 1924, later collected and reprinted as “The Hindu–Muslim 
Problem,” he presented his views on how the main communities might better relate. 
Though insistent that separate electorates were anti-national, he also presented a plan to 
divide the Punjab and Bengal that foreshadowed what was to come two decades later. 

 I 

 The  Hindu–Muslim  problem is the problem of India. We have heard and read 
much of Hindu–Muslim unity. It is always a matter of controversy between the 
Anglo-Indian and the Nationalist. The former asserts and the latter denies the 
impossibility of Hindus and Muslims uniting together to form one nation. . . . 
Yet it is a fact that from 1919 to the end of 1921 Hindus and Muslims of India 
were fairly united. It was during this period that for the fi rst time in the history 
of India a  Kafi r  preached from the pulpit of the biggest and historically the most 
important and the most magnifi cent mosque of Northern India. It was during 
the same period that the  Malechhas  fraternised with the Hindus on the occa-
sion of their religious festivals. It is also a fact that the amount of unity achieved 
in this short period, has since then melted down and for the last three years 
Hindus and Mussalmans have been at daggers drawn with each other to an ex-
tent never before known under British rule. . . . At the moment of writing, the 
relations between the two communities are strained almost to the breaking 
point. Communal riots and scuffl es are of more frequent occurrence than ever 
before. . . . Even in Congress circles, in spite of much hugging and cooing, the 
relations between the leaders of the two communities are not free from distrust 
and suspicion. Hindu–Muslim unity is always put in the forefront of the Con-
gress programme, but so far the leaders have failed to successfully grapple with 
the situation and fi nd out a suitable solution. . . . Either they have lost infl uence 
with the masses or they are not sincere. 

 II 

 In the discussions at the Unity Conference held at Delhi one thing struck me 
very forcibly. That was the fact that so many of the ablest and most patriotic 
Muhammadan youngmen as well as a few Hindus were obsessed with the idea 
of “absolute rights.” Time after time it was said that the Muhammadans had an 
inherent right to slaughter cows and that that right could only be curtailed by 
their own voluntary sacrifi ce. . . . The idea of absolute rights is a fallacious one 
and has really no foundation in law. . . . 

 I contend that there is no such thing as an absolute right vested in any indi-
vidual or in any community forming part of a nation; that all rights are relative, 
that no society can remain intact even for twenty-four hours on the basis of ab-
solute rights, that the idea of absolute rights was exploded long ago, because it 
was found to be not only wrong in theory but pernicious in practice. . . . All or-
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ganic relations depend upon the mutual obligations of the members composing 
the organism. No part of the organism has any absolute right. Firstly, all the 
rights of an individual are subject to the equal rights of others, which fact cre-
ates duties and obligations on the part of the different members of a society to-
wards each other. In a well ordered social organism no one has a right to do 
anything which will unreasonably clash with the legal interests of any one else. 
Nay, in order to secure goodwill and progress, the more advanced members of a 
social organism have sometimes to go further and sacrifi ce their interests for the 
commonweal, or for the benefi t of the other members of the community. The 
protection of the poor, solicitude for providing for the necessities of those who 
cannot look after themselves, the widows, the orphans, the blind, the lame, the 
aged, the minor, etc., all fall under this category. 

 An individual may have an absolute right to think what he wishes, but the 
moment it comes to the expression of the thought in speech and action, his 
right is hedged round by conditions and limitations. This is the legal and the 
constitutional aspect of the question. . . . It is nobler to emphasize duties rather 
than rights. People who insist on rights rather than duties become selfi sh, proud 
and self-centred. Those who emphasise duties, are quite the reverse. The high-
est development of humanity and of the spirit of service requires greater empha-
sis being laid on duties than on rights. That is the teaching of almost all the 
great religions of the world if properly understood and rightly interpreted. That 
is the teaching of Buddha, Christ and Gandhi. It is also the lesson of actual day 
to day experience. . . . 

 I would advise my young countrymen to think over this question a little more 
deeply . . . and to free themselves from the obsession of this pernicious doctrine 
of rights. Unless this is done, there is no hope for unity in India. We must always 
remember that we are a sort of polyglot nation, much less homogeneous than 
any of those European or Western nations who have had to fi ght for their free-
dom. Such a country can never win its freedom, or, having won freedom, can 
never maintain it unless the various communities composing its people are in-
spired more by the ideal of duties than of rights. . . . 

 III 

 All those who aim at creating a United India, should remember that India is a 
land of many faiths and many religions; that these faiths and religions, again, 
are divided into sections and sub-sections; that these sections and sub-sections 
practise numerous religious observances[,] ceremonials and rituals and that some 
of these rituals and observances, confl ict with one another. It is impossible for 
any Government to guarantee to all these religions, sections and sub-sections, 
full and complete freedom in the matter of the observance of all their rituals 
and ceremonials especially when they are in confl ict with one another. Some of 
these ceremonials and observances, moreover, are inhuman, cruel and immoral. 
To insist upon . . . a strict and full observance of all their religious rituals and 
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ceremonials is, therefore, a clear impossibility, besides being directly opposed to 
the idea of a United India. The British Government, in spite of its professions of 
religious neutrality have, from time to time, interfered in the matter of religious 
practices; for example they stopped by legislation the inhuman practices of  Sati  
and infanticide which Hindu orthodoxy contended was a part of its religion. . . . 

 Society cannot interfere with the beliefs of any one, but no progressive soci-
ety can allow such practices to be carried on with impunity even in the name of 
religion as are revolting to the sense of humanity and morality of the vast bulk 
of its members. Even allowing the largest possible liberty in the matter of reli-
gious observances, no nation can for all time tolerate such practices. 

 .  .  . The idea of a United India demands that emphasis should be laid 
more on the points on which different religions agree than on the differences 
that divide them. The idea of a United India necessarily demands, therefore, 
the rationalising of religion and religious practices to the farthest extent 
 possible. . . . Insistence on the observance of confl icting ceremonials has to 
be actively discouraged and all such ideas based on false notions of religion 
as increase hatred, estrange one community from another, and create barri-
ers between different communities. . . . 

 Unfortunately for us even religious reform movements in India have in some 
cases taken a wrong turn. They have brought into prominence the observance 
of very many rites and ceremonies which do not form an integral part of the reli-
gions concerned and have nothing to do with  Dharma . Communal conscious-
ness, again, has come to be synonymous with the observance of such petty 
ceremonials as perpetuate differences and form a solid wall separating one 
community from another. The Arya Samaj, the Muhammadan reform move-
ment and Sikh reform movement all illustrate this tendency and it cannot be 
denied that Mahatma Gandhi himself and the Khilafat movement, 13  of which 
he was the strongest pillar, have also accentuated this feeling. 

 VIII 

 I am afraid Indian Muslims are more Pan-Islamic and exclusive than the Mus-
lims of any other country on the face of the globe, and that fact alone makes the 
creation of a united India more diffi cult than would otherwise be the case. I am 
inclined to think that in this respect, at least, Sir Syed’s policy was sounder than 
that of the Khilafatists. He did not believe in a religious Khilafat . . . and he was 
opposed to the Muslims of India devoting much attention to the affairs of Tur-
key or other Muslim countries. 

 IX 

 What I have said about Pan-Islamism and the excess of communalism among 
the Mussalmans, should not be understood to imply that Hindus on their side 



To Independence and Partition       477

have been quite inactive and innocent. . . . In their own way, Hindu revivalists 
have left nothing undone to create a strictly exclusive and aggressive communal 
feeling. Early in the eighties of the last century some of the Hindu religious 
leaders came to the conclusion that Hinduism was doomed unless it adopted 
the aggressive features of militant Islam and militant Christianity. The Arya 
Samaj is a kind of militant Hinduism. But the idea was by no means confi ned to 
the Arya Samaj. Swami Vivekanand and his gifted disciple Sister Nivedita, 
among others, were of the same mind. The articles which she wrote on aggres-
sive Hinduism are the clearest evidence of that mentality. 

 It must be remembered in this connection that Western knowledge, Western 
thought and Western mentality took hold of the Hindu mind at a very early pe-
riod of British rule. The Brahmo Samaj was the fi rst product of it. In the early 
sixties the Brahmo Samaj was a non-Hindu body, and under its infl uence Hindu 
scholars, thinkers and students were becoming cosmopolitans. Some became 
Christians, others took to atheism and became completely westernised . . . The 
Arya Samaj movement and aggressive Hinduism was a reaction against that un-
Hinduism and indifferentism. Most of the early Hindu leaders of the Indian 
National Congress were in this sense non-Hindus. What did Mr. S. N. Banerjea 
or [Bengali Congress leaders] Lal Mohan Ghosh or Ananda Mohan Bose care 
for Hinduism? . . . G. K. Gokhale was not a Hindu at all. . . . Thus the political 
nationalist movement of India was brought into existence by highminded Eng-
lishmen, enlightened and highminded Parsees, enlightened and highminded 
sons of Hindus (many of whom in their own mentality were either non-Hindus 
or indifferent Hindus) and a few enlightened and highminded Muslims. Born 
under these auspices, it was bound to be a movement of pure freedom. . . . It 
was, however, more a “ safety-valve ” than a movement of pure freedom. It was 
hardly three years old when its God-father, the Marquis of Dufferin [Viceroy 
1884–1888] changed his mind and decided to strangle it. The best way to strangle 
it, he thought, was to rob it of its national character and to raise the religious 
and denominational bogey. The latter proved to be a Himalayan glacier, under 
whose weight it was bound either to perish or to be cracked so badly as to re-
main mangled all its life. 

 That Himalayan glacier was the late Sir Syed’s opposition to the Congress 
on denominational grounds. I do not mean to say that Sir Syed’s fears about 
his community were absolutely baseless, but the cry which he raised was prac-
tically the death-knell of Indian nationalism at the time. Sir Syed’s attitude 
towards the Indiana National Congress was infl uenced by the following 
considerations: 

 (a) That in India the Hindus were in a majority, and if a form of democratic 
Government was accepted as the political goal of India, the Muslims were bound 
to be in a minority. 

 (b) That the Hindus were both economically and educationally more ad-
vanced than the Muslims, and would monopolise much of Government infl u-
ence for a long time to come. 
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 (c) That a Hindu Raj might possibly mean the death of Islam in India, or at 
least a position of subservience for it.  .  .  . He, therefore, favoured the idea of 
perpetual British rule in this country. 

 The founders of the Indian National Congress, on the other hand, were abso-
lutely honest and sincere nationalists. They did not entertain any anti-Muslim 
intentions, but they knew that nationalism could take no notice of denomina-
tionalism. Sir Syed’s opposition, however, forced them to take some notice of 
it. It was by no conspiracy against the Muslims that the Hindus of that period 
came to occupy a large number and proportion of higher Government offi ces 
than their Muslim fellow-countrymen, and were more prominent and infl uen-
tial in the public life of the country. They  .  .  . refused to accept communal 
representation in services under the Government for each community. The 
struggle continued for a long time, until the Congress surrendered. . . . 

 The acceptance of the principle of communal representation was a concession 
to religion and is the negation of nationalism. The supremacy of religion over 
State has thus been enthroned. Most Muslim leaders openly say that they are 
Muslims fi rst and Indians afterwards, though in 1915, Mr. Mazhar-ul-Haq said 
from his place as President of the Muslim League that he was Indian from fi rst to 
last. No one can be a true Nationalist who is not an Indian from fi rst to last. He may 
be an Indian Hindu or an Indian Mussalman, but he must be an Indian all the 
time. A man who says he is prepared to sacrifi ce the freedom of India for the free-
dom of “Jazirat-ul-Arab” [“the Arab peninsula”] cannot be an Indian nationalist. 

 Leaders on both sides are emphatic that the present tension between the two 
communities is political and not religious. Muslims contend that the insuffi -
ciency and the unfairness of the Lucknow Pact are responsible for it. Hindus 
maintain that communal representation itself is at the bottom of the present 
trouble. Both are right in their own way. Whether the Lucknow Pact is unjust or 
unfair, it is certainly responsible for the Muslim demand for its extension to lo-
cal bodies, government services and the educational institutions. . . . Practically 
all social relations between Hindus and Muhammadans, and Sikhs and non-
Sikhs have ceased. All three communities have their separate clubs, separate 
organizations and separate colleges. . . . I am certain that religion is being used 
for political purposes, but I am also certain that there is a certain amount of 
genuine religious element in it. 

 X 

 The aggressive Hinduism preached by the Arya Samaj was not political in its 
conception. That it has been strengthened by political considerations cannot, 
however, be denied. . . . The principle of Shuddhi [cleansing, reconversion] has 
now been accepted by the Hindu Mahasabha, and I am free to confess that the 
idea at the back of this decision is partly political, partly communal and partly 
humanitarian, the latter element being more in evidence in the Shuddhi of the 
untouchables. . . . 
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 XI 

 I will now offer a few observations on how the present situation can be 
improved. . . . 

 It is suggested on behalf of Muslim leaders that— 
 (a) Communal representation with separate electorates in all the legisla-

tures, local bodies, Universities and other offi cial or semi-offi cial bodies should 
be provided. Mr. M. A. Jinnah is the latest recruit to this party, and I really can-
not understand how he calls himself a nationalist still. The euphemism that 
this is only tentative and that a time will come when the Muslims will be ready 
to give up communal representation, should deceive no one. Once you accept 
communal representation with separate electorates, there is no chance of its 
being ever abolished, without a civil war. . . . Communal representation with 
separate electorate is the most effective reply to the demand for Swaraj, and the 
surest way of India never getting it. I have never been able to appreciate the 
mentality of those who constantly talk of turning out the British and at the same 
time insist on communal representation with separate electorates. I really don’t 
understand what they mean. The second is the surest way of the fi rst being 
never realized. The experience of the last three years is the most conclusive 
proof of it. The Muslim demand strengthens the position of anti-Swarajists 
both among the Hindus and the Muslims, and supplies an effective reply to the 
contention that India is ripe for Swaraj. Communal representation by itself is a 
suffi ciently bad principle, destructive of, and antagonistic to, the idea of a com-
mon nationhood, but separate electorates make this vicious principle immea-
surably worse. . . . 

 (b) Representation in provincial legislatures and local bodies should be on 
the basis of population in provinces and places where the Mussalmans are in a 
majority. In other provinces and places they should have “effective” minority 
representation. 

 (c) Posts and offi ces under Government should also be distributed on the 
principle stated in (b). 

 (d) In the provinces where the Muslims are in a minority as well as in the 
All-India Departments the Muslims ought to have 25 percent. to 33 percent. of 
the total posts. 

 We will take these clauses one by one, in their serial order. 
 The principle of clause (a) is both theoretically and practically a negation of 

the united nationhood. It provides for a complete division of India, as it is, into 
two sections: a Muslim India and a non-Muslim India. I say deliberately non-
Muslim India, because all that the Muslims are anxious for, is a guarantee of 
their own rights. All the other communities they lump into one as non-Mus-
lims. Let those who demand communal representation with separate elector-
ates in all the representative institutions of the land, honestly confess that they 
do not believe in nationalism or in a united India. The two things are absolutely 
irreconcilable. 
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 (b) The demand for proportionate representation in the Legislatures is per-
fectly reasonable provided the principle is accepted through and through. The 
plea for “effective” minority representation is, however, untenable. Mr. Jinnah 
has placed a special interpretation of his own on this term. . . . In Bengal and 
the Punjab, the Mussalmans are in a majority, and if this principle is ac-
cepted, they will rule over these Provinces. The Hindus in these Provinces ac-
cording to the interpretation of Mr. Jinnah are an effective minority already; so 
they are not entitled to any special representation. But what about the Sikhs? 
Are they or are they not entitled to special representation? And from whose 
share are they to get it? From the share of the Hindus or that of the Muslims? 
Under no principle can they get it from the share of the Hindus. They must get 
it, if they must, from the Muslims’ share on the same principle on which the 
Muslims themselves claim it in the U. P., or the other Provinces where they are 
in a minority. This will interfere with the absolute majority which Muslims de-
mand over the Hindus and Sikhs combined. Some Mussalmans realize this and 
contend that they will be content with a bare majority of one or two. But it is 
obvious that they cannot have every thing in their own way. . . . The Punjab . . . is 
the home of a community who were the rulers of the Province when the British 
took possession of it. . . . Under the circumstances I would suggest that a remedy 
should be sought by which the Muslims might get a decisive majority without 
trampling on the sensitiveness of the Hindus and the Sikhs. My suggestion is 
that the Punjab should be partitioned into two provinces, the Western Punjab 
with a large Muslim majority, to be a Muslim-governed Province; and the East-
ern Punjab, with a large Hindu-Sikh majority, to be a non-Muslim governed 
Province. I do not discuss Bengal. To me it is unimaginable that the rich and 
highly progressive and alive Hindus of Bengal will ever work out the Pact agreed 
to by Mr. Das. I will make the same suggestion in their case, but if Bengal is 
prepared to accept Mr. Das’s Pact, I have nothing to say. It is its own look-out. 

 Maulana Hasrat Mohani 14  has recently said that the Muslims will never 
agree to India’s having Dominion status under the British. What they aim at are 
separate Muslim States in India, united with Hindu States under a National 
Federal Government. He is also in favour of smaller States containing compact 
Hindu and Muslim populations. If communal representation with separate 
electorates is to be the rule, then Maulana Hasrat’s scheme as to smaller prov-
inces seems to be the only workable proposition. Under my scheme the Muslims 
will have four Muslim States: (1) The Pathan Province or the North-West Fron-
tier, (2) Western Punjab, (3) Sindh, and (4) Eastern Bengal. If there are com-
pact Muslim communities in any other part of India, suffi ciently large to form 
a Province, they should be similarly constituted. . . .  T  his is not a united India. It 
means a . . . partition of India into a Muslim India and a non-Muslim India . 

 (c) From a national point of view, I strongly object to any communal distinc-
tion being adopted for Government service or in the Universities. Yet it cannot 
be denied that Muslim dissatisfaction at the present condition of things is well-
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founded and genuine. Hindus must make up their mind to concede to the Mus-
lims their fair share of the loaves and fi shes obtainable from Government. . . . 
What the Muslims of the Punjab (I say Muslims as distinguished from Muslim 
landlords, Muslim lawyers and Muslim graduates) stand in the greatest need of, 
is educational and economic openings. There are Muslim districts where illit-
eracy is more widespread than anywhere else in the Province. There are mil-
lions of Muslims who are exclusively at the mercy of their Muslim and Hindu 
landlords. What have the Muslim leaders done to improve their educational and 
economic position? Providing posts under the Government for a few educated 
Muslims is no remedy for the present condition. Safeguarding the interests of 
the few and neglecting the interests of the many is hardly a laudable thing, but 
that is exactly what Mian Fazl-i-Husain 15  has achieved and at such tremendous 
cost! The Muslims all over the world have yet to learn that there are other ways 
of making money and thriving economically than through and by Muslim rule. 
Those who are doing nothing to place modern progressive ideals before the 
Muslims and simply emphasize ingenious dogmas, hair-splitting doctrines and 
reliance on Government, can hardly be called good friends of the Muslims. . . . 

 XII 

 In the last article I observed that Mian Fazl-i-Husain embodied, in his person, 
a real grievance. . . . If the Hindus occupy a larger number of posts under the 
Government than they would be entitled to on a purely numerical basis, they 
are not to be blamed for it. The Muslim community ought to recognise that the 
fault is principally their own. They did not take suffi cient advantage of the edu-
cational facilities provided by the Government in the early days of the British 
rule. . . . The claim that the number of Government posts allotted to each com-
munity should be in proportion to its strength in the population, is equally 
absurd. . . . The whole thing is so ridiculous that one wonders how such a claim 
could be seriously put forward by men of intelligence and common-sense. . . . 

 I am free to confess that in the present state of communal feeling no Depart-
ment should be monopolised by any one community or class. . . . I think the 
appointment of a properly representative Public Services Commission will be a 
suffi cient guarantee that no community shall, in future, be improperly deprived 
of its due share of Government posts. I can think of no other solution which 
would meet the needs of the situation. When, however, Swarajya is attained, the 
solution will probably be simple. The Provincial Governments will have full 
powers to appoint their servants, and the Provinces having Muslim majorities 
will . . . automatically have a majority of Muslim Government servants. In the All-
India Services, a Services Commission will continue to make appointments. . . . 
No community can economically prosper which relies too much on Government 
patronage. . . . The cream is, in any case, reserved for Europeans; then come 
 Anglo-Indians; Indians come last of all. 
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 As for Universities and other educational institutions, they are the last places 
where any communal distinction should be allowed. That will be poisoning the 
whole intellectual life of the nation. I can understand and appreciate special 
facilities being asked for classes considered backward. Give them special schol-
arships, open educational centres in areas largely occupied by such classes; 
even assign larger or special grants from public revenues for their benefi t, with-
out dislocating or injuring existing institutions. . . . The case is, however, differ-
ent with the Professional Colleges. In their case the allocation of numbers to 
different communities regardless of merit would lower the standard of educa-
tion and the subsequent effi ciency of the successful units. These are, however, 
minor matters to which undue importance should not be attached. 

 Now to summarise the suggestions, I have made: 

  (1) Free your minds from the pernicious doctrine of absolute rights. 
  (2) Purge your politics of “religion” (dogmatic religion). 
  (3) Rationalise religion as much as possible, and lay emphasis only on essentials. 
  (4) Remove social barriers which separate and estrange one community from 

another. 
  (5) Love India above any other country in the world, and be Indians fi rst and last. 
  (6) Concentrate all efforts on improving conditions at home. That does not 

debar you from sympathising with your fellow-religionists abroad and 
helping them occasionally provided that your duty to your own country-
men permits of it. In this respect follow Turkey and Egypt. 

  (7) Don’t fret at Shuddhi. It has come to stay. 
  (8) You can try Sanghathan and Tanzim, 16  if you can purge them of anti-

Muslim and anti-Hindu feelings, which, in my opinion, is very diffi cult. 
  (9) Have proportional representation in Legislature if you may, but do not 

insist on separate electorates. 
  (10) Divide the Punjab into two Provinces to make majority rule effective. 
  (11) Don’t insist on population being the rule of representation in local bod-

ies. But if you must, you may. But there, again, do not insist on separate 
electorates. 

  (12) Have Public Service Commissions to regulate the fi lling of Government 
posts on certain general broad principles. 

  (13) No communal representation in Universities and educational institutions. 
But special facilities for backward classes may be provided with special 
grants from public revenues. . . .  

 [From Lala Lajpat Rai,  Writings and Speeches , vol. 2:  1920–1928 , ed. 
Vijaya Chandra Joshi (Delhi: University Publishers, 1966), 

170–171, 175–179, 203–208, 210–218.] 
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 VINAYAK DAMODAR SAVARKAR: 
HINDU NATIONALIST 

 The tradition of Hindu nationalism begun by Tilak, Aurobindo, and Lajpat Rai was 
continued and given a more virulent, anti-Muslim form by Vinayak Damodar Savarkar 
(1883–1966). Born a Chitpavan Brahman like Ranade, Gokhale, and Tilak, Savarkar 
was the son of a landowner known for both his Sanskrit scholarship and his Western-
style education. Two incidents from his youth presaged his lifelong antipathy to those 
he considered Hinduism’s foes. At the age of ten, hearing of bloody Hindu–Muslim 
riots in the United Provinces, he led a gang of his schoolmates in a stone-throwing 
attack on the village mosque. At sixteen, his anger at the hanging of two Maharash-
trian terrorists made him vow to devote his life to driving the British out of India. 

 On entering Fergusson College at Poona, Savarkar quickly organized a patriotic 
society among his fellow students. Through poems, articles, and speeches, he re-
minded them of India’s glorious past and the need to regain her freedom. In 1905 he 
arranged for a huge bonfi re of foreign cloth and persuaded Tilak to speak to the crowd 
gathered around it. For this he was expelled from his college. With Tilak’s help, how-
ever, he secured from an Indian patriot in London a scholarship to study there, on the 
understanding that he would never enter government service. 

 From 1906 to 1910, in the guise of a student of law, the young Savarkar bearded the 
British lion in its den. His “New India” group learned the art of bomb-making from 
a Russian revolutionary in Paris, and planned the assassination of the hated Lord 
Curzon. One member of the group electrifi ed London when he shot and killed an 
important offi cial of the India Offi ce and then went proudly to the gallows. Savarkar 
himself was arrested a few months later, but by this time he had already published his 
nationalistic interpretation of the 1857–1858 rebellion,  The Indian War of Independence 
of 1857  (1909). 

 When the ship carrying him back to India for trial stopped at Marseilles, Savarkar 
created an international incident by swimming ashore and claiming asylum on French 
soil. The Hague International Tribunal ultimately judged his recapture by the British 
authorities irregular but justifi able, but by this time he had already been twice sen-
tenced to life imprisonment. In 1911 Savarkar was transported to the Andaman Islands 
(India’s “Devil’s Island” in the tropical Bay of Bengal), where he found his elder 
brother, a renowned terrorist, already there before him. 

 Agitation in India secured his release from confi nement in 1924, but until 1937 his 
movements were restricted and he was forbidden to take part in politics. Nehru, Bose, 
and Roy sent him congratulatory messages on his return to the political arena, and 
the Hindu Mahasabha (founded in 1915, and revitalized in the early 1920s), the largest 
Hindu communal party, elected him as their president for seven consecutive years, 
until failing health forced him to resign. 

 Intending to unite and strengthen all Hindudom, Savarkar advocated the removal 
of intercaste barriers, the entry of Untouchables into orthodox temples, and the recon-
version of Hindus who had become Muslims or Christians. During World War II he 
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propagated the slogan “Hinduize all politics and militarize Hindudom,” and urged 
Hindus to enlist in the armed forces in order to learn the arts of war. 

 Savarkar and Gandhi had disagreed from the time of their discussions in London in 
1909 (discussions that may have helped to provoke the latter to write his famous  Hind 
Swar  a  j , a pamphlet denouncing the evils of modern civilization). Savarkar now made 
no bones about his conviction that Gandhi’s doctrine of non-violence was “absolutely 
sinful.” 17  As the fateful hour of independence from British rule drew near, Savarkar 
and the Mahasabha opposed the Muslim League’s demand for Pakistan, but main-
tained that Bengal and the Punjab should be divided into two provinces even if there 
was no partition of the whole country. Gandhi’s apparent vacillation on this issue and 
his post-Partition fasts for the protection of India’s Muslims and for goodwill toward 
Pakistan infuriated many of Savarkar’s followers. Early in 1948 one of them, to avenge 
what he felt was Gandhi’s betrayal of the Hindu cause, felled him with three pistol shots. 

 The assassin, N. V. Godse (see chapter 6), although no longer a member of the 
Mahasabha, was still known as a devoted lieutenant of Savarkar, who consequently had 
to stand trial with him. Acquitted because of lack of evidence linking him to the crime 
itself, but too ill to lead an active life, Savarkar returned under a cloud to his home in 
Bombay. In the 1950s he made speeches urging military preparedness, and until the 
last year of his life he issued statements and wrote books and articles. 

 The theory of Hindu national solidarity and political dominance evolved by Sa-
varkar continued after independence to animate organizations such as the Rashtriya 
Swayamsevak Sangh, the Bharatiya Jan Sangh, and the Bharatiya Janata Party. Their 
appeal to patriotic, moral, and religious sentiments has given them considerable infl u-
ence on the Indian political scene. 

 The Glories of the Hindu Nation 
 Deprived of writing materials during his days of imprisonment, Savarkar scratched on 
the whitewashed walls of his cell and then committed to memory the notes for his 
treatise on Hindutva (“Hindu-ness”). In the fi nal portion of this work, published in 
1923, he proudly cited the geographical, racial, cultural, numerical, and religious ways 
in which the Hindu nation is superior to all other polities. 

 [I]t will not be out of place to see how far the attributes, which we found to be 
the essentials of Hindutva, contribute toward [the] strength, cohesion, and 
progress of our people. Do these essentials constitute a foundation so broad, so 
deep, so strong, that basing upon it the Hindu people can build a future which 
can face and repel the attacks of all the adverse winds that blow; or does the 
Hindu race stand on feet of clay? . . . 

 Have they not, these Himalayas, been standing there as one whose desires 
are satisfi ed—so they seemed to the Vedic bard—so they seem . . . today. You 
take up buckets and fi ll your trenches with water and call it [a] moat. Behold, 
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Varuna himself, with his one hand pushing continents aside, fi lls the gap by 
pouring seas on seas with the other! This Indian ocean . . . is our moat. 

 These are our frontier lines bringing within our reach the advantages of an 
inland as well as an insular country. 

 She is the richly endowed daughter of God—this our Motherland. Her rivers 
are deep and perennial. Her land is yielding to the plow and her fi elds are loaded 
with golden harvests. Her necessaries of life are few and a genial nature yields 
them all almost for the asking. Rich in her fauna, rich in her fl ora, she knows she 
owes it all to the immediate source of light and heat—the sun. She covets not the 
icy lands; blessed be they and their frozen latitudes. If heat is at times “enervat-
ing” here, cold is at times benumbing there. If cold induces manual labor, heat 
removes much of its very necessity. . . . She loves to visit her ghats and watch her 
boats gliding down the Ganges, on her moonlit waters. With the plow, the pea-
cocks, the lotus, the elephant, and the Gita, she is willing to forego, if that must be, 
whatever advantage the colder latitudes enjoy. She knows she cannot have all her 
own way. Her gardens are green and shady, her granaries well stocked, her waters 
crystal, her fl owers scented, her fruits juicy, and her herbs healing. Her brush is 
dipped in the colors of dawn and her fl ute resonant with the music of [Krishna’s 
playground] Gokul. Verily Hind is the richly endowed daughter of God. . . . 

 With the exception of [the] Chinese and perhaps the Americans, no people 
are gifted with a land that can equal in natural strength and richness the land 
of  Sindhustan . A country, a common home, is the fi rst important essential of 
stable strong nationality; and as of all countries in the world our country can 
hardly be surpassed by any in its capacity to afford a soil so specially fi tted for 
the growth of a great nation; we Hindus, whose very fi rst article of faith is the 
love we bear to the common Fatherland, have in that love the strongest talis-
manic tie that can bind close and keep a nation fi rm and enthuse and enable it 
to accomplish things greater than ever. 

 The second essential of  Hindutva  puts the estimate of our latent powers of 
national cohesion and greatness yet higher. No country in the world, with the 
exception of China again, is peopled by a race so homogeneous, yet so ancient 
and yet so strong both numerically and vitally. The Americans . . . are decidedly 
left behind. Mohammedans are no race nor are the Christians. They are a reli-
gious unit, yet neither a racial nor a national one. But we Hindus, if possible, are 
all the three put together and live under our ancient and common roof. The 
numerical strength of our race is an asset that cannot be too highly prized. 

 And culture? The English and the Americans feel they are kith and kin be-
cause they possess a Shakespeare in common. But not only a Kalidas or a Bhas 
[Vyasa], but Oh Hindus! ye possess a Ramayan and a Mahabharat in common—
and the Vedas! . . . The Hindu counts his years not by centuries but by cycles—
the Yug [age] and the Kalpa [eon]—and amazed asks: “O Lord of the line of 
Raghu [Rama], where has the kingdom of Ayodhya gone? O Lord of the line of 
Yadu [Krishna], where has Mathura gone!!” He does not attempt to rouse the 
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sense of self-importance so much as the sense of proportion, which is Truth. And 
that has perhaps made him last longer than Ramses and Nebuchadnezzar. . . . A 
people that had produced an unending galaxy of heroes and heroworshipers 
and who are conscious of having fought with and vanquished the forces whose 
might struck Greece and Rome, the Pharaohs and the Incas, dead, have in 
their history a guarantee of their future greatness more assuring than any other 
people on earth yet possess. 

 But besides culture the tie of common holyland has at times proved stronger 
than the chains of a Motherland. Look at the Mohamedans. Mecca to them is 
a sterner reality than Delhi or Agra. Some of them do not make any secret of 
being bound to sacrifi ce all India if that be to the glory of Islam or [if it] could 
save the city of their prophet. Look at the Jews. Neither centuries of prosperity 
nor sense of gratitude for the shelter they found can make them more attached 
or even equally attached to the several countries they inhabit. Their love is, and 
must necessarily be, divided between the land of their birth and the land of 
their prophets. If the Zionists’ dreams are ever realized—if Palestine becomes a 
Jewish state . . . it will gladden us almost as much as our Jewish friends—they, 
like the Mohamedans, would naturally set the interests of their holyland above 
those of their Motherlands in America and Europe. . . . The Crusades again, 
attest to the wonderful infl uence that a common holyland exercises over peoples 
widely separated in race, nationality, and language, to bind and hold them to-
gether. The ideal conditions, therefore, under which a nation can attain perfect 
solidarity and cohesion would, other things being equal, be found in the case of 
those people who inhabit the land they adore, the land of whose forefathers is 
also the land of their Gods and Angels, of Seers and Prophets; the scenes of 
whose history are also the scenes of their mythology. 

 The Hindus are about the only people who are blessed with these ideal 
conditions that are at the same time incentive to national solidarity, cohesion, 
and greatness. . . . Only Arabia and Palestine—if ever the Jews can succeed in 
founding their state there—can be said to possess this unique advantage. But 
Arabia is incomparably poorer in the natural, cultural, historical, and numerical 
essentials of a great people; and even if the dreams of the Zionists are ever real-
ized into a Palestine state still they too must be equally lacking in these. 

 England, France, Germany, Italy, Turkey proper, Persia, Japan, Afghanistan, 
[the] Egypt of today (for the old descendants of “Punto” and their Egypt is dead 
long since)—and other African states, Mexico, Peru, Chilly [Chile] (not to 
mention states and nations lesser than all these)—though racially more or less 
homogeneous, are yet less advantageously situated than we are in geographical, 
cultural, historical, and numerical essentials, besides lacking the unique gift of 
a sanctifi ed Motherland. Of the remaining nations Russia in Europe, and the 
United States in America, though geographically equally well-gifted with us, 
are yet poorer, in almost every other requisite of nationality. China alone of the 
present comity of nations is almost as richly gifted with the geographical, racial, 
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cultural . . . essentials as the Hindus are. Only in the possession of a common, a 
sacred, and a perfect language, the Sanskrit, and a sanctifi ed Motherland, we are 
so far [as] the essentials that contribute to national solidarity . . . more fortunate. 

 Thus the actual essentials of  Hindutva  are, as this running sketch reveals, 
also the ideal essentials of nationality. If we would we can build on this founda-
tion of  Hindutva , a future greater than what any other people on earth can 
dream of—greater even than our own past; provided we are able to utilize our 
opportunities! For let our people remember that great combinations are the 
 order of the day. The leagues of nations, the alliances of powers, Pan-Islamism, 
Pan-Slavism, Pan-Ethiopism—all little beings are seeking to get themselves in-
corporated into greater wholes, so as to be better fi tted for the struggle for exis-
tence and power. . . . Woe to those who have them already as their birthright 
and know them not; or worse, despise them! The nations of the world are des-
perately trying to fi nd a place in this or that combination for aggression:—can 
any one of you, Oh Hindus! whether Jain or Samaji 18  or Sanatani 19  or Sikh or 
any other subsection, afford to cut yourselves off or fall out and destroy the an-
cient, the natural, and the organic combination that already exists?—a combi-
nation that is bound not by any scraps of paper nor by the ties of exigencies 
alone, but by the ties of blood and birth and culture? Strengthen them if you 
can; pull down the barriers that have survived their utility, of castes and cus-
toms, of sects and sections. What of interdining? But [let] intermarriages be-
tween provinces and provinces, castes and castes, be encouraged where they do 
not exist. But where they already exist as between the Sikhs and Sanatanies, 
Jains and Vaishnavas, Lingayats and Non-Lingayats—suicidal be the hand that 
tries to cut the nuptial tie. Let the minorities remember they would be cutting 
the very branch on which they stand. Strengthen every tie that binds you to the 
main organism, whether of blood or language or common festivals and feasts or 
culture love you bear to the common Motherland. Let this ancient and noble 
stream of Hindu blood fl ow from vein to vein . . . till at last the Hindu people 
get fused and welded into an indivisible whole, till our race gets consolidated 
and strong and sharp as steel. . . . 

 Thirty crores of people, with India for their basis of operation, for their Fa-
therland and for their Holyland . . . bound together by ties of a common blood 
and common culture can dictate their terms to the whole world. . . . 

 Equally certain it is that whenever the Hindus come to hold such a position 
whence they could dictate terms to the whole world—those terms cannot be 
very different from the terms which [the] Gita dictates or the Buddha lays 
down. A Hindu is most intensely so, when he ceases to be a Hindu; and with a 
Kabir claims the whole earth for a Benares . . . or with a Tukaram exclaims: “My 
country? Oh brothers, the limits of the Universe—there the frontiers of my coun-
try lie.” 

 [From V. D. Savarkar,  Hindutva , 4th ed. 
(Poona: S. P. Gokhale, 1949), 108–116.] 
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 MUHAMMAD IQBAL: POLITICAL SPOKESMAN 
FOR INDIA’S MUSLIMS 

 The poetic and philosophical Iqbal has been presented in chapter 5. Here, in this 
second set of readings from Iqbal, his political views are set forth. Iqbal’s interest in 
politics grew out of his concern for the future of his community. He was elected to the 
Punjab provincial legislature in 1926 and took part in its debates, but made no great 
mark as a legislator. Temperamentally, he was not suited to politics, and his real con-
tributions in this fi eld were in the realm of ideas. Although his thoughts on a separate 
state within India for Muslims aroused no immediate response, this was the fi rst time 
they had been put forward from the platform of a political party. 

 A Separate State for Muslims Within India 
 Iqbal’s presidential address before the All-India Muslim League in Allahabad on De-
cember 29, 1930, is his most important political statement in relation to the later estab-
lishment of a separate state for the Muslims of India in those areas where they were in 
the majority. His argument is that a polity that makes religion a purely private matter, 
as in European states, dooms religion to irrelevance. Islam, on the other hand, is or-
ganically connected with the social order and in India needs an autonomous area for 
its full expression and development. 

 It cannot be denied that Islam, regarded as an ethical ideal plus a certain kind of 
polity—by which expression I mean a social structure regulated by a legal system 
and animated by a specifi c ethical ideal—has been the chief formative factor in 
the life-history of the Muslims of India. It has furnished those basic emotions 
and loyalties which gradually unify scattered individuals and groups and fi nally 
transform them into a well-defi ned people. Indeed it is no exaggeration to say 
that India is perhaps the only country in the world where Islam, as a people-
building force, has worked at its best. In India, as elsewhere, the structure of Islam 
as a society is almost entirely due to the working of Islam as a culture inspired by 
a specifi c ethical ideal. What I mean to say is that Muslim society, with its re-
markable homogeneity and inner unity, has grown to be what it is under the 
pressure of the laws and institutions associated with the culture of Islam. The 
ideas set free by European thinking, however, are now rapidly changing the out-
look of the present generation of Muslims both in India and outside India. . . . 

 The conclusion to which Europe is . . . driven is that religion is a private af-
fair of the individual and has nothing to do with what is called man’s temporal 
life. Islam does not bifurcate the unity of man into an irreconcilable duality of 
spirit and matter. In Islam, God and the universe, spirit and matter, church and 
state, are organic to each other. Man is not the citizen of a profane world to be 
renounced in the interest of a world of spirit situated elsewhere. To Islam matter 
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is spirit realising itself in space and time. . . . In the world of Islam we have a 
universal polity whose fundamentals are believed to have been revealed, but 
whose structure, owing to our legists’ want of contact with [the] modern world, 
stands today in need of renewed power by fresh adjustments. I do not know 
what will be the fi nal fate of the national idea in the world of Islam. . . . 

 What, then, is the problem and its implications? Is religion a private affair? 
Would you like to see Islam, as a moral and political ideal, meeting the same 
fate in the world of Islam as Christianity has already met in Europe? Is it possible 
to retain Islam as an ethical ideal and to reject it as a polity in favor of national 
politics, in which a religious attitude is not permitted to play any part? This 
question becomes of special importance in India where the Muslims happen to 
be in a minority. The proposition that religion is a private individual experience 
is not surprising on the lips of a European. In Europe the conception of Chris-
tianity as a monastic order, renouncing the world of matter and fi xing its gaze 
entirely on the world of spirit led, by a logical process of thought, to the view 
embodied in this proposition. The nature of the Prophet’s religious experience, 
as disclosed in the Qur4an, however, is wholly different. It is not mere experi-
ence in the sense of a purely biological event, happening inside the experient 
and necessitating no reactions on his social environment. It is individual experi-
ence creative of a social order. Its immediate outcome is the fundamentals of a 
polity with implicit legal concepts whose civic signifi cance cannot be belittled 
merely because their origin is revelational. The religious ideal of Islam, there-
fore, is organically related to the social order which it has created. The rejection 
of the one will eventually involve the rejection of the other. Therefore the con-
struction of a polity on national lines, if it means a displacement of the Islamic 
principle of solidarity, is simply unthinkable to a Muslim. This is a matter which 
at the present moment directly concerns the Muslims of India. . . . The unity of 
an Indian nation, therefore, must be sought, not in the negation but in the mu-
tual harmony and cooperation of the many. . . . 

 Events seem to be tending in the direction of some sort of internal harmony. 
And as far as I have been able to read the Muslim mind, I have no hesitation in 
declaring that if the principle that the Indian Muslim is entitled to full and free 
development on the lines of his own culture and tradition in his own Indian 
home-lands is recognised as the basis of a permanent communal settlement, he 
will be ready to stake his all for the freedom of India. The principle that each 
group is entitled to free development on its own lines is not inspired by any feel-
ing of narrow communalism. There are communalisms and communalisms. A 
community which is inspired by feelings of ill-will toward other communities is 
low and ignoble. I entertain the highest respect for the customs, laws, religions, 
and social institutions of other communities. Nay, it is my duty according to the 
teaching of the Qur4an, even to defend their places of worship, if need be. Yet I 
love the communal group which is the source of my life and behavior and 
which has formed me [into] what I am by giving me its religion, its literature, its 
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thought, its culture and thereby recreating its whole past as a living factor in my 
present consciousness. . . . 

 Communalism in its higher aspect, then, is indispensable to the formation 
of a harmonious whole in a country like India. The units of Indian society are 
not territorial as in European countries. India is a continent of human groups 
belonging to different races, speaking different languages and professing differ-
ent religions. Their behavior is not at all determined by a common race-con-
sciousness. Even the Hindus do not form a homogeneous group. The principle 
of European democracy cannot be applied to India without recognizing the 
fact of communal groups. The Muslim demand for the creation of a Muslim 
India within India is, therefore, perfectly justifi ed. The [1929] resolution of the 
All-Parties Muslim Conference at Delhi, is, to my mind, wholly inspired by this 
noble ideal of a harmonious whole which, instead of stifl ing the respective indi-
vidualities of its component wholes, affords them chances of fully working out 
the possibilities that may be latent in them. . . . I would like to see the Punjab, 
North-West Frontier Province, Sind and Baluchistan amalgamated into a single 
State. Self-government within the British empire or without the British empire, 
the formation of a consolidated North-West Indian Muslim State appears to me 
to be the fi nal destiny of the Muslims, at least of North-West India. . . . 

 The idea need not alarm the Hindus or the British. India is the greatest Mus-
lim country in the world. The life of Islam, as a cultural force, in this country 
very largely depends on its centralisation in a specifi ed territory. This centralisa-
tion of the most living portion of the Muslims of India, whose military and po-
lice service has, notwithstanding unfair treatment from the British, made the 
British rule possible in this country, will eventually solve the problem of India as 
well as of Asia. It will intensify their sense of responsibility and deepen their pa-
triotic feeling. Thus possessing full opportunity of development within the body 
politic of India, the North-West India Muslims will prove the best defenders of 
India against a foreign invasion, be the invasion one of ideas or of bayonets. . . . 

 I therefore demand the formation of a consolidated Muslim State in the best 
interests of India and Islam. For India it means security and peace resulting 
from an internal balance of power; for Islam an opportunity to rid itself of the 
stamp that Arabian imperialism was forced to give it, to mobilize its law, its edu-
cation, its culture, and to bring them into closer contact with its own original 
spirit and with the spirit of modern times. 

 Thus it is clear that in view of India’s infi nite variety in climates, races, lan-
guages, creeds and social systems, the creation of autonomous States based on 
the unity of language, race, history, religion and identity of economic interests, 
is the only possible way to secure a stable constitutional structure in India. . . . 

 In conclusion I cannot but impress upon you that the present crisis in the 
history of India demands complete organization and unity of will and purpose 
in the Muslim community.  .  .  . Our disorganized condition has already con-
fused political issues vital to the life of the community. . . . Is it possible for you 
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to achieve the organic wholeness of a unifi ed will? Yes, it is. Rise above sec-
tional interests and private ambitions, and learn to determine the value of your 
individual and collective action, however directed on material ends, in the light 
of the ideal which you are supposed to represent. Pass from matter to spirit. 
Matter is diversity; spirit is light, life and unity. One lesson I have learnt from 
the history of Muslims. At critical moments in their history it is Islam that has 
saved Muslims and not vice versa. If today you focus your vision on Islam and 
see inspiration from the ever-vitalizing idea embodied in it, you will be only 
reassembling your scattered forces, regaining your lost integrity, and thereby 
saving yourself from total destruction. One of the profoundest verses in the 
Holy Qur4an teaches us that the birth and rebirth of the whole of humanity is 
like the birth of a single individual. Why cannot you who, as a people, can well 
claim to be the fi rst practical exponents of this superb conception of humanity, 
live and move and have your being as a single individual? . . . In the words of the 
Qur4an: “Hold fast to yourself; no one who erreth can hurt you, provided you 
are well guided” [5:104]. 

 [From Iqbal, “Presidential Address,” in  Speeches and Statements , 
ed. Latif Ahmad Sherwani, 2nd ed. (Lahore: Al-Manar 

Academy, 1948), 3–6, 8–13, 15, 34–36.] 

 Letters to Jinnah 
 Toward the end of his life Iqbal became convinced that the Muslims in India were 
threatened with extermination. He called the endless succession of Hindu–Muslim riots 
a virtual civil war, which he foresaw would develop in magnitude as time progressed. 
Feeling that the Muslim community was unprepared for a fi nal showdown, ill-organized 
and without a leader, he singled out Jinnah as the one person capable of uniting the 
Muslim community. In several letters to Jinnah in the 1937, Iqbal called upon him to 
bring together all Indian Muslims and look to the interests of the Muslim masses as well 
as to their elites. He believed that the Muslims needed a separate federation of Muslim 
provinces and a return to a purer Islam to ensure their survival and their betterment.  

 20th March, 1937 

 My dear Mr. Jinnah, 
 .  .  . I believe you are also aware that the new constitution has at least 
brought a unique opportunity to Indian Muslims for self-organisation in 
view of the future political developments both in India and Muslim Asia. 
While we are ready to co-operate with other progressive parties in the 
country, we must not ignore the fact that the whole future of Islam as a 
moral and political force in Asia rests very largely on a complete organisa-
tion of Indian Muslims.  .  .  . You should immediately hold an All-India 
Muslim Convention in Delhi to which you should invite members of the 
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new Provincial Assemblies as well as other prominent Muslim leaders. To 
this convention you must restate as clearly and as strongly as possible the 
political objective of the Indian Muslims as a distinct political unit in the 
country. It is absolutely necessary to tell the world both inside and outside 
India that the economic problem is not the only problem in the country. 
From the Muslim point of view the cultural problem is of much greater 
consequence to most Indian Muslims. At any rate it is not less important 
than the economic problem. If you could hold this convention, it would 
test the credentials of those Muslim legislators who have formed parties 
contrary to the aims and aspiration of Indian Muslims. It would further 
make it clear to the Hindus that no political device, however subtle, can 
make the Indian Muslim lose sight of his cultural entity. 

 [From G. Allanda, ed.,  Pakistan Movement: Historic Documents  
(Karachi: Paradise Subscription Agency, 1967), 140–141.] 

  28th May, 1937 

        My dear Mr. Jinnah, 
 Thank you so much for your letter. . . . The League will have to fi nally 
decide whether it will remain a body representing the upper classes of 
Indian Muslims or Muslim masses who have so far, with good reason, 
taken no interest in it. Personally I believe that a political organisation 
which gives no promise of improving the lot of the average Muslim can-
not attract our masses. 

 Under the new constitution the higher posts go to the sons of upper 
classes; the smaller go to the friends or relatives of the ministers, in other 
matters too our political institutions have never thought of improving the 
lot of Muslims generally. The problem of bread is becoming more and 
more acute. The Muslim has begun to feel that he has been going down 
and down during the last 200 years. Ordinarily he believes that his pov-
erty is due to Hindu money-lending or capitalism. The perception that 
equality [is] due to foreign rule has not yet fully come to him . . . The ques-
tion therefore is: how is it possible to solve the problem of Muslim pov-
erty? And the whole future of the League depends on the League’s activ-
ity to solve this question. If the League can give no such promises I am 
sure the Muslim masses will remain indifferent to it as before. Happily 
there is a solution in the enforcement of the Law of Islam and its further 
development in the light of modern ideas. After a long and careful study 
of Islamic Law I have come to the conclusion that if this system of law is 
properly understood and applied, at least the right to subsistence is se-
cured to everybody. But the enforcement and development of the Shariat 
of Islam is impossible in this country without a free Muslim state or 
states. .  .  . I still believe this to be the only way to solve the problem of 
bread for Muslims as well as to secure a peaceful India. If such a thing is 
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impossible in India the only other alternative is a civil war which as a mat-
ter of fact has been going on for some time in the shape of Hindu–Muslim 
riots. I fear that in certain parts of the country, e.g., N.W. India, Palestine 
may be repeated.  .  .  . For Islam the acceptance of social democracy in 
some suitable form and consistent with the legal principles of Islam is not 
a revolution but a return to the original purity of Islam. The modern 
problems therefore are far more easy to solve for the Muslims than for the 
Hindus. But as I have said above in order to make it possible for Muslim 
India to solve the problems it is necessary to redistribute the country and 
to provide one or more Muslim states with absolute majorities. Don’t you 
think that the time for such a demand has already arrived? 

 [From G. Allanda, ed.,  Pakistan Movement , 143–144.] 

 June 1st, 1937 

 My dear Mr. Jinnah, 
 Thank you so much for your letter . . . you are the only Muslim in India 
today to whom the community has a right to look up for safe guidance 
through the storm which is coming to North-West India and perhaps to 
the whole of India. I tell you that we are actually living in a state of civil 
war which, but for the police and military, would become universal in no 
time. During the last few months there has been a series of Hindu–Muslim 
riots in India. In North-West India alone there have been at least three 
riots during the last three months and at least four cases of vilifi cation of 
the Prophet by Hindus and Sikhs. In each of these four cases, the vilifi er 
has been murdered. There have also been cases of burning of the Qur4an 
in Sind. I have carefully studied the whole situation and believe that the 
real cause of these events is neither religious nor economic. It is purely 
political, i.e., the desire of the Sikhs and Hindus to intimidate Muslims 
even in the Muslim majority provinces. And the new constitution is such 
that even in the Muslim majority provinces, the Muslims are made en-
tirely dependent on non-Muslims. The result is that the Muslim Ministry 
can take no proper action and are even driven to do injustice to Muslims 
partly to please those on whom they depend, and partly to show that they 
are absolutely impartial. Thus it is clear that we have our specifi c reasons 
to reject this constitution. It seems to me that the new constitution is de-
vised only to placate the Hindus. In the Hindu majority provinces, the 
Hindus have of course absolute majorities, and can ignore Muslims alto-
gether. In Muslim majority provinces, the Muslims are made entirely 
dependent on Hindus. I have no doubt in my mind that this constitution 
is calculated to do infi nite harm to the Indian Muslims. Apart from this it is 
no solution of the economic problem which is so acute among Muslims. 

 The only thing that the communal award grants to Muslims is the rec-
ognition of their political existence in India. But such a recognition granted 
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to a people whom this constitution does not and cannot help in solving 
their problem of poverty can be of no value to them. The Congress Presi-
dent has denied the political existence of Muslims in no unmistakable 
terms. The other Hindu political body, i.e., the Mahasabha, whom I regard 
as the real representative of the masses of the Hindus, has declared more 
than once that a united Hindu–Muslim nation is impossible in India. In 
these circumstances it is obvious that the only way to a peaceful India is a 
redistribution of the country on the lines of racial, religious and linguistic 
affi nities. . . .  

 To my mind the new constitution with its idea of a single Indian fed-
eration is completely hopeless. A separate federation of Muslim prov-
inces, reformed on the lines I have suggested above, is the only course by 
which we can secure a peaceful India and save Muslims from the domi-
nation of non-Muslims. Why should not the Muslims of North-West In-
dia and Bengal be considered as nations entitled to self-determination 
just as other nations in India and outside India are? 

 [From G. Allanda, ed.,  Pakistan Movement , 145–146.] 

 CHOUDHARY RAHMAT ALI: GIVING A NAME 
TO PAKISTAN 

 There has been considerable controversy over the origin and meaning of the word 
“Pakistan.” It was fi rst widely used after the Lahore Resolution of 1940, when newspa-
pers hostile to Jinnah began saying that he wanted to divide the country into “India” 
and “Pakistan.” Jinnah commented that neither he nor the Muslim League had in-
vented the word, but that it had been foisted upon them by the Hindus and the Brit-
ish. He went on to say that he was grateful that they had done so, for he had wanted a 
word to cover what was being asked for in the Lahore Resolution. As he pointed out, 
“Some young fellows in London, who wanted a particular part of the northwest to be 
separated from the rest of India, coined a name, started the idea, and called a zone 
Pakistan.” 20  One of the “young fellows” was Choudhary Rahmat Ali, a student at 
Cambridge who, with a group of friends, issued a manifesto in 1933 on behalf of the 
Muslim population of Punjab, the Northwest Frontier Province, Kashmir, Sindh, and 
Baluchistan in what they called a “grim and fateful struggle against political crucifi x-
ion and annihilation” by the Hindu majority. 21   

 “The Fatherland of the Pak Nation” 
 In an essay written some years later, Rahmat Ali tells how the name was chosen. 

 In my early youth three fundamental truths became clear to me about the future 
of our people and our lands. First, that such old names of our “Indian” homelands 
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as the Sindh Valley, the Indus Valley, and North-Western India, were anachronis-
tic and dangerous. They were anachronistic because they were the relics both of 
a mythology which we exploded in the 7th century a. d. [sic] and of a hegemony 
which we annihilated in the 8th; and they were dangerous because they made . . . 
our “Indian” homelands Hindoolands and our people Indian—which they had 
ceased to be at least twelve centuries ago. So, to my mind, these names were our 
worst enemies; for through them the ghosts of dead ages and of defunct hegemo-
nies were still ruling us and ruining our nationhood in our own country. 

 Second, that in the modern world the recognition of our nationhood was im-
possible without a national name for our people and our “Indian” homelands—a 
name which would equally serve and suit after the reintegration of our “Indian” 
and “Asian” homelands[,] a reintegration which in my judgment was both vi-
tal and inevitable; that the absence of such a name, in the past, had proved 
harmful to our interests, but, in the future, would prove fatal to our existence. 
For, more than anything else, it would encourage the Caste Hindoos—and 
others . . . to suck into the orbit of Indianism not only our “Indian” homelands 
but also our “Asian” homelands—Iran, Afghanistan, and Tukharistan. 

 Third, that unless and until we all in our “Indian” and “Asian” homelands, now 
separated by the twists and turns of history and exploited by our enemies, reinte-
grate ourselves into one nation under a new fraternal name, none of us whether 
living in the “Indian” or in the “Asian” homelands could survive and thrive in the 
world. 

 The realization of these truths created in me a solemn, surging urge to in-
vent such a name as would refl ect the soul and spirit of us all, symbolize the his-
tory and hopes of us all, strengthen the national bonds of us all, and ensure the 
realization of the destiny of us all. That is, a name that would detach those of us 
who are living in our “Indian” homelands from Indian Nationalism and re-attach 
us to Islamic nationalism; that would sever our artifi cial, national and territorial 
bonds with India and cement our Islamic, national and territorial ties with Iran, 
Afghanistan, and Tukharistan; and that would meet the challenge of Indianism 
and British Imperialism both to us in our Indian homelands and to our breth-
ren in Iran, Afghanistan and Tukharistan. 

 It had therefore to be a name born of all the elements of our life—spiritual 
and fraternal, moral and ethical, historical and geographical, supra-regional 
and supra-national. In other words, it had to be charged with an irresistible, 
eternal appeal to the heart and head of all our people, and possessed of elemen-
tal power to seize on our being and make us all go out crusading for the Millat’s 
[Muslim community’s] Mission. For nothing short of that could generate those 
mighty forces which alone could ensure the liberation of us all, the transforma-
tion of some of the most important parts of India and Asia, and the fulfi lment of 
our Millat’s Mission in India and its Islands. . . . 

 I . . . prayed for Allah’s guidance. I did everything that could help the accom-
plishment of the task, and never lost faith in Divine guidance. I carried on till, 
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at last, in His dispensation Allah showed me the light, and led me to the name 
“Pakistan” and to the Pak Plan, both of which are now animating the lives of 
our people. 

 So much for the invention of the name Pakistan. Now a word about its 
com position. 

 “Pakistan” is both a Persian and an Urdu word. It is composed of letters taken 
from the names of all our homelands—”Indian” and “Asian.” That is, Punjab, Af-
ghania (North-West Frontier Province), Kashmir, Iran, Sindh (including Kachch 
and Kathiawar), Tukharistan, Afghanistan, and Balochistan. It means the land 
of the Paks—the spiritually pure and clean. It symbolizes the religious beliefs and 
the ethnical stocks of our people; and it stands for all the territorial constituents of 
our original Fatherland. It has no other origin and no other meaning; and it does 
not admit of any other interpretation. Those writers who have tried to interpret it 
in more than one way have done so either through love of casuistry, or through 
ignorance of its inspiration, origin, and composition. 

 [Choudhary Rahmat Ali,  Pakistan: The Fatherland of the Pak Nation  (1947),
quoted in Syed Sharifuddin Pirzada,  Evolution of Pakistan  

(Lahore:   All-Pakistan Legal Decisions, 1963), 28–32.] 

  MUHAMMAD ALI JINNAH: FOUNDER OF PAKISTAN   

 The long and eventful life of Muhammad Ali Jinnah (1875–1948) began and ended 
in the city of Karachi, in a predominantly Muslim area on the Arabian Sea. 22  His 
parents had moved there from the Kathiawar Peninsula of Gujarat to the southeast, 
and so their eldest son shared with his chief political rival, M. K. Gandhi, a com-
mon heritage of ancestral life in that highly political peninsula. Jinnah’s father was 
a restless and ambitious man. Trade drew him to Karachi and enabled him to be-
come one of that city’s leading businessmen. He sent his son Muhammad Ali to a 
Muslim-managed school with classes in English, had him married, then sent him 
to England for further education at the age of sixteen. Young Jinnah arrived in Lon-
don to start his studies the year after Gandhi fi nished his own legal studies and left 
for home. 

 Jinnah’s legal studies in London developed his keen mind, and the parliamentary 
elections of 1892 aroused his fi ghting instincts. Dadabhai Naoroji, the elder statesman 
of the Congress, ran for Parliament that year in a workingman’s district in London on 
the Liberal ticket. When the Tory prime minister, Lord Salisbury, insulted him with 
a racial slur, Jinnah joined other Indian students in working for Naoroji’s campaign, 
which was victorious. Meanwhile, Jinnah’s mother and wife had died, and when he 
returned to Karachi in 1896 he found his father deep in business troubles. Rather than 
go into practice there, where his family had numerous friends, the young lawyer in-
sisted on enrolling as a barrister at the Bombay High Court, where he could work his 
way up through his own resources. After three lean years, Jinnah’s abilities began to 
receive favorable attention from British offi cials: fi rst the acting advocate-general, then 
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the head of the judicial administration, and in 1903 the president of the Bombay munici-
pality, who hired him as its attorney. Nattily dressed after the latest English fashion, 
he gradually became an independent, wealthy, and highly respected member of the 
Bombay bar. Jinnah’s upright character and forthright manner made a lasting impres-
sion on the legal community in that sophisticated city. 23  

 Once established in his chosen profession, Jinnah began to take an interest in po-
litical matters. He joined the Moderate wing of the Congress, attended its annual 
sessions, and in 1906 acted as the personal secretary of Dadabhai Naoroji, Congress 
president for that year (see chapter 4). In 1909 the Bombay Presidency’s Muslim con-
stituency elected him to the Imperial Legislative Council at Calcutta, where his abil-
ity and independence soon won him recognition. He now came into close contact 
with his fellow legislator from Bombay, G. K. Gokhale (see chapter 4), and a warm 
friendship grew up between the two men. Both were dedicated to gradually improv-
ing the lot of the Indian people through constitutional means. Each admired the 
other: Jinnah aspired to become “the Muslim Gokhale,” and Gokhale called Jinnah 
“the best ambassador of Hindu–Muslim unity.” 24  

 Jinnah did in fact serve as such an ambassador during the second decade of the 
twentieth century by joining the Muslim League in 1913 (at the suggestion of Mo-
hamed Ali [see chapter 6]), and working in both Congress and League to bring the 
two bodies to agree in 1916 to a common national demand for India’s self-government 
within the British Empire. This represented a great change for the Muslim League, 
and to bring it about Jinnah persuaded Tilak, then president of the Congress, to ac-
cept the League’s principle that Muslims should continue to be protected from Hindu 
domination by the three major constitutional safeguards created in 1909 by the Brit-
ish Parliament. These were: separate seats in the provincial and central legislatures, 
reserved for Muslim legislators only; a somewhat greater proportion of seats than the 
percentage of Muslims in the total electorate; and the election of Muslim legislators 
by Muslims alone. This so-called communal electorate was subsequently attacked by 
Hindus who feared being underrepresented in the legislatures, and it remained a 
source of bitter controversy for the next thirty years. Jinnah’s argument for it resem-
bled Lincoln’s defense of majority rule in his First Inaugural Address: for a democracy 
to function, there should be no permanent majority, but always the possibility that the 
minority could attract enough support to become a majority. 

 Jinnah’s masterful debating powers were described by Britain’s cabinet offi cer, 
Secretary of State for India Edwin Montagu, after their 1917 meeting: “They were fol-
lowed by Jinnah, young, perfectly mannered, impressive looking, armed to the teeth 
with dialectics.  .  .  . I was rather tired and I funked him. Chelmsford [the Viceroy] 
tried to argue with him, and was tied up into knots. Jinnah is a very clever man, and it 
is, of course, an outrage that such a man should have no chance of running the affairs 
of his own country.” 25      

 The years after the end of World War I saw the rise of Gandhi as the leader of the 
national movement. Jinnah, however, had no use for the new techniques of non-coop-
eration and civil disobedience, nor had he much liking for the defense of the prewar 
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status of the Ottoman caliph, which Gandhi and Mohamed Ali were making the 
basis for Hindu–Muslim unity. The unrealistic aims of this movement, the unquali-
fi ed acceptance of Gandhi’s leadership, and the confi dence that the mere withdrawal 
of the British would enable Hindus and Muslims to settle their differences all struck 
Jinnah as dangerous for the future of the country. 

 Gandhi’s movement for achieving brotherhood between India’s two major reli-
gious communities through popular anti-government agitation did prove unrealistic. 
Nevertheless it displaced Jinnah from his role as mediator between the Congress and 
the League. Jinnah tried again in 1927 to forge an agreement on a constitutional de-
mand, proposing that the Muslims give up their right to a separate electorate if the 
Congress would grant them 33 percent of the seats in the national legislature. (At that 
time they formed 26 percent of the inhabitants of the British-ruled provinces.) Gan-
dhi opposed the plan and wrote, “no special legislation without a change of heart can 
possibly bring about organic unity,” 26  and the Muslim League split over the issue, 
leaving Jinnah in political limbo. To add to his troubles, his second wife, a beautiful 
young Parsi, died at a time when the couple had had a painful separation. 

 In 1931 Jinnah decided to withdraw completely from India’s problems, and settled 
down to a lucrative law practice in London. Two years later Liaquat Ali Khan (later 
Pakistan’s fi rst prime minister; see chapter 9) urged him to return to India to lead the 
Muslims and the Muslim League. Jinnah waited for evidence of greater support; when 
it was forthcoming, he sold his house in London, and in 1935 moved back to Bombay. 
Parliament’s enactment of a new constitution for the governing of India in that year 
accelerated the tempo of political life, for it enlarged the suffrage from 4 to 10 percent 
and made the provinces virtually self-governing. The Muslim League fared badly in 
the elections, however, while the Congress, led by Nehru, captured majorities in six of 
British India’s eleven provinces. At this point Muhammad Iqbal, whose life was near-
ing its end, wrote Jinnah advising him to turn the League into a body representing the 
Muslim masses, and to demand the creation of “a free Muslim state or states” in order 
to ensure the survival and development of Islamic culture and law. 

 From 1936 to 1946 Jinnah worked tirelessly in province after province to recruit 
Muslims into the League, so that it could become what it claimed to be: their sole 
representative. He accused the Congress of anti-Muslim activities, and declared it was 
a “day of deliverance” for Muslims when the Congress provincial governments re-
signed in 1939 (in protest against not being consulted when the viceroy declared India 
at war with Germany). Not until 1940 did he embrace Iqbal’s idea of a separate Mus-
lim polity. He then had the League adopt as its goal the establishment of “indepen-
dent states” in the northwestern and eastern parts of India, where Muslims formed the 
majority of the population. 

 While the entire Congress cadre remained in jail from 1942 to 1945, Jinnah contin-
ued to build and organize the Muslim League. As a result, in the central and provin-
cial elections of 1945–1946 it won 460 out of the 533 seats reserved for Muslims. Jin-
nah’s case for Pakistan was now very strong, although the British, the Congress, and 
some Muslim religious groups remained reluctant to grant it. He now took the mo-
mentous step in mid-August 1946 of calling for Muslims to resort to “direct action” to 
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gain their hoped-for national homeland. “This day we bid good-bye to constitutional 
methods,” he declared. 27  His opponents accused him of unleashing a tide of blood, as 
killings—of Hindus and Sikhs by Muslims, of Muslims by Hindus and Sikhs—spread 
across the plains of eastern, northern, and northwestern India. To stop this violence, 
in the following year the new viceroy, Lord Mountbatten, persuaded the Congress, 
League, Sikh, and princely leaders to agree that India should undergo a surgical 
 operation—partition into Hindu- and Muslim-majority areas—as soon as possible. 

 Muhammad Ali Jinnah assumed power at Karachi as governor-general of Pakistan 
on August 14, 1947. Already ill, he wore himself out trying to meet the new nation’s 
most pressing problems: a shortage of administrative personnel; an infl ux of millions 
of refugees into West Pakistan; a war with India over Kashmir; hunger, disease, and 
poverty. Amidst all these trials, the task of framing a constitution receded into the 
background. Unfortunately for the land he had worked so hard to see established, and 
for those Muslims who had hailed him as their Quaid-e Azam (the Great Leader), he 
died in September 1948. 

 “We Have to Live Together . . . We Have 
to Work Together” 

 At the 1928 All Parties National Convention in Calcutta, Jinnah made a strong plea for 
constitutional guarantees to protect the Muslim minority. At the time he was clearly 
hoping for unity between Hindus and Muslims, but after all but one of the resolutions 
he introduced on behalf of the Muslim League were voted down by large majorities, 
he left the convention. As he boarded the train for Delhi, he said to a Parsi friend, 
“This is the parting of the ways.” 28  

 The Report of the Committee which you appointed has already been read out 
and placed before you. I am exceedingly sorry that the Report of the Commit-
tee is neither helpful nor fruitful in any way whatsoever. I am sure, gentlemen, 
that you all realize that the present moment is very critical and vital to the inter-
est not only of the Musalmans, but to the whole of India. I think it will be recog-
nized that it is absolutely essential to our progress that Hindu–Muslim Settle-
ment should be reached, and that all communities should live in a friendly and 
harmonious spirit in this vast country of ours. . . . I am sure you will . . . consider 
the present situation in which we are working and struggling for freedom and 
record your vote in favour of [the] modifi cations proposed, which, I have said 
before, are . . . reasonable and . . . enable us to triumph in our cause. 

 [From  The Proceedings of the All Parties National Convention  
(Allahabad: Rafi  Ahmad Kidwai, Secretary, All Parties National 

Convention, 1929), 78–79.] 

 Every country struggling for freedom and desirous of establishing a democratic 
system of Government has had to face the problem of minorities wherever they 
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existed and no constitution, however idealistic it may be, and however perfect 
from [a] theoretical point of view it may seem will ever receive the support of 
the minorities unless they can feel that they, as an entity, are secured under the 
proposed constitution and government and whether a constitution will succeed 
or not must necessarily depend as a matter of acid test [on] whether the minori-
ties are in fact secure. Otherwise no proper constitution will last but result in a 
revolution and a civil war. . . . 

 We are here, as I understand, for the purpose of entering into [a] solemn 
contract and all parties who enter into it will have to work for it and fi ght for it 
together. What we want is that Hindus and Musalmans should march together 
until our object is obtained. . . . Do you want or do you not want Muslim India 
to go along with you? You must remember [that] the two major communities in 
India—I say this without the slightest disrespect to the other communities like 
Sikhs, Christians, and Parsis—are the Hindus and Musalmans and naturally 
therefore these two communities have got to be reconciled and united and made 
to feel that their interests are common and they are marching together for a 
common goal. . . . I am asking for this adjustment [giving Muslims one-third of 
the seats in the national legislature, keeping residuary powers in the provinces 
rather than in the central government, along with other safeguards] because I 
think it is the best and fair to the Musalmans. Look at the constitutional history of 
Canada and Egypt. The minorities are always afraid of majorities. The majori-
ties are apt to be tyrannical and oppressive, particularly religious majorities, and 
the minorities therefore have a right to be absolutely secured. Was the adjust-
ment between French Canadians and British [Canadians] arrived at on [a] popu-
lation basis or on the ground of pure equity? Was the adjustment between the 
Coptic Christians and Musalmans in Egypt regulated by such considerations? . . . 

 If you do not settle this question today, we shall have to settle it tomorrow, 
but in the meantime our national interests are bound to suffer. We are all sons 
of this land. We have to live together. We have to work together and whatever 
our differences may be let us at any rate not create more bad blood. If we cannot 
agree, let us at any rate agree to differ but let us part as friends. I once more re-
peat. Believe me there is no progress for India until the Musalmans and Hindus 
are united and let no logic, philosophy or squabble stand in the way of our com-
ing to a compromise and nothing will make me more happy than to see the 
Hindu Muslim Union. 

 [From  The Proceedings of the All Parties National Convention , 92–95.] 

 Hindus and Muslims: Two Separate Nations 
 The following selection is taken from Jinnah’s most famous speech, his presidential 
address to the annual meeting of the Muslim League at Lahore in March 1940. It is 
the clearest statement of “the two-nation theory,” that is, the claim that Hindus and 
Muslims were more than two religions—they were two nations. At the conclusion of 
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this speech the great gathering passed what became known as the Lahore Resolution. 
It stated that “no constitutional plan would be workable in this country or acceptable 
to the Muslims” unless it was recognized that “the areas in which the Muslims are 
numerically in a majority . . . should be grouped to constitute ‘Independent States’ in 
which the constituent units shall be autonomous and sovereign.” 

 The British government and Parliament, and more so the British nation, have 
been for many decades past brought up and nurtured with settled notions about 
India’s future, based on developments in their own country which has built up 
the British constitution, functioning now through the Houses of Parliament 
and the system of cabinet. Their concept of party government functioning on 
political planes has become the ideal with them as the best form of government 
for every country, and the one-sided and powerful propaganda, which naturally 
appeals to the British, has led them into a serious blunder, in producing the 
constitution envisaged in the Government of India Act of 1935. We fi nd that the 
most leading statesmen of Great Britain, saturated with these notions, have in 
their pronouncements seriously asserted and expressed a hope that the passage 
of time will harmonize the inconsistent elements of India. 

 A leading journal like the London  Times , commenting on the Government 
of India Act of 1935, wrote: “Undoubtedly the differences between the Hindus 
and Muslims are not of religion in the strict sense of the word but also of law 
and culture, that they may be said, indeed, to represent two entirely distinct and 
separate civilizations. However, in the course of time, the superstition will die 
out and India will be molded into a single nation.” So, according to the London 
 Times , the only diffi culties are superstitions. These fundamental and deep-rooted 
differences, spiritual, economic, cultural, social, and political, have been euphe-
mized as mere “superstitions.” But surely it is a fl agrant disregard of the past 
history of the subcontinent of India as well as the fundamental Islamic concep-
tion of society vis-à-vis that of Hinduism to characterize them as mere “supersti-
tions.” Notwithstanding a thousand years of close contact, nationalities, which 
are as divergent today as ever, cannot at any time be expected to transform them-
selves into one nation merely by means of subjecting them to a democratic consti-
tution and holding them forcibly together by unnatural and artifi cial methods 
of British parliamentary statute. What the unitary government of India for one 
hundred fi fty years had failed to achieve cannot be realized by the imposition of 
a central federal government. . . . . 

 The problem in India is not of an intercommunal character but manifestly 
of an international one, and it must be treated as such. So long as this basic and 
fundamental truth is not realized, any constitution that may be built will result 
in disaster and will prove destructive and harmful not only to the Mussalmans 
but to the British and Hindus also. If the British government are really in ear-
nest and sincere to secure [the] peace and happiness of the people of this sub-
continent, the only course open to us all is to allow the major nations separate 
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homelands by dividing India into “autonomous national states.” There is no 
reason why these states should be antagonistic to each other. On the other 
hand, the rivalry and the natural desire and efforts on the part of one to domi-
nate the social order and establish political supremacy over the other in the gov-
ernment of the country will disappear. It will lead more towards natural good 
will by international pacts between them, and they can live in complete har-
mony with their neighbors. This will lead further to a friendly settlement all the 
more easily with regard to minorities by reciprocal arrangements and adjust-
ments between Muslim India and Hindu India, which will far more adequately 
and effectively safeguard the rights and interests of Muslims and various other 
minorities. 

 It is extremely diffi cult to appreciate why our Hindu friends fail to understand 
the real nature of Islam and Hinduism. They are not religions in the strict sense 
of the word, but are, in fact, different and distinct social orders, and it is a dream 
that the Hindus and Muslims can ever evolve a common nationality, and this 
misconception of one Indian nation has gone far beyond the limits and is the 
cause of most of your troubles and will lead India to destruction if we fail to re-
vise our notions in time. The Hindus and Muslims belong to two different reli-
gious philosophies, social customs, literatures. They neither intermarry nor in-
terdine together and, indeed, they belong to two different civilizations which 
are based mainly on confl icting ideas and conceptions. . . . It is quite clear that 
Hindus and Mussalmans derive their inspiration from different sources of his-
tory. They have different epics, different heroes, and different episodes. Very of-
ten the hero of one is a foe of the other and, likewise, their victories and defeats 
overlap. To yoke together two such nations under a single state, one as a numeri-
cal minority and the other as a majority, must lead to growing discontent and fi -
nal destruction of any fabric that may be so built up for the government of such 
a state. . . . 

 History has also shown us many geographical tracts, much smaller than the 
subcontinent of India, which otherwise might have been called one country, 
but which have been divided into as many states as there are nations inhabiting 
them. . . . Whereas under the plea of the unity of India and one nation, which 
does not exist, it is sought to pursue here the line of one central government, we 
know that the history of the last twelve hundred years has failed to achieve unity 
and has witnessed, during the ages, India always divided into Hindu India and 
Muslim India. The present artifi cial unity of India dates back only to the British 
conquest and is maintained by the British bayonet, but termination of the Brit-
ish regime, which is implicit in the recent declaration of His Majesty’s govern-
ment, will be the herald of the entire break-up with worse disaster than has ever 
taken place during the last one thousand years under Muslims. . . . 

 Muslim India cannot accept any constitution which must necessarily result 
in a Hindu majority government. Hindus and Muslims brought together under 
a democratic system forced upon the minorities can only mean Hindu raj 
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[rule]. Democracy of the kind with which the Congress High Command is en-
amored would mean the complete destruction of what is most precious in Is-
lam. We have had ample experience of the working of the provincial constitu-
tions during the last two and a half years and any repetition of such a government 
must lead to civil war and raising of private armies as recommended by Mr. 
Gandhi to [the] Hindus of Sukkur [in Sindh] when he said that they must de-
fend themselves violently or non-violently, blow for blow. . . . 

 Mussalmans are not a minority as it is commonly known and understood. 
One has only got to look round. Even today, according to the British map of 
India, four out of eleven provinces, where the Muslims dominate more or less, 
are functioning notwithstanding the decision of the Hindu Congress High 
Command to non-cooperate and prepare for civil disobedience. Mussalmans 
are a nation according to any defi nition of a nation, and they must have their 
homelands, their territory, and their state. We wish to live in peace and har-
mony with our neighbors as a free and independent people. We wish our people 
to develop to the fullest our spiritual, cultural, economic, social, and political 
life in a way that we think best and in consonance with our own ideals and ac-
cording to the genius of our people. Honesty demands and the vital interests of 
millions of our people impose a sacred duty upon us to fi nd an honorable and 
peaceful solution, which would be just and fair to all. But at the same time we 
cannot be moved or diverted from our purpose and objective by threats or in-
timidations. We must be prepared to face all diffi culties and consequences, 
make all the sacrifi ces that may be required of us to achieve the goal we have 
set in front of us. 

 [From Jinnah,  Some Recent Speeches and Writings , ed. 
Jamil-ud-din Ahmad (Lahore: M. Ashraf, 1942), 1:174–180.] 

 The Push Toward a New Muslim Nation 
 In 1943 Jinnah voiced his confi dence that India’s Muslims would turn the idea of Paki-
stan into a reality; inspired by Islam’s ideals, they would then create their own consti-
tutional democracy. His attack on “landlords and capitalists” won the greatest ap-
plause, perhaps because Hindus were generally wealthier than Muslims. 

 The progress that Mussalmans, as a nation, have made, during these three 
years, is a remarkable fact. Never before in the history of the world has a nation 
rallied around a common platform and a common ideal in such a short time as 
the Muslims have done in this vast subcontinent. Never before has a nation, 
miscalled a minority, asserted itself so quickly, and so effectively. Never before 
has the mental outlook of a nation been unifi ed so suddenly. Never before has 
the solidarity of millions of population been established and demonstrated in so 
limited a time and under such peculiar circumstances as are prevalent in India. 
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Three years ago Pakistan was a resolution. Today it is an article of faith, a matter 
of life and death with Muslim India. . . . 

 We have created a solidarity of opinion, a union of mind and thought. Let us 
concentrate on the uplift of our people for their educational, political, economic, 
social and moral well-being. Let us cooperate with and give all help to our lead-
ers to work for our collective good. Let us make our organization stronger and 
put it on a thorough[ly] effi cient footing. . . . We, the Muslims, must rely mainly 
upon our own inherent qualities, our own natural potentialities, our own inter-
national solidarity and our own united will to face the future. 

 I particularly appeal to our intelligentsia and Muslim students to come for-
ward and rise to the occasion. Train yourselves, equip yourselves for the task 
that lies before us. The fi nal victory depends upon you and is within our grasp. 
You have performed wonders in the past. . . . You are not lacking in the great 
qualities and virtues in comparison with the other nations. Only you have to be 
fully conscious of that fact and act with courage, faith and unity. . . . 

  [From Jinnah,  Speeches and Writings , 1:470–471.] 

 I have no doubt in my mind that a large body of us visualize Pakistan as people’s 
government. Either you seize it by force or get it by agreement. But until you get 
it, whether it is from a foreign nation or whether it is our own government, the 
question as to the constitution and the form and system of a government does 
not arise. . . . You will elect your representatives to the constitution-making body. 
You may not know your power, you may not know how to use it. This would be 
your fault. But I am sure that democracy is in our blood. It is in our marrows. 
Only centuries of adverse circumstances have made the circulation of that 
blood cold. It has got frozen and your arteries have not been functioning. But, 
thank God, the blood is circulating again, thanks to the Muslim League efforts. 
It will be a people’s government. Here I should like to give a warning to the land-
lords and capitalists who have fl ourished at our expense by a system which is so 
vicious, which is so wicked and which makes them so selfi sh that it is diffi cult to 
reason with them [ Tremendous applause .] The exploitation of the masses has 
gone into their blood. They have forgotten the lessons of Islam. Greed and self-
ishness have made these people subordinate others to their interests in order to 
fatten themselves. It is true we are not in power today. You go anywhere to the 
country-side. I have visited villages. There are millions and millions of our peo-
ple who hardly get one meal a day. Is this civilization? Is this the aim of Paki-
stan? [ Cries of no, no. ] Do you visualize that millions have been exploited and 
cannot get one meal a day? If that is the idea of Pakistan I would not have it 
[ Cheers .] If they are wise they will have to adjust themselves to the new modern 
conditions of life. If they don’t, God help them [ Hear, hear, renewed cheers and 
applause .] Therefore let us have faith in ourselves. . . . The constitution of Paki-
stan can only be framed by the Millat [the Muslim community or nation] and 
the people. Prepare yourselves and see that you frame a constitution which is to 
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your heart’s desire. There is a lot of misunderstanding. A lot of mischief is cre-
ated. Is it going to be an Islamic government? Is it not begging the question? Is 
it not a question of passing a vote of censure on yourself? The constitution and 
the government will be what the people will decide. The only question is that of 
minorities. 

 The minorities are entitled to get a defi nite assurance and ask: “Where do 
we stand in the Pakistan that you visualize?” That is an issue of giving a defi nite 
and clear assurance to the minorities. We have done it. We have passed a reso-
lution that the minorities must be protected and safeguarded to the fullest 
extent and as I said before any civilized government will do it and ought to 
do it. So far as we are concerned our own history, our Prophet, have given the 
clearest proof that non-Muslims have been treated not only justly and fairly 
but generously. 

 [From Jinnah,  Speeches and Writings , 1:506–508.] 

 C. RAJAGOPALACHARI’S APPROACH TO 
CONGRESS–LEAGUE SETTLEMENT, AND 

THE GANDHI–JINNAH LETTERS, 1944 

 Because of the passage of the August 1942 Congress Resolution (the “Quit India” 
Resolution), most Congress leaders were imprisoned for the duration of World War II. 
But this did not prevent the Congress and the Muslim League from making efforts to 
agree on a path that would pave the way to the rapid attainment of a free India. One 
go-between in this process in 1944 was the Congress leader C. Rajagopalachari 
(1878–1972; usually referred to as “Rajaji”), the former Congress chief minister of Ma-
dras, from 1937 to 1939. He had disagreed with his colleagues over the Cripps Mission, 
and resigned from the Congress; thus he was not imprisoned with other Congress-
men in 1942. So in 1943 he devised the so-called Rajaji Formula, which he sent to 
Gandhi for approval. Gaining a positive response from Gandhi, Rajaji wrote to Jinnah 
seeking his response. 

 letter to M. A. Jinnah 
 According to Rajaji’s scheme, the Congress and the Muslim League would make an 
agreement regarding territory and jurisdiction over it, work together for an India inde-
pendent of the British, and then fully implement the terms of the agreement. It pro-
vided that areas (not provinces) with an absolute Muslim majority could opt out of a 
united India after independence. These Muslim-majority areas would be determined 
by a careful survey of Punjab, Bengal, and Assam, so that a maximum number of non-
Muslims would remain within the united India, and the Muslims choosing not to join 
this united India would form their own nation-state. Rajaji was calling for a division of 
India through the partition of Bengal and the Punjab. Jinnah, backed by the Lahore 
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Resolution of the Muslim League (1940), had called for a Pakistan that would include 
the entire provinces of Bengal, Assam, and the Punjab. Therefore, large minorities 
in these provinces (Hindus in Bengal, Hindus and Sikhs in the Punjab), only slightly 
less than half of the population of each, would be included in the League’s new na-
tion of Pakistan, presumably against their will. Some have argued that Rajaji, an acute 
lawyer like Jinnah (and Gandhi), was calling Jinnah’s bluff and showing him what a 
real Pakistan might consist of. 

 8 April 1944 

 Here is the basis for a settlement which I discussed with Gandhiji in 
March, 1943, and of which he expressed full approval. He then authorised 
me to signify his approval of these terms should I be able to convince you 
of their being just and fair to all. As the Government have refused to relax 
any of the restrictions imposed on him to enable him to discuss or negoti-
ate terms of any settlement, I write this to you on his behalf and hope that 
this will bring about a fi nal settlement of the most unfortunate impasse 
we are in. You are aware of the intensity of my desire for a settlement. I 
was very glad when I found it possible to obtain Gandhiji’s approval of 
these terms. I hope that you will bestow your fullest thought to the justice 
and fairness of these proposals and help to terminate a condition of affairs 
which is steadily causing all round deterioration. . . .  

  Basis for Settlement  
 Basis for terms of settlement between the Indian National Congress 

and the All-India Muslim League to which Mahatma Gandhi and Mr. 
Jinnah agree and which they will endeavour respectively to get the Con-
gress and the League to approve. 

 (1) Subject to the terms set out below as regards the constitution for 
Free India, the Muslim League endorses the Indian demand for indepen-
dence and will cooperate with the Congress in the formation of a provi-
sional interim Government for the transitional period. 

 (2) After the termination of the war, a commission shall be appointed for 
demarcating contiguous districts in the north-west and east of India, wherein 
the Muslim population is in absolute majority. In the areas thus demarcated, 
a plebiscite of all the inhabitants held on the basis of adult suffrage or other 
practicable franchise shall ultimately decide the issue of separation from 
Hindustan. If the majority decide in favour of forming a sovereign State 
separate from Hindustan, such decision shall be given effect to, without 
prejudice to the right of districts on the border to choose to join either State. 

 (3) It will be open to all parties to advocate their points of view before 
the plebiscite is held. 

 (4) In the event of separation, mutual agreements shall be entered into 
for safe-guarding defence, commerce and communications and for other 
essential purposes. 
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 (5) Any transfer of population shall only be on an absolutely voluntary 
basis. 

 (6) These terms shall be binding only in case of transfer by Britain of 
full power and responsibility for the governance of India. 

 [ Indian Annual Register  (1944) 2:129–130, reprinted in C. H. Philips, ed., 
 The Evolution of India and Pakistan, 1858–1947 , 355–356.] 

 The Gandhi–Jinnah Correspondence on 
rajagopalachari’s formula 

 Upon his release from prison in 1944, Gandhi took up the cudgels and wrote to Jinnah 
in the same terms as Rajaji, and Jinnah responded at length. There was no meeting of 
the minds, as these documents make clear. They later met at Jinnah’s residence, with 
the Rajagopalachari formula forming the basis of their talks. 

 (i) Mahatma Gandhi to M. A. Jinnah, 24 September 1944 

 I have your two letters of 23rd September in reply to my letters of 22nd and 23rd. 
 With your assistance, I am exploring the possibilities of reaching an agree-

ment so that the claim embodied in the Muslim League resolution of Lahore 
may be reasonably satisfi ed. You must therefore have no apprehensions that the 
August [Quit India] resolution will stand in the way of our reaching an agree-
ment. The resolution dealt with the question of India as against Britain and it 
cannot stand in the way of our settlement. 

 I proceed on the assumption that India is not to be regarded as two or more 
nations but as one family consisting of many members of whom the Muslims 
living in the North-West zones, i.e., Baluchistan, Sindh, North West Frontier 
Province and that part of the Punjab where they are in absolute majority over all 
the other elements and in parts of Bengal and Assam where they are in absolute 
majority, desire to live in separation from the rest of India. 

 Differing from you on the general basis I can yet recommend to the Con-
gress and the country the acceptance of the claim for separation contained in 
the Muslim League Resolution of Lahore of 1940 on my basis and on the follow-
ing terms:— 

 The areas should be demarcated by a Commission approved by the Con-
gress and the League. The wishes of the inhabitants of the areas demarcated 
should be ascertained through the votes of the adult population of the areas or 
through some equivalent method. 

 If the vote is in favour of separation it shall be agreed that these areas shall 
form a separate state as soon as possible after India is free from foreign domination 
and can therefore be constituted into two sovereign Independent States. There 
shall be a treaty of separation which should also provide for the effi cient and satis-
factory administration of foreign affairs, defence, internal communications, 
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customs, commerce and the like, which must necessarily continue to be the 
matters of common interest between the contracting parties. 

 The treaty shall also contain terms for safeguarding the rights of minorities 
in the two states. 

 Immediately on the acceptance of this agreement by the Congress and the 
League the two shall decide upon a common course of action for the attain-
ment of independence of India. 

 The League will however be free to remain out of any direct action to 
which the Congress may resort and in which the League may not be willing to 
participate. 

 If you do not agree to these terms could you let me know in precise terms 
what you would have me to accept in terms of the Lahore Resolution and bind 
myself to recommend to the Congress? If you could kindly do this, I shall be 
able to see apart from the difference in approach what defi nite terms I can agree 
to. In your letter of 23rd September you refer to “the basis and fundamental 
principles embodied in the Lahore Resolution” and ask me to accept them. 
Surely this is unnecessary when as I feel I have accepted the concrete conse-
quence that should follow from such acceptance. 

 (ii) M. A. Jinnah to Mahatma Gandhi, 25 September 1944 

 I am in receipt of your letter of September 24th, and I thank you for it. You 
have already rejected the basis and fundamental principles of the Lahore 
Resolution. 

 (1) You do not accept that the Mussalmans of India are a nation. 
 (2) You do not accept that the Mussalmans have an inherent right of 

self-determination. 
 (3) You do not accept that they alone are entitled to exercise this right of 

theirs for self-determination. 
 (4) You do not accept that Pakistan is composed of two zones, North-West 

and North-East, comprising six provinces, namely Sindh, Baluchistan, North-
West Frontier Province, the Punjab, Bengal and Assam, subject to territorial 
adjustments that may be agreed upon, as indicated in the Lahore Resolution. 
The matter of demarcating and defi ning the territories can be taken up after 
the fundamentals above mentioned are accepted, and for that purpose machin-
ery may be set up by agreement. 

 You do not accept the provisions embodied in the Lahore Resolution for 
safe-guarding the minorities, and yet in your letter under reply you say: “With 
your assistance, I am exploring the possibilities of reaching an agreement 
so that the claim embodied in the Muslim League Resolution of Lahore may 
be reasonably satisfi ed,” and proceed to say “you must therefore have no appre-
hensions that the August Resolution will stand in the way of our reaching an 
agreement.” 
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 I have already clearly explained to you that the August resolution, so long as 
it stands, is a bar, for it is fundamentally opposed to the Lahore Resolution. You 
then proceed to say “that resolution dealt with the question of India as against 
Britain and it cannot stand in the way of our settlement.” I am not at present con-
cerned with Britain, but the August Resolution, as I have already stated, is against 
the ideals and demands of the Muslim League. Further, there is the resolution of 
Jagat Narayan Lal, passed by the All-India Congress Committee in May 1942 at 
Allahabad, which, in express terms, lays down as follows: 

 “The A.I.C.C. is of opinion that any proposal to disintegrate India by giving 
liberty to any component state or territorial unit to secede from the Indian Union 
or Federation will be highly detrimental to the best interests of the people of the 
different states and provinces and the country as a whole and the Congress, 
therefore, cannot agree to any such proposal.” 

 These two resolutions, so long as they stand, are a complete bar to any settle-
ment on the basis of the division of India as Pakistan and Hindustan. It is open 
to the Congress to revise and modify them, but you are only speaking in your 
individual capacity, and even in that capacity you are holding fast to the August 
Resolution and you have given no indication of your attitude regarding Jagat 
Narayan Lal’s resolution. I have repeatedly made it clear after we had discussed 
the Gandhi–Rajaji formula, as you maintained that, to use your own language, 
“Rajaji not only has not put the Lahore Resolution out of shape and mutilated it 
but has given it substance and form,” and proceeded to say “Indeed in view of 
your dislike of the Rajaji formula, I have, at any rate for the moment, put it out 
of my mind and I am now concentrating on the Lahore Resolution in the hope 
of fi nding a ground for mutual agreement.” When I asked for further clarifi ca-
tion which you furnished me by your letter of September 15th, you started by 
saying “I have shunted the Rajaji formula and with your assistance I am apply-
ing my mind very seriously to the famous Lahore Resolution of the Muslim 
League,” and thence forward the Gandhi–Rajaji formula was not discussed any 
further, and the question of your representative character and authority, which 
I had pointed out from the very commencement, therefore did not arise, as you 
had given me the task of converting you to the fundamentals of the Lahore 
Resolution, and ever since we discussed the Lahore Resolution only at great 
length and examined the pros and cons, and fi nally you have rejected it. As a 
result of our correspondence and discussions I fi nd that the question of the divi-
sion of India as Pakistan and Hindustan is only on your lips and it does not 
come from your heart, and suddenly at the eleventh hour you put forward a new 
suggestion, consisting only of two sentences by your letter of September 22nd, 
saying, “I have therefore suggested a way out. Let it be a partition as between 
two brothers if a division there must be.” I naturally asked you what this new 
suggestion of yours meant and wanted you to give me rough outlines of this new 
idea of yours as to how and when the division is to take place and in what way it 
is different from the division envisaged in the Lahore Resolution, and now you 



510       To Independence and Partition

have been good enough to give me your amplifi cation, in your letter of Septem-
ber 24th under reply, in which you say: “Differing from you on the general basis 
I can yet recommend to the Congress and the country the acceptance of the 
claim for separation contained in the Muslim League Resolution of Lahore 
1940 on my basis and on the following terms.” The terms clearly indicate that 
your basis is in vital confl ict with and is opposed to the fundamental basis and 
principles of the Lahore Resolution. Now let me take your main terms:— 

 (a) “I proceed on the assumption that India is not to be regarded as two or 
more nations but as one family consisting of many members of whom the Mus-
lims living in the North-West zones i.e., Baluchistan, Sindh, North-West Fron-
tier Province and that part of the Punjab where they are in absolute majority 
over all the other elements and in parts of Bengal and Assam where they are in 
absolute majority, desire to live in separation from the rest of India.” If this term 
were accepted and given effect to, the present boundaries of these provinces 
would be maimed and mutilated beyond redemption and leave us only with the 
husk, and it is opposed to the Lahore Resolution. 

 (b) That even in these mutilated areas so defi ned, the right of self- 
determination will not be exercised by the Muslims but by the inhabitants of 
these areas so demarcated. This again is opposed to the fundamentals of the 
Lahore Resolution. 

 (c) That if the vote is in favour of separation they shall be allowed to form a 
separate state as soon as possible after India is free from foreign dominations, 
whereas we propose that we should come to a complete settlement of our own 
immediately, and by our united front and efforts do everything in our power to 
secure the freedom and independence of the peoples of India on the basis of 
Pakistan and Hindustan. 

 (d) Next you say “There shall be a treaty of separation which should also 
provide for the effi cient and satisfactory administration of foreign affairs, de-
fence, internal communications, customs, commerce and the like which must 
necessarily continue to be matters of common interests between the contract-
ing parties.” If these vital matters are to be administered by some central au-
thority, you do not indicate what sort of authority or machinery will be set up to 
administer these matters and how and to whom again that authority will be re-
sponsible. According to the Lahore Resolution, as I have already explained to 
you, all these matters, which are the lifeblood of any state, cannot be delegated 
to any central authority or government. The matter of security of the two states 
and the natural and mutual obligations that may arise out of physical contiguity 
will be for the constitution-making body of Pakistan and that of Hindustan, or 
other party concerned, to deal with on the footing of their being two indepen-
dent states. As regards the safeguarding of the rights of minorities, I have al-
ready explained that this question of safeguarding the minorities is fully stated 
in the Lahore Resolution. 
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 You will therefore see that the entire basis of your new proposal is fundamen-
tally opposed to the Lahore Resolution.  .  .  . Why not then accept the funda-
mentals of the Lahore Resolution and proceed to settle the details? 

 [ Sapru Committee Report , 1945, app. V, xxi–xxv, as reprinted in C. H. Philips, ed., 
 The Evolution of India and Pakistan, 1858–1947 , 356–360.] 

 G. D. ADHIKARI AND THE VIEWS OF THE 
COMMUNIST PARTY OF INDIA 

 The Communist Party of India (CPI) was formed in the early 1920s, but operated 
mostly underground after it was banned by the government of India. When World 
War II began in 1939, the CPI declared it an “imperialists’ war” between dueling em-
pires. With the German invasion of the Soviet Union, the CPI declared World War II 
a “People’s War,” and thereafter acted openly with government approval. 

 During the war, one of its chief ideologues, Dr. G. D. Adhikari, following Stalin’s 
theory on the nationalist question (it appears that Dr. Adhikari was not well informed 
about actual Soviet treatment of the minorities in the Soviet Union), argued that 
India was a multinational nation inclusive of many nations. Each of these nations was 
to be allowed self-determination so that, he thought, they would come to see that it 
was in their interest to remain parts of one larger nation. In his view, Pakistan was a 
nation among many in South Asia, and was thus to be allowed self-determination. He 
maintained that granting self-determination, up to and including the right of seces-
sion, would allow the potential Pakistanis to come back within the fold of Indian 
unity and gain the ends they sought. Communist backing thus was given to the move-
ment for a Pakistan to be formed out of the Muslim community of India. This analysis 
gave support on the left to the fl edgling Pakistan movement, which was growing dur-
ing the war while Congress leaders sat in prison. In later years, some CPI leaders re-
gretted their adherence to these views and their unqualifi ed support for the war effort, 
since this alienated them from the mainstream of Indian nationalism. After the war 
their general secretary, P. C. Joshi, approached Gandhi and the Congress for “rein-
statement,” but was brushed off. 

 National Unity Now! 
 . . . Without national unity, without the broad unity of the masses—both Hindu 
and Muslim—freedom cannot be won, that was always axiomatic in our inde-
pendence movement. . . . 

 How does it come about that the leadership of a national movement which 
has to its credit the achievement of the largest measure of unity of the Indian 
people during the last 20 years or so, now stands helpless before the question of 
Hindu–Muslim unity? How does it happen that Gandhiji says “India indivisible” 
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is an article of faith with him and Jinnah says “Pakistan” is an article of faith 
with him, and there is stalemate and gaping disunity among our people? The 
Indian National Congress stands and has stood consistently for the complete 
independence of the country and for the democratic rights and liberties of the 
people. In the free India of Congress conception there will be religious free-
dom, the protection of culture for every section of the people. Why should not 
the Congress programme, which visualises free and democratic India, united 
and indivisible, attract the Muslims? Or rather, if it was adequate for so many 
years to unite the Hindus and Muslims in the common struggle for freedom, 
why does it appear to fail in recent years? In the mass nationalist upsurge which 
began with 1935 and continued to rise up to 1940, the Muslim masses too were 
drawn into the common fl ood. But how did it happen that the awakened Mus-
lim masses, especially, during the period of Congress Ministries rallied to the 
banner of the Muslim League which now became a powerful Muslim organi-
zation? Why did the Hindu–Muslim tension begin to rise during this period? 
How did it happen that the breach between the Muslim masses and the  national 
movement seemed to widen[,] reaching its climax in the Pakistan Resolution 
passed by the Muslim League in March 1940? Also during this period, there has 
been a certain growth of Hindu Sabha infl uence inside the Congress. Unless 
we understand the peculiar nature of this accentuation of the communal prob-
lem and tension during the recent fi ve years, we will not be able to see why the 
national leadership has failed to solve it, and why its failure has culminated in 
the bankruptcy which seeks to reverse the fundamental axiom of our national 
movement, viz., national unity for national freedom. . . . 

 Apart from a general sharpening of Hindu–Muslim relations, there has been 
also a cropping-up of provincial jealousies and frictions, such as the Bengal–
Behar controversy, the question of a separate Andhra province and the question 
of “Samyukta” [united] Karnatak and so on. The explanation is given that this 
is due to the competition between the bourgeoisie of these various communi-
ties and provinces for jobs and power which was brought to the surface by the 
new constitution. This is, of course, part of the truth. The cleavage brought 
about between the bourgeois sections of the various communities and prov-
inces is only one aspect of the question. It is often stated that the masses have no 
communalism or provincialism. This is true in so far as the interests of the toil-
ing masses all over the world and in the country are identical. But in actual 
practice, as the general national anti-imperialist upsurge spreads deeper into 
the masses, it fi nds an echo in the growing up of sectional, communal, and 
provincial patriotism, which may not necessarily weaken or confl ict with the 
larger national patriotism, but which is often used by the bourgeois leadership 
for accentuating national disunity. 

 The growing communal tension . . . as well as provincial jealousies and fric-
tions which arose during the election period and in the period of the Congress 
Ministries were therefore a distorted expression of an otherwise healthy growth, 
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viz., the masses of the individual nationalities awakening to all-India anti-
imperialist national consciousness. . . . 

 Firstly, in spite of imperialist hindrances, bourgeois economic (industrial) 
development of our country is proceeding apace horizontally if not vertically. 
The level of industrialisation is not rising but the same low level of industrialisa-
tion is spreading to every nook and corner of India. As a result there is a growing 
competition between the bourgeoisie of the different individual nationalities. 
The provincial autonomy under the new constitution tended to accentuate 
these frictions and we have in this period the Bengali–Behari, Marathi–Karnataki, 
Andhra–Tamilnad questions, the Hindu–Muslim question in Bengal, in the U. P. 
and in the Punjab, cropping up. This is one aspect of the question—the bourgeois 
aspect—the disruptive aspect, which imperialism and its agents use for their pol-
icy of divide and rule. . . . 

 Secondly, we have the healthier aspect of the question. Side by side with the 
bourgeois development, the all-India national anti-imperialist movement is 
spreading to every nook and corner of India and bringing the peasant masses of 
the most backward nationalities and communities into its vortex. . . . Here is the 
progressive aspect of the accentuation of the communal and provincial jealou-
sies, which our growing national democratic movement itself brings to the sur-
face. Herein lies the key to the solution of the communal confl ict in its new 
form which our national movement has to perceive. . . . 

 Here it will be asked: what has the Hindu–Muslim problem to do with this 
cropping up of provincial jealousies on the one hand, and the awakening of in-
dividual national consciousness? The Hindu–Muslim confl ict arises out of the 
economic and other competition between the bourgeoisie or the upper class of 
the two communities while the imperialists are using the same to successfully 
divide the masses. . . . During 1936–42 when there was a general anti-imperialist 
mass upsurge . . . the Muslim masses too shared in the general anti-imperialist 
upsurge; but this expressed itself in the bulk of the Muslim petty-bourgeois 
masses going under the infl uence of the League. There was also a rise in the 
Muslim followers of the Congress but not as sharp and striking as in the case of 
the Muslim League. . . . In 1938 the Muslim League accepted the complete in-
dependence of India as its goal. The Muslim League leadership can be said to 
have undergone a transformation during this period. It is no longer feudal-reac-
tionary, no longer just a willing tool of imperialism. It is now an industrial 
bourgeois leadership, which is no more just an adjunct of imperialism but one 
which plays an oppositional role vis-à-vis imperialism. 

 In fact, the Muslim League is to the Muslim petty-bourgeois mass what the 
Indian National Congress is to the Indian masses in general. This became quite 
clear in the imperialist phase of the war. The leadership of the Congress took to 
passive opposition to war and demanded recognition of complete indepen-
dence and such present freedom which would give the Indian people effective 
power in the government of the country immediately. The Muslim League 
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leadership too adopted the attitude of passive non-co-operation with the war 
and demanded Pakistan, which is complete independence to such territorial 
units in which the Muslims predominate. Immediately, they demanded politi-
cal equality with the Congress in any settlement at the Centre or effective 
power at the Centre for the League, in case the Congress refused to accept the 
settlement. To the Muslim masses, therefore, it appears that the Muslim League 
leadership is fi ghting not only for the complete independence of India from 
imperialist rule but also for freedom and equality to territorial units which are 
predominantly Muslim and for the protection of the rights of Muslim minori-
ties in other provinces in relation to culture, education and language. Thus the 
rise of the Muslim League infl uence cannot be regarded as a reactionary phe-
nomenon. On the other hand, it is the expression of the growing anti-imperial-
ist upsurge among the Muslim masses, of the growth of the individual national 
consciousness of the Sindhis, of Punjabi Muslims  .  .  . and so on within the 
framework of the broader all-India nationalism. . . . 

 To see nothing in the problem but religious and cultural differences, to as-
cribe the deadlock in Congress–Muslim League relations to some irrational, 
obscurantist and fanatical element in the Muslims, which Mr. Jinnah is in a 
position to exploit for opportunist ends, because of the presence of the British 
Power, is not to understand the problem at all. . . . But as soon as we realise that 
the leadership of the Muslim League is bourgeois in character and is playing an 
oppositional role vis-à-vis imperialism in a somewhat analogous way to the lead-
ership of the Indian National Congress itself, as soon as we see the anti-imperi-
alist base of the rise of the Muslim League infl uence, as soon as we grasp that 
behind the demand for Pakistan is the justifi ed desire of the people of Muslim 
nationalities such as Sindhis, Baluchis, Punjabis (Muslims), [and] Pathans to 
build their free national life within the greater unity of the all-Indian national 
freedom, we at once see there is a very simple solution to the communal prob-
lem in its new phase. . . . 

 It is the historic task and responsibility of the Indian National Congress, 
which has achieved such a large measure of national unity thus far, for achiev-
ing national freedom, to take the next forward step towards unity, which the 
new phase of the communal problem demands, at this most critical turning 
point of our nation. In uniting the various sections of the people for national 
freedom, that freedom itself has to be defi ned in terms of a programme of 
democratic rights and liberties. The Indian National Congress has to a large 
extent succeeded in putting such a programme before the nation and has 
achieved on the basis of that programme a very large measure of national 
unity. . . . It certainly says that in a free India there will be freedom of worship 
for every one and that the religious and cultural rights of minorities would be 
guaranteed. It pledges itself to abolish all inequalities based on caste, creed and 
origin (such as untouchability, etc.). But these declarations, essential as they are, 
for securing unity, are no longer enough. 
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 The conception of India’s unity was never a static one. It is a living and grow-
ing reality which is developing within its womb a host of individual nationali-
ties which lived together on the Indian soil through centuries, and are now 
waking to new consciousness. Unequal economic development leads to friction 
and confl icts between communities and different national units. The growing 
sweep of the All-India people’s movement tends to unite these communities 
and national units into one united national front for freedom. . . . The National 
Congress . . . has to recognise the just claim of the peoples of these individual 
nationalities to autonomous state existence within the framework of a free In-
dian union, and their right to secession from the union, if they so desired. The 
National Congress, of course, dimly sees that the free India of the future would 
be a family of a number of nationalities, each having a territorial unit to which 
it is attached by historic tradition as its homeland, each having its own lan-
guage, culture, common economic life, etc. The division of Congress Prov-
inces linguistically refl ects this realisation. In the resolution of the Working 
Committee on the rejection of the Cripps proposals, this idea was expressed 
more explicitly. The Congress came very near to recognising the right of self-
determination of such national territorial units. But in the Allahabad A.I.C.C. 
there was a relapse again. . . . The Congress virtually denied the right of self-
determination to any nationality inasmuch as it refused to recognise the right of 
separation to any territorial unit.  .  .  . Guaranteeing of autonomous state exis-
tence, with the right of political separation, to individual nationalities having 
their own territorial units to which they are bound by history, having a common 
language, culture, economic life and psychological make-up, can never lead to 
the vivisection of the motherland. On the other hand, by dispelling the distrust 
and suspicions which exist to-day among the people of the various nationalities, 
the Congress would be laying the foundation of a greater unity of action now 
and a greater unity of India visualised as a fraternal union of free nationalities, 
afterwards. Those who say recognition of the right of separation for individual 
nationalities would lead to the disintegration of the country, really lack faith in 
their own people. A clear-throated declaration of the type we have printed else-
where, if made by the Congress will provide a real basis for Congress–League 
unity just because it clearly grants the rational kernel of the Pakistan demand. 
For according to it, nationalities such as Sindhis, Baluchis, Pathans and Punjabi 
Muslims will have the right to secede if they so desire. But it must be borne in 
mind that the recognition of the right of nationalities to separation, is the recog-
nition of their equality and freedom from oppression in a free India. This would 
lay the basis not for separation but for [a] joint fi ght for freedom against the ag-
gressors and for the creation of an Indian Union based on voluntary co-opera-
tion of free nationalities. 

 By taking such a position, the National Congress would be building unity . . . 
conceding straightaway what is just and right in the Pakistan demand. Wherever 
people of Muslim faith living together in a territorial unit, form a nationality in 
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the sense defi ned above, they certainly have the right to autonomous state 
existence, just like the other nationalities in India, like the Andhras, Kanna-
dis, Marathis, Bengalis, etc. Wherever there are interspersed Muslim minori-
ties within other autonomous states, their rights regarding culture, education 
and language would be guaranteed. . . . If the Congress makes such a declara-
tion, proclaims it as a part of its own programme of freedom, and calls upon 
the Muslim masses and the League to join with the Congress in a joint effort 
to win National Government, Jinnah’s last argument against unity would 
have been knocked out. He will have to agree to unite. What would result 
then would be a period of the most gigantic joint effort of the Indian people 
for the defence of this country and for their freedom, under the leadership of 
their National Government. Out of this joint effort of the united people of 
India, no separate Pakistan and no Hindudom can ever rise but a happy fam-
ily of free and autonomous states of various nationalities united in an Indian 
Union. . . . 

 To begin with it is quite clear that India was not a nation in the modern 
sense from times immemorial, from the days of Ashoka and Akbar. Nation 
building in India begins as in . . . all countries, with the advent of capitalism. 
This takes place in India with the British conquest. . . . 

 Our nineteenth and early twentieth century liberal forefathers thought that 
the British conquest had laid the basis for the unifi cation of India into a single 
nation and that the process had begun. . . . 

 This one nation–one language idea, draped in Hindu imagery, has been car-
ried over from the past into the consciousness of our modern nationalist move-
ment. It persists even today at a time when the reality of our national develop-
ment has become quite different; at a time when this development is taking the 
form more and more clearly of a multi-national pattern. . . . 

 Each of these areas is now having its own Chamber of Commerce—for in-
stance, Andhra, Karnatak, Maharashtra, Bengal, Punjab, etc. What does this 
show? It shows that the indigenous bourgeoisie in each area is attempting to 
consolidate its own market in its own homeland. Besides, in each of these areas 
there is development of their own language, culture and literature. Not only 
this; in some of these areas where one nation has been cut up into different 
provinces, the demand for unifi cation of the nation into a single province has 
been put forward as a democratic demand. As mentioned above there is the de-
mand for Samyukta Karnatak, for separation of Andhra, for united Maharashtra. 
The demand for Pakistan . . . [in] its progressive essence, is in reality the demand 
for the self-determination and separation of the areas of Muslim nationalities 
of  the Punjab, Pathans, Sind, Baluchistan and of the eastern provinces of 
Bengal. . . . . 

 Thus the demand for self-determination of the nationalities has to be looked 
upon as a just demand. The essence of this demand is equality and freedom 
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from oppression. To refuse this demand means to sanction national inequality 
and oppression. 

 To the Congress patriot . . . We have to put before him a picture of a multi-
national India in which the problem of Indian unity is solved in a higher and 
more lasting manner. We have to show him concretely that we Communists are 
not dividers, but unifi ers; that our solution leads to a higher unity on a higher 
plane, a unity the like of which India has not seen in her history. . . . 

 Our solution should neither lead to hair-splitting ethnographic discussions 
on the one hand, nor should it be a mere fi g-leaf to trick the Muslim peoples 
into unity! 

 Take Baluchistan. The Baluchis who are Muslims, speaking the Baluchi 
language, form 98–99% of the population of Baluchistan and the State of Kalat. 
They form a distinct nationality. . . . 

 In the Punjab, the Muslims of Western Punjab (beyond the River Sutlej) bear 
the distinct impress of a nationality with a contiguous territory, language, culture, 
economic life and psychological make-up. These Western districts have a Muslim 
population of over 60% on an average, in many cases this percentage exceeds 70 
or 80. But the question is not one of religion or of numerical preponderance. 
The dominant impress of the particular nationality is there on the life of this 
whole region. 

 This is why we grant the right of self-determination to this Muslim national-
ity of Western Punjab. The Sikhs and the Hindus in the eastern districts of the 
Punjab can easily come to a settlement with Muslims of the western districts on 
the basis of self-determination and guarantee of cultural rights. They can thus 
form a united autonomous Punjab, with the right to secede. . . . 

 Then comes the question of Bengal. Firstly, the Bengalis form a distinct na-
tionality and so should be given the right of self-determination. There is much 
more in common between the Bengali Hindu and the Bengali Muslim than 
between the Bengali Muslim and say, the Pathan. But in this case over and 
above this fact, Eastern Bengal forms a special problem. Here generally speak-
ing there is a Muslim population of more than 60%. Within the framework of a 
common nationality, the Muslim peasantry of Eastern Bengal has a distinct 
cultural complex of its own which has made its impress on Eastern Bengal as 
a separate entity. We have to recognise this. In the case of nationalities too, 
there are such things as transitional forms, and we have to recognise in Eastern 
Bengal precisely such a transitional stage of development.  .  .  . The solution 
put forward in our Party resolution, on the one hand, enables the peasantry of 
East Bengal to share and enrich the common national heritage of Bengal; on 
the other hand, it enables us to unite them and to convince them that they 
would be better off if they remained within the Bengali State. It satisfi es their 
urge and by this very means, paves the way for their remaining inside the 
Bengali state.  .  .  . The Muslims in the other provinces (including Eastern 
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Punjab) form interspersed minorities . . . the guarantee of cultural rights, etc., 
is suffi cient. 

 [From G. D. Adhikari,  Pakistan and Indian National Unity  
(Bombay: People’s Publishing House, 1943), 1–9, 34–36, 38–39, 44–46, 

compiled from articles published in  People’s War , Aug. 1942.] 

 SUBHAS CHANDRA BOSE: ON THE RANI OF 
JHANSI REGIMENT AND CONGRESS–LEAGUE 

NEGOTIATIONS 

 As a congressman from a Muslim-majority province, Subhas Bose (see chapter 6 for 
background) was constantly reaching out to the Muslims inside and outside the Muslim 
League. He opposed the division of political India on the basis of religion, and he wanted 
congressmen to work to bring the Hindu Mahasabha as well as the Muslim League 
closer to Congress platforms. He and the Bengal Congress tried such measures during 
the late 1930s and early 1940s. From 1941 to 1945, while he was outside of India searching 
for military and political aid from the Axis powers to help liberate India, Subhas Bose 
commented on political developments within India. His views were broadcast from 
Europe, and later from Southeast Asia. As one fervently devoted to the unity of India, he 
was fi lled with dismay as the Rajaji formula was put forward, with Gandhi’s apparent 
agreement. He wanted no concessions made to the Muslim League about Pakistan. 

 “The Rani of Jhansi Regiment” 
 This fi rst selection addresses women’s role in the independence struggle, from the 
Rani of Jhansi in 1857 (see chapter 2) to 1943 and the formation within the Indian 
National Army of a women’s regiment named in her honor. It comes from a speech 
delivered on the occasion of the opening of the training camp of volunteers for the 
Rani of Jhansi Regiment at Singapore on October 22, 1943. 

 Sisters and Brothers—The opening of the Rani of Jhansi Regiment Training 
Camp . . . is a very important landmark in the progress of our movement in East 
Asia. . . . Ours is not a merely political movement. We are . . . engaged in the 
great task of regenerating our Nation. . . . It is . . . in the fi tness of things that 
there should be a stir of New Life among our womenfolk. 

 Our past has been a great and glorious one. India could not have produced a 
heroine like the Rani of Jhansi, if she did not have a glorious tradition. . . . The 
greatness of Indian womanhood had its roots in those early days when India 
had its Sanskrit culture. The same India, which produced great women in the 
past also produced the Rani of Jhansi at a grave hour in India’s history and today 
while we are facing the gravest hour in our history, I have confi dence that In-
dian womanhood will not fail to rise to the occasion. If for the war of indepen-
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dence of Jhansi, India had to produce, and it did produce, a Lakshmi Bai, today 
for the war of independence of the whole of India to liberate 38 crores of Indi-
ans, India has to produce and shall produce thousands of Ranis of Jhansi. 

 In the same way as we have fi gures like Maitreyi in India’s ancient days, we 
have the inspiring examples of Ahalyabai of Maharashtra, Rani Bhawani of 
Bengal, Razya Begum and Noor Jehan, who were shining [female] administra-
tors, in recent historic times prior to British rule in India. 29  I have every confi -
dence in the fertility of the Indian soil. I am confi dent that India, as in the past, 
will also produce the best fl owers of Indian womanhood. 

 When in 1921 a new political life started in India, thousands, nay lakhs, of 
our sisters also joined the movement and came forward to make sacrifi ces. In 
those days it was a great thing to go to prisons. Our Indian brothers and sisters 
got ready to undergo the ordeal of prison life. . . . Joining the Civil Disobedi-
ence Movement then meant willingness to face lathi charges and gun-fi re and 
the Indians—not only men but also women—got ready to face lathi charges and 
gun-fi re. I cannot forget an incident in Calcutta when we held a procession 
against the orders of the Government and when the police tried to break the 
procession by lathi charge, some of our sisters made a cordon around us (com-
ing between us and the police) without fl inching to face lathi charges. Thus, I 
have witnessed, while in India, how the spirit and determination of our sisters 
have been growing stage by stage. 

 Not only in the history of the Passive Resistance Movement but in the his-
tory of the Revolutionary Party also, we have the examples of our brave sisters 
who have played a noble part. I know of many sisters who became daring revo-
lutionaries. If one type of courage was necessary for passive resistance, another 
and more active courage is necessary for revolutionary efforts, and in this too, I 
found that our sisters were not wanting. In 1931, an English Magistrate was shot 
dead by two girls; the age of one was 16, the age of the other was 17. In India, 
even ordinary men will shudder before Magistrates, but then two young sisters 
bravely went to the house of the Magistrate and fi red at him. . . . 

 Since 1928, I have been taking interest in women’s organizations in India 
and I found that, given the opportunity, our sisters could rise to any occasion. 
There was one Rashtra Mahila Sangh of ladies in Bengal, which did splendid 
work. In December 1928, a volunteer corps of 500 women was formed which 
was not only run on sound lines but their parades and their discipline gave us 
great hopes . . . that, given the impetus and opportunity, Indian women could 
perform duties entrusted to them in a befi tting manner. . . . The way our sisters 
were progressing was remarkable. 

 And so when I began to undertake the task of guiding the Indian Indepen-
dence Movement, I felt that our sisters should also be given the opportunity to 
serve India at this grave emergency. I consulted many, and I was told by some 
that though to raise a women’s regiment might be possible in India, it would be 
an impossible task in East Asia. What they said did not affect my conviction and 
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my determination. And today, you have seen, before your own eyes, what our 
sisters have accomplished. . . . 

 I may at this juncture say a few words about the Rani of Jhansi. When the 
Rani of Jhansi started her fi ght, her age was only twenty. You can easily imagine 
what it would have been for a girl of twenty, riding a horse, and wielding her 
sword in open battle. You can easily realize what courage and spirit she must 
have had; the English Commander who fought against her said, “She was the 
best and bravest of the rebels.” He made this admission because Jhansi Rani’s 
bravery was something which he could not hide for he himself had to fi ght 
against her. First, she fought from the Jhansi Fort, and when the Fort was be-
sieged, she escaped with a party to Kalpi. . . . [When] she had to retreat from 
this battlefront, she made an alliance with Tantia Topi, attacked and captured 
Gwalior Fort[,] . . . continued the battle and in this . . . great battle, she died 
fi ghting. . . . She died but her spirit can never die. India can once again produce 
Jhansi Ranis and march on to victory. 

 156 of our sisters are going to start their training in the camp, which is being 
opened today. But I hope that their number at Syonan will reach 1000 very 
soon. Training Camps for women have also been started in Thailand and 
Burma, but at Syonan, we have the Central Camp, and I feel that in this Cen-
tral Camp we should at least have one thousand potential Ranis of Jhansi. 

 You have just now heard the brave words of the Commandant.  .  .  . She 
 expressed their determination to work ceaselessly  .  .  . to get prepared for the 
onward March to Delhi. I feel joyous at hearing . . . “On to Delhi” from our 
sisters as I have been hearing it from our brothers. 

 [From “The Rani of Jhansi Regiment,” in Suhbha Chandra Bose, 
 Chalo Delhi: Writings and Speeches, 1943–1945,  ed. Sisir K. Bose 

and Sugaata Bose (Calcutta: Netaji Research Bureau, 2007), 124–127.] 

 On the Gandhi–Jinnah Meeting 
 This comment on Gandhi’s misguided (as Bose felt) attempt to come to some ac-
commodation with Jinnah was broadcast from somewhere in Burma on September 
12, 1944. It embodies his analysis of the potential implications of the Rajaji formula, 
and of the result to which Gandhi’s talks with Jinnah would lead. 

 Friends and Countrymen, 
 I want to talk to you today about the Indian situation. You are all aware that 

Gandhiji and Mr. Jinnah are discussing the Hindu–Muslim question in Bom-
bay and that Gandhiji is prepared to come to an agreement with the League 
even if it means conceding the League demand of Pakistan. I know that you are 
all very anxious to know what we Indians abroad think about Gandhiji’s attempt 
to pacify the League. It is clear that Gandhiji and other Congress leaders 
wish to compromise with Britain after settling with the League. We must act 
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instantly, if we are to prevent this. We Indians in East Asia are today fi ghting for 
a free and united India. We are resolved to liberate our motherland, and we are 
confi dent that we shall ultimately succeed. However long and bitter the struggle, 
we are convinced that truth and justice will fi nally triumph, and that our 
struggle for India’s liberation will be successful. Therefore, we shall never be a 
party to any compromise with Britain. The very idea of a compromise with the 
British is repugnant to us; it will, we very strongly feel, mean the perpetuation 
of our slavery. Friends, we have resolved to create a united and free India; there-
fore, we shall oppose all attempts to divide her and cut her up into bits. Ireland 
and Palestine have taught us a lesson. We have realized that to divide a country 
will ruin her economically, culturally and politically. .  .  . We can easily solve 
the minority’s problem once we are free from foreign domination. . . . 

 Personally, I have great respect for Mr. Jinnah. . . . But, I vehemently oppose 
the Pakistan scheme for the vivisection of our motherland. 

 During the fi rst three years of the present war the Anglo-Americans have 
suffered one reverse after another. But they never thought of capitulation or sur-
render. They fought on with the hope that sooner or later their luck would turn, 
and their hope was justifi ed. They have achieved many victories, but that will 
not make them slacken their war effort, nor does it mean that our allies will 
slacken their efforts or surrender. I suspect that there are some in India who 
believe that this is possible. They have been duped by the barrage of propa-
ganda let loose on India and the world by the Anglo-Americans. . . . 

 We should not compromise with the British thinking that now they are 
winning because then it will be impossible to liberate our motherland. The 
agreement between the League and the Congress will be the forerunner of a 
compromise with Britain. If this should happen, India will remain a slave coun-
try forever. As long as the Congress and Muslim League are separated, there 
will be no compromise with the British. That is why the Congressmen who 
want to come to a compromise with Britain have decided to swallow the bitter 
pill of Pakistan. I wish to remind both the Congress and Muslim League lead-
ers that even if there is an agreement between these two parties regarding the 
Pakistan issue, Britain will not grant freedom to India. They have already 
proved this by saying that the interests of the minorities and the princes should 
be safeguarded. Those who believe that a compromise between the Muslim 
League and the Congress will persuade Britain to grant India freedom are only 
deceiving themselves. That being so, I fail to see the necessity for rapproche-
ment between the League and the Congress. I am sure that even if Pakistan is 
conceded, it will not solve our problem. The League will never fi ght the British 
as we do. All that it wants is the division of India into Hindu and Muslim States. 
There will be four Muslim States, which will remain under British infl uence. 
So, instead of a single slave India, we shall have four independent slave Muslim 
States siding with and abetting Britain. The British will ignore the Congress–
League agreement, if it is against their interest in India. They will not relinquish 
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their hold on India. I ask the millions of Muslim young men . . . “Will you be a 
party to the vivisection of your motherland? What will your status be in a di-
vided India?” Therefore, my friends, you must remember that if you want free-
dom you must fi ght for it. . . . There should be no compromise with Britain. Our 
divine motherland shall not be cut up. 

 Inquilab Zindabad [Long Live Revolution!]! Azad Hind Zindabad! 
 [From “On the Gandhi–Jinnah Meeting,” 

in Suhbha Chandra Bose,  Chalo Delhi , 266–268.] 

 THE CABINET MISSION, MAY 16, 1946, 
AND CONGRESS’S RESPONSE 

 The Cabinet Mission Plan is discussed in the introduction to this chapter.   Although 
Maulana Azad later wrote that this was the plan that should have been made to work, 
others, like historian S. R. Mehrotra, have argued that it was an unworkable plan, and 
thus—happily for India’s future, he felt—was doomed to fall apart. 30  

 The Last British Offer 
 The text of the fi nal plan is presented here. 

 1. On the 15th March last, just before the despatch of the Cabinet Mission to 
India, Mr. Attlee, the British Prime Minister, used these words:— 

 “My colleagues are going to India with the intention of using their utmost 
endeavours to help her to attain her freedom as speedily and fully as possible. 
What form of Government is to replace the present régime is for India to de-
cide; but our desire is to help her to set up forthwith the machinery for making 
that decision. . . . 

 “I hope that the Indian people may elect to remain within the British Com-
monwealth. I am certain that she will fi nd great advantages in doing so. . . . If 
she does so elect, it must be by her own free will. The British Commonwealth 
and Empire is not bound together by chains of external compulsion. It is a free 
association of free peoples. If, on the other hand, she elects for independence, 
in our view she has a right to do so. It will be for us to help to make the transi-
tion as smooth and easy as possible.” 

 2. Charged in these historic words, we—the Cabinet Ministers and the 
Viceroy—have done our utmost to assist the two main political parties to reach 
agreement upon the fundamental issue of the unity or division of India. After 
prolonged discussions in New Delhi we succeeded in bringing the Congress 
and the Muslim League together in conference at Simla. There was a full ex-
change of views and both parties were prepared to make considerable conces-
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sions in order to try to reach a settlement, but it ultimately proved impossible to 
close the remainder of the gap between the parties and so no agreement could 
be concluded. Since no agreement has been reached, we feel that it is our duty 
to put forward what we consider are the best arrangements possible to ensure a 
speedy setting up of the new constitution. This statement is made with the full 
approval of His Majesty’s Government in the United Kingdom. 

 3. We have accordingly decided that immediate arrangements should be 
made whereby Indians may decide the future constitution of India, and an 
interim Government may be set up at once to carry on the administration of 
British India until such time as a new constitution can be brought into being. 
We have endeavoured to be just to the smaller as well as to the larger sections 
of the people; and to recommend a solution which will lead to a practicable 
way of governing the India of the future, and will give a sound basis for de-
fence and a good opportunity for progress in the social, political and economic 
fi eld. 

 4. It is not intended in this statement to review the voluminous evidence 
which has been submitted to the Mission; but it is right that we should state that 
it has shown an almost universal desire, outside the supporters of the Muslim 
League, for the unity of India. 

 5. This consideration did not, however, deter us from examining closely and 
impartially the possibility of a partition of India; since we were greatly im-
pressed by the very genuine and acute anxiety of the Muslims lest they should 
fi nd themselves subjected to a perpetual Hindu-majority rule. This feeling has 
become so strong and widespread amongst the Muslims that it cannot be al-
layed by mere paper safeguards. If there is to be internal peace in India it must 
be secured by measures which will assure to the Muslims a control in all mat-
ters vital to their culture, religion, and economic or other interests. 

 6. We therefore examined in the fi rst instance the question of a separate and 
fully independent sovereign state of Pakistan as claimed by the Muslim League. 
Such a Pakistan would comprise two areas: one in the North-West consisting of 
the provinces of the Punjab, Sind, North-West Frontier, and British Baluchistan; 
the other in the North-East consisting of the provinces of Bengal and Assam. 
The League were prepared to consider adjustment of boundaries at a later 
stage, but insisted that the principle of Pakistan should fi rst be acknowledged. 
The argument for a separate state of Pakistan was based, fi rst, upon the right of 
the Muslim majority to decide their method of government according to their 
wishes, and, secondly, upon the necessity to include substantial areas in which 
Muslims are in a minority, in order to make Pakistan administratively and eco-
nomically workable. 

 The size of the non-Muslim minorities in a Pakistan comprising the whole 
of the six provinces enumerated above would be very considerable as the follow-
ing fi gures show:— 
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 The Muslim minorities in the remainder of British India number some 20 
million dispersed amongst a total population of 188 million. 

 These fi gures show that the setting up of a separate sovereign state of Paki-
stan on the lines claimed by the Muslim League would not solve the commu-
nal minority problem; nor can we see any justifi cation for including within a 
sovereign Pakistan those districts of the Punjab and of Bengal and Assam in 
which the population is predominantly non-Muslim. Every argument that can 
be used in favour of Pakistan can equally, in our view, be used in favour of the 
exclusion of the non-Muslim areas from Pakistan. This . . . would particularly 
affect the position of the Sikhs. 

 7. We, therefore, considered whether a smaller sovereign Pakistan confi ned 
to the Muslim majority areas alone might be a possible basis of compromise. 
Such a Pakistan is regarded by the Muslim League as quite impracticable be-
cause it would entail the exclusion from Pakistan of (a) the whole of the Ambala 
and Jullundur divisions in the Punjab; (b) the whole of Assam except the district 
of Sylhet; and (c) a large part of Western Bengal, including Calcutta, in which 
city the percentage of the Muslim population is 23.6 per cent. We ourselves are 
also convinced that any solution which involves a radical partition of the Pun-
jab and Bengal, as this would do, would be contrary to the wishes and interests 
of a very large proportion of the inhabitants of these provinces. Bengal and the 
Punjab each has its own common language and a long history and tradition. 
Moreover, any division of the Punjab would of necessity divide the Sikhs, leav-
ing substantial bodies of Sikhs on both sides of the boundary. We have therefore 
been forced to the conclusion that neither a larger nor a smaller sovereign state 
of Pakistan would provide an acceptable solution for the communal problem. 

 8. Apart from the great force of the foregoing arguments there are weighty 
administrative, economic and military considerations. The whole of the trans-
portation and postal and telegraph systems of India have been established on 
the basis of a United India. To disintegrate them would gravely injure both parts 
of India. The case for a united defence is even stronger. The Indian Armed 

Muslim Non-Muslim

North-Western Area—
Punjab 16,217,242 12,201,577
North-West Frontier Province 2,788,797 249,270
Sind 3,208,325 1,326,683
British Baluchistan 438,930 62,701

22,653,294 13,840,231
62.07 per cent. 37.93 per cent.

North-Eastern Area—
Bengal 33,005,434 27,301,091
Assam 3,442,479 6,762,254

36,447,913 34,063,345
51.69 per cent. 48.31 per cent.
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Forces have been built up as a whole for the defence of India as a whole, and to 
break them in two would infl ict a deadly blow on the long traditions and high 
degree of effi ciency of the Indian Army and would entail the gravest dangers. 
The Indian Navy and Indian Air Force would become much less effective. The 
two sections of the suggested Pakistan contain the two most vulnerable frontiers 
in India and for a successful defence in depth the area of Pakistan would be 
insuffi cient. 

 9. A further consideration of importance is the greater diffi culty which the 
Indian States would fi nd in associating themselves with a divided British India. 

 10. Finally, there is the geographical fact that the two halves of the proposed 
Pakistan state are separated by some seven hundred miles and the communica-
tions between them both in war and peace would be dependent on the good-
will of Hindustan. 

 11. We are therefore unable to advise the British Government that the power 
which at present resides in British hands should be handed over to two entirely 
separate sovereign states. 

 12. This decision does not, however, blind us to the very real Muslim ap-
prehensions that their culture and political and social life might become 
submerged in a purely unitary India, in which the Hindus with their greatly 
superior numbers must be a dominating element. To meet this the Congress 
have put forward a scheme under which provinces would have full autonomy 
subject only to a minimum of central subjects, such as foreign affairs, defence 
and communications. 

 Under this scheme provinces, if they wished to take part in economic and 
administrative planning on a large scale, could cede to the centre optional sub-
jects in addition to the compulsory ones mentioned above. 

 13. Such a scheme would, in our view, present considerable constitutional 
disadvantages and anomalies. It would be very diffi cult to work a central execu-
tive and legislature in which some ministers, who dealt with compulsory sub-
jects, were responsible to the whole of India while other ministers, who dealt 
with optional subjects, would be responsible only to those provinces who had 
elected to act together in respect of such subjects. This diffi culty would be ac-
centuated in the central legislature, where it would be necessary to exclude 
certain members from speaking and voting when subjects with which their 
provinces were not concerned were under discussion. Apart from the diffi culty 
of working such a scheme, we do not consider that it would be fair to deny to 
other provinces, which did not desire to take the optional subjects at the centre, 
the right to form themselves into a group for a similar purpose. This would indeed 
be no more than the exercise of their autonomous powers in a particular way. 

 14. Before putting forward our recommendations we turn to deal with the 
relationship of the Indian States to British India. It is quite clear that with 
the attainment of independence by British India, whether inside or outside 
the British Commonwealth, the relationship which has hitherto existed between 



526       To Independence and Partition

the Rulers of the States and the British Crown will no longer be possible. Para-
mountcy can neither be retained by the British Crown nor transferred to the new 
government. This fact has been fully recognised by those whom we interviewed 
from the States. They have at the same time assured us that the States are ready 
and willing to co-operate in the new development of India. The precise form 
which their co-operation will take must be a matter for negotiation during the 
building up of the new constitutional structure and it by no means follows that it 
will be identical for all the States. We have not therefore dealt with the States in the 
same detail as the provinces of British India in the paragraphs which follow. 

 15. We now indicate the nature of a solution which in our view would be just 
to the essential claims of all parties and would at the same time be most likely 
to bring about a stable and practicable form of constitution for All-India. 

 We recommend that the constitution should take the following basic form:— 
 (1) There should be a Union of India, embracing both British India and the 

[Princely] States, which should deal with the following subjects: foreign affairs, 
defence, and communications; and should have the powers necessary to raise 
the fi nances required for the above subjects. 

 (2) The Union should have an executive and a legislature constituted from 
British Indian and States representatives. Any question raising a major commu-
nal issue in the legislature should require for its decision a majority of the rep-
resentatives present and voting of each of the two major communities as well as 
a majority of all the members present and voting. 

 (3) All subjects other than the Union subjects and all residuary powers should 
vest in the provinces. 

 (4) The States will retain all subjects and powers other than those ceded to the 
Union. 

 (5) Provinces should be free to form groups with executives and legisla-
tures, and each group could determine the provincial subjects to be taken in 
common. 

 (6) The constitutions of the Union and of the groups should contain a provi-
sion whereby any province could by a majority vote of its legislative assembly 
call for a reconsideration of the terms of the constitution after an initial period 
of ten years and at ten-yearly intervals thereafter. 

 16. It is not our object to lay out the details of a constitution on the above 
programme but to set in motion machinery whereby a constitution can be set-
tled by Indians for Indians. 

 It has been necessary, however, for us to make this recommendation as to the 
broad basis of the future constitution because it became clear to us in the 
course of our negotiations that not until that had been done was there any hope 
of getting the two major communities to join in the setting up of the constitu-
tion-making machinery. . . . 

 We hope that the new independent India may choose to be a member of the 
British Commonwealth. We hope, in any event, that you will remain in close 
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and friendly association with our people. But these are matters for your own 
free choice. Whatever that choice may be, we look forward with you to your 
ever-increasing prosperity among the greatest nations of the world and to a fu-
ture even more glorious than your past. 

 [From C. H. Philips, ed.,  The Evolution of India and Pakistan,
1858 to 1947 , 355–360.] 

 Congress’s Response to the Plan 
 The Congress Working Committee came to the following resolution on May 24, 1946. 

 In considering the Statement [of 16 May], the Working Committee have kept in 
view the picture of the future, in so far as this was available to them from the 
proposals made for the formation of a Provisional Government and the clarifi -
cation given by members of the Delegation. This picture is still incomplete and 
vague. It is only on the basis of the full picture that they can judge and come to 
a decision as to how far this is in conformity with the objectives they aim at. 
These objectives are: independence for India, a strong, though limited, central 
authority, full autonomy for the provinces, the establishment of a democratic 
structure in the centre and in the units, the guarantee of the fundamental rights 
of each individual so that he may have full and equal opportunities of growth, 
and further that each community should have opportunity to live the life of its 
choice within the larger framework. 

 The Committee regret to fi nd a divergence between these objectives and the 
various proposals that have been made on behalf of the British Government, 
and, in particular, there is no vital change envisaged during the interim period 
when the Provisional Government will function, in spite of the assurance given 
in paragraph 23 of the Statement. If the independence of India is aimed at, then 
the functioning of the Provisional Government must approximate closely in 
fact, even though not in law, to that independence and all obstructions and 
hindrances to it should be removed. The continued presence of a foreign army 
of occupation is a negation of independence. 

 The Statement . . . suggests a procedure for the building up of a Constituent 
Assembly, which is sovereign in so far as the framing of the constitution is con-
cerned. The Committee do not agree with some of those recommendations. In 
their view it will be open to the Constituent Assembly itself at any stage to make 
changes and variations, with the proviso that in regard to certain major communal 
matters a majority decision of both the major communities will be necessary. . . . 

 The Statement of the Cabinet Delegation affi rms the basic principle of pro-
vincial autonomy and residuary powers vesting in the Provinces. It is further 
said that Provinces should be free to form groups. Subsequently, however, it is 
recommended that provincial representatives will divide up into sections which 
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“shall proceed to settle the Provincial Constitutions for the Provinces in each 
section and shall also decide whether any Group Constitution shall be set up 
for those Provinces.” There is a marked discrepancy in these two separate provi-
sions, and it would appear that a measure of compulsion is introduced which 
clearly infringes the basic principle of provincial autonomy. In order to retain 
the recommendatory character of the Statement, and in order to make the 
clauses consistent with each other, the Committee read paragraph 15 to mean 
that, in the fi rst instance, the respective provinces will make their choice 
whether or not to belong to the section in which they are placed. Thus the Con-
stituent Assembly must be considered as a sovereign body with fi nal authority 
for the purpose of drawing up a constitution and giving effect to it.  .  .  . The 
provisions in the Statement in regard to the Indian States are vague. . . . A Pro-
visional National Government . . . must be a precursor of the full independence 
that will emerge from the Constituent Assembly. It must function in recognition 
of that fact, though changes in law need not be made at this stage. The Governor-
General may continue as the head of that Government during the interim pe-
riod, but the Government should function as a cabinet responsible to the Central 
Legislature. The status, powers and composition of the Provisional Government 
should be fully defi ned in order to enable the Committee to come to a decision. 
Major communal issues shall be decided in the manner referred to above in order 
to remove any possible fear or suspicion from the minds of a minority. 

 [ India, Statement by the Cabinet Mission , Cmd. 6835 (1946), 
reprinted from C. H. Philips, ed.,  The Evolution of India 

and Pakistan, 1858 to 1947 , 382–384.] 

 DR. B. R. AMBEDKAR CONSIDERS PARTITION 

 As noted in the introduction, Dr. Ambedkar presented forceful arguments against any 
attempt to make a logical case for Pakistan. He did this, inter alia, by comparing India 
to other nations around the world composed of multiple communities. He main-
tained that there were many more reasons for sustaining its unity than for dividing the 
political community. But, he said, emotions, not reason, must be the deciding factor. 
If the Muslims—meaning Jinnah and the Muslim League and their supporters—
passionately wanted Pakistan, then it had to be accepted. He felt that a nation of sev-
eral communities—for example, a free and united India—had to have citizens and an 
army completely committed to it. Anything less would mean disaster. If the Muslims 
could not make this wholehearted commitment, they should be granted Pakistan. 

 Must There Be a Pakistan? 
 I. With all that has gone before, the sceptic, the nationalist, conservative and 

the old world Indian will not fail to ask “Must there be Pakistan!?” .  .  . The 
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problem of Pakistan is indeed very grave and it must be admitted that the ques-
tion is not only a relevant and fair one to be put to the Muslims and to their 
protagonists. . . . Its importance lies in the fact that the limitations on the case 
for Pakistan are so considerable in their force that they can never be easily 
brushed aside. . . . That being so, the burden of proof on the Muslims for estab-
lishing an imperative need in favour of Pakistan is very heavy. Indeed the issue 
of Pakistan or to put it plainly of partitioning India, is of such a grave character 
that the Muslims will not only have to discharge this burden of proof but they 
will have to adduce evidence of such a character as to satisfy the conscience of 
an international tribunal before they can win their case. . . . 

 II. Must there be Pakistan because a good part of the Muslim population of 
India happens to be concentrated in certain defi ned areas which can be easily 
severed from the rest of India? Muslim population is admittedly concentrated in 
certain well defi ned areas and it may be that these areas are severable. But what 
of that? In considering this question one must never lose sight of the fundamen-
tal fact that nature has made India one single geographical unit. Indians are of 
course quarreling and no one can prophesy when they will stop quarreling. . . . 
What does it establish? Only that Indians are a quarrelsome people. It does not 
destroy the fact that India is a single geographical unit. Her unity is as ancient 
as Nature. Within this geographic unit and covering the whole of it there has 
been a cultural unity from time immemorial. This cultural unity has defi ed 
political and racial divisions. And at any rate for the last hundred and fi fty years 
all institutions cultural, political, economic, legal and administrative have been 
working on a single, uniform spring of action. In any discussion of Pakistan the 
fact [that] cannot be lost sight of . . . is the fundamental unity of India. For it is 
necessary to grasp the fact that there are really two cases of partition which 
must be clearly distinguished. There is a case in which the starting point is a 
pre-existing state of separation so that partition is only a dissolution of parts 
which were once separate and which were subsequently joined together. This 
case is quite different from another in which the starting point . . . is a state of 
unity. Consequently partition in such a case, is the severance of a territory 
which has been one single whole into separate parts. Where the starting point is 
not unity of territory, i.e., where there was disunity before there was unity, parti-
tion—which is only a return to the original—may not give a mental shock. But 
in India the starting point is unity. Why destroy its unity now, simply because 
some Muslims are dissatisfi ed? . . . 

 III. Must there be Pakistan because there is communal antagonism between 
the Hindus and the Muslims? That communal antagonism exists nobody can 
deny. The question however is, is the antagonism such that there is no will to 
live together in one country and under one constitution. Surely that will to live 
together was not absent till 1937. During the formulation of the provisions of the 
Government of India Act 1935 both Hindus and Musalmans accepted the view 
that they must live together under one constitution and in one country and 
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participated in the discussions that preceded the passing of the Act. And what 
was the state of communal feeling in India between . . . say 1920 and 1935 . . .? 
The history of India from 1920 up to 1935 has been one long tale of communal 
confl ict in which the loss of life and loss of property had reached a most shame-
ful limit. Never was the communal situation so acute as it was between this pe-
riod of 15 years preceding the passing of the Government of India Act 1935, and 
yet this long tale of antagonism did not prevent the Hindus and the Musalmans 
from agreeing to live in a single country and under a single constitution. Why 
make so much of communal antagonism now? . . . 

 Obviously India is not the only place where there is communal antagonism. 
If communal antagonism does not come in the way of the French in Canada 
living in political unity with the English, if it does not come in the way of the 
English in South Africa living in political unity with the Dutch, if it does not 
come in the way of the French and the Italians in Switzerland living in political 
unity with the Germans why then should it be impossible for the Hindus and 
the Muslims to agree to live together under one constitution in India? 

 IV. Must there be Pakistan because the Muslims have lost faith in the Con-
gress majority? As reasons for the loss of faith Muslims cite some instances of 
tyranny and oppression practised by the Hindus and connived at by the Con-
gress Ministries during the two years and three months the Congress was in 
offi ce. Unfortunately Mr. Jinnah did not persist in his demand for a Royal Com-
mission to inquire into these grievances. If he had done it we could have known 
what truth there was in these complaints. A perusal of these instances, as given in 
the reports of the Muslim League Committees, leaves upon the reader the im-
pression that although there may be some truth in the allegations there is a great 
deal which is pure exaggeration. The Congress Ministeries concerned have is-
sued statements repudiating the charges. It may be that the Congress during the 
two years and three months that it was in offi ce did not show statesmanship, did 
not inspire confi dence in the minorities, nay tried to suppress them. But can it be 
a reason for partitioning India? . . . May it not be that if the Congress returns to 
offi ce it will profi t by the mistakes it has made, revise its mischievous policy 
and . . . allay the fear created by its . . . conduct? 

 V. Must there be Pakistan because the Musalmans are a nation?—It is a pity 
that Mr. Jinnah should have become a votary and a champion of Muslim Na-
tionalism at a time when the whole world is decrying against the evils of nation-
alism and is seeking refuge in some kind of international organization. Mr. 
Jinnah is so obsessed with his new-found faith in Muslim Nationalism that he is 
not prepared to see that there is a distinction between a Society, parts of which 
are disintegrated, and a Society parts of which have become only loose, [a dis-
tinction] which no sane man can ignore. When a society is disintegrating—and 
the two nation theory is a positive disintegration of society and country—it is 
evidence of the fact that there do not exist what Carlyle calls “organic 
fi laments”—i.e., the vital forces which work to bind together the parts that are 
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cut asunder. In such cases disintegration can only be regretted. It cannot be 
prevented. Where, however, such organic fi laments do exist, it is a crime to 
overlook them and deliberately force the disintegration of society and country 
as the Muslims seem to be doing. . . . But isn’t there enough that is common to 
both Hindus and Musalmans, which if developed, is capable of moulding them 
into one people? Nobody can deny that there are many modes, manners, rites 
and customs which are common to both. Nobody can deny that there are rites, 
customs and usages based on religion which do divide Hindus and Musalmans. 
The question is, which of these should be emphasized. If the emphasis is laid 
on things that are common, there need be no two nations in India. If the em-
phasis is laid on points of difference, it will no doubt give rise to two nations. 
The view that seems to guide Mr. Jinnah is that Indians are only a people and 
that they can never be a Nation. . . . Granted Indians are not a nation, that they 
are only a people. What of that? History records that before the rise of nations as 
great corporate personalities, there were only peoples. There is nothing to be 
ashamed if Indians are no more than a people. Nor is there any cause for de-
spair that the people of India—if they wish—will not become one nation. For, 
as Disraeli said, a nation is a work of art and a work of time. If the Hindus and 
Musalmans agree to emphasize the things that bind them and forget those that 
separate them there is no reason why in course of time they should not grow 
into a nation. It may be that their nationalism may not be quite so integrated as 
that of the French or the Germans. But they can . . . produce a common state of 
mind on common questions which is the sum total which the spirit of national-
ism helps to produce and for which it is so much prized. Is it right for the Mus-
lim League to emphasize only differences and ignore altogether the forces that 
bind? Let it not be forgotten that if two nations come into being it will not be 
because it is predestined. It will be the result of deliberate design. . . . 

 VI. Must there be Pakistan because otherwise Swaraj will be a Hindu Raj? . . . 
It is a very strange sort of conscience. There are really millions of Musalmans in 
India who are living under unbridled and uncontrolled Hindu Raj of Hindu 
Princes and no objection to it has been raised by the Muslims or the Muslim 
League. . . . 

 The political objections to Hindu Raj rest on various grounds. The fi rst 
ground is that Hindu society is not a democratic society. True, it is not. It may 
not be right to ask whether the Muslims have taken any part in the various move-
ments for reforming Hindu society as distinguished from proselytising. But it is 
right to ask if the Musalmans are the only sufferers from the evils that admit-
tedly result from the undemocratic character of Hindu society. Are not the mil-
lions of Shudras and non-Brahmins or millions of the Untouchables, suffering 
the worst consequences of the undemocratic character of Hindu society? Who 
benefi ts from education, from public service and from political reforms except 
the Hindu governing class—composed of the higher castes of the Hindus—
which form not even 10 per cent of the total Hindu population? Has not the 
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governing class of the Hindus . . . shown more regard for safeguarding the rights 
and interests of the Musalmans than they have for safeguarding the rights and 
interests of the Shudras and the Untouchables? Is not Mr. Gandhi, who is deter-
mined to oppose any political concession to the Untouchables, ready to sign a 
blank cheque in favour of the Muslims? . . . 

 Is it proposed that the Hindu Raj should be the rule of a naked Communal 
majority? Are not the Musalmans granted safeguards against the possible tyr-
anny of the Hindu majority? Are not the safeguards given to the Musalmans 
of India wider and better than the safeguards which have been given to the 
French in Canada, to the English in South Africa and to the French and the 
Italians in Switzerland? To take only one item from the list of safeguards. 
Haven’t the Musalmans got an enormous degree of weightage in representa-
tion in the Legislature? . . . 

 If Hindu Raj does become a fact, it will, no doubt, be the greatest calamity 
for this country. No matter what the Hindus say, Hinduism is a menace to lib-
erty, equality and fraternity. On that account it is incompatible with democracy. 
Hindu Raj must be prevented at any cost. But is Pakistan the true remedy 
against it? What makes communal Raj possible is a marked disproportion in the 
relative strength of the various communities living in a country. As pointed out 
above, this disproportion is not more marked in India than it is in Canada, 
South Africa and Switzerland. Nonetheless there is no British Raj in Canada, 
no Dutch Raj in South Africa, and no German Raj in Switzerland. How have 
the French, the English and the Italians succeeded in preventing the Raj of the 
majority community being established in their country? .  .  . What is their 
method? Their method is to put a ban on communal parties in politics. No 
Community in Canada, South Africa or Switzerland ever thinks of starting a 
separate communal party. What is important to note is that it is the minority 
nations which have taken the lead in opposing the formation of a communal 
party. For they know that if they form a communal political party the major 
community will also form a Communal party and the majority community will 
thereby fi nd it easy to establish its Communal Raj. It is a vicious method of 
self-protection. . . . 

 Have the Muslims thought of this method of avoiding Hindu Raj? Have they 
considered how easy it is to avoid it? Have they considered how futile and harm-
ful the present policy of the League is? The Muslims are howling against the 
Hindu Mahasabha and its slogan of Hindudom and Hindu Raj. But who is 
responsible for this? Hindu Mahasabha and Hindu Raj are [the] inescapable 
nemesis which the Musalmans have brought upon themselves by having a 
Muslim League. It is action and counteraction. One gives rise to the other. Not 
partition, but the abolition of the Muslim League and the formation of a mixed 
party of Hindus and Muslims is the only effective way of burying the ghost of 
Hindu Raj. It is, of course, not possible for Muslims and other Minority Parties 
to join the Congress or the Hindu Mahasabha so long as the disagreement on 
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the question of constitutional safeguards continues. But this question will be 
settled, is bound to be settled and there is every hope that the settlement will 
result in securing to the Muslims and other Minorities the safeguards they 
need. Once this consummation, which we so devoutly wish, takes place noth-
ing can stand in the way of a party re-alignment, of the Congress and the Ma-
hasabha breaking up and of Hindus and Musalmans forming mixed political 
parties based on an agreed programme of social and economic regeneration 
and, thereby avoid the danger of both Hindu Raj or Muslim Raj becoming a 
fact. Nor should the formation of a mixed party of Hindus and Muslims be dif-
fi cult in India. There are many lower orders in the Hindu society whose eco-
nomic, political and social needs are the same as those of the majority of the 
Muslims and they would be far more ready to make a common cause with the 
Muslims for achieving common ends than they would with the high caste of 
Hindus who have denied and deprived them of ordinary human rights for cen-
turies. To pursue such a course cannot be called an adventure. The path along 
that line is a well trodden path. Is it not a fact that under the Montagu-Chelms-
ford Reforms in most Provinces, if not in all, the Muslims, the Non-Brahmins 
and the Depressed Classes united together and worked the reforms as members 
of one team from 1920 to 1937? Herein lay the most fruitful method of achieving 
communal harmony among Hindus and Muslims and of destroying the danger 
of a Hindu Raj. Mr. Jinnah could have easily pursued this line. . . . He has the 
ability to organize. He had the reputation of a nationalist. Even many Hindus 
who were opposed to the Congress would have fl ocked to him if he had only 
sent out a call for a united party of like-minded Hindus and Muslims. What did 
Mr. Jinnah do? In 1937 Mr. Jinnah made his entry into Muslim politics and 
strangely enough he regenerated the Muslim League. . . . Everybody felt that 
with the leadership of Mr. Jinnah the League could never become a merely 
communal party. The Resolutions passed by the League during the fi rst two 
years of its new career indicated that it would develop into a mixed political 
party of Hindus and Muslims. . . . 

 Mr. Jinnah showed that he was for common front between the Muslims and 
other Non-Muslim minorities. Unfortunately the catholicity and statesmanship 
that underlies these resolutions did not last long. In 1939 Mr. Jinnah took a somer-
sault and outlined the dangerous and disastrous policy of isolation of the Mus-
salmans by passing that notorious resolution in favour of Pakistan. What is the 
reason for this isolation? Nothing but the change of view that the Musalmans 
were a nation and not a community!! One need not quarrel over the question 
whether the Muslims are a nation or a community. But one fi nds it extremely 
diffi cult to understand how the mere fact that the Muslims are a nation makes 
political isolation a safe and sound policy. . . . But let Muslims consider what 
Mr. Jinnah has achieved by making the Muslim League, the only organization 
for the Musalmans. It may be that it has helped him to avoid the possibility of 
having to play the second fi ddle. For inside the Muslim camp he can always be 



534       To Independence and Partition

sure of the fi rst place for himself. But how does the League hope to save by this 
plan of isolation the Muslims from Hindu Raj? Will Pakistan obviate the estab-
lishment of Hindu Raj in Provinces in which the Musalmans are in a minor-
ity? Obviously it cannot. This is what would happen in the Muslim-minority 
Provinces if Pakistan came. Take an All-India view. Can Pakistan prevent the 
establishment of Hindu Raj at the centre over Muslim minorities that will re-
main in Hindustan? It is plain that it cannot. What good is Pakistan then? Only 
to prevent Hindu Raj in Provinces in which the Muslims are in a majority and 
in which there could never be Hindu Raj!! To put it differently Pakistan is un-
necessary to Muslims where they are in a majority because there, there is no 
fear of Hindu Raj. It is worse than useless to Muslims where they are in a mi-
nority, because Pakistan or no Pakistan they will have to face a Hindu Raj. The 
Muslim League started to help minority Muslims and has ended by espousing 
the cause of majority Muslims. What a perversion in the original aim of the 
Muslim League! . . . 

 VII . . . What I feel like asking the critics is . . . Do they expect the Musalmans 
to give up Pakistan if they are defeated in a controversy over the virtues of 
 Pakistan? . . . It may be that the Musalmans will agree, as most rational people 
do, to have their case for Pakistan decided by the tests of reason and argument. 
But I should not be surprised if the Muslims decided to adopt the method of Dr. 
Johnson and say “Damn your arguments! We want Pakistan.” In that event the 
critic must realize that any reliance placed upon the limitations for destroying 
the case for Pakistan will be of no avail. . . . 

 Let me now turn to the other question which I said the critic is entitled to 
put to me. What is my position regarding the issue of Pakistan in the light of the 
objections, which I have set out? . . . If the Musalmans are bent on having Paki-
stan then it must be conceded to them. I know my critics will at once accuse me 
of inconsistency and will demand reasons for so extraordinary a conclusion—
extraordinary because of the view expressed by me in the earlier part of this 
chapter that the Muslim case for Pakistan has nothing in it which can be said 
to carry the compelling force which the decree of an inexorable fate may be 
said to have. I withdraw nothing from what I have said. . . . Yet I hold that if the 
Muslims must have Pakistan there is no escape from conceding it to them. . . . 
In my judgment there are two governing factors which must determine the 
 issue. . . . One cannot ignore that what is important is not the winning of inde-
pendence but the having of the sure means of maintaining it. The ultimate 
guarantee of the independence of a country is a safe army—an army on which 
you can rely to fi ght for the country at all times and in any eventuality. The 
army in India must necessarily be a mixed army composed of Hindus and Mus-
lims. If India is invaded by a foreign power, can the Muslims in the Army be 
trusted to defend India? Suppose the invaders are their co-religionists. Will the 
Muslims side with the invaders or will they stand against them and save India? 



To Independence and Partition       535

This is a very crucial question. Obviously, the answer to this question must de-
pend upon to what extent the Muslims in the Army have caught the infection 
of the two-nation theory, which is the foundation of Pakistan. If they are in-
fected, then the Army in India cannot be safe. . . . Indians will be able to defend 
a free India on one and one condition alone—namely if the Army in India re-
mains non-political, unaffected by the poison of Pakistan. I want to warn Indi-
ans against the most stupid habit that has grown up in this country of discussing 
the question of Swaraj without reference to the question of the Army. Nothing 
can be more fatal than the failure to realize that a political Army is the greatest 
danger to the liberty of India. . . . 

 Equally important is the fact that the Army is the ultimate sanction which 
sustains Government in the exercise of its authority inside the country, when it 
is challenged by a rebellious or recalcitrant element. Suppose the Government 
of the day enunciates a policy which is vehemently opposed by a section of the 
Muslims. Suppose the Government of the day is required to use its Army to 
enforce its policy. Can the Government of the day depend upon the Muslims in 
the Army to obey its orders and shoot down the Muslim rebels? . . . 

 Turning to the second governing factor[,] the Hindus do not seem to attach 
any value to sentiment as a force in politics. The Hindus seem to rely upon two 
grounds to win against the Muslims. The fi rst is that even if the Hindus and 
the Muslims are two nations, they can live under one state. The other is that the 
Muslim case for Pakistan is founded on strong sentiment rather than upon clear 
argument. . . . That the Muslim case for Pakistan is founded on sentiment is far 
from being a matter of weakness; it is really its strong point. It does not need 
deep understanding of politics to know that the workability of a constitution is 
not a matter of theory. It is a matter of sentiment. . . . If a constitution does not 
please, then however perfect it may be, it will not work. To have a constitution 
which runs counter to the strong sentiments of a determined section is to court 
disaster if not to invite rebellion. . . . 

 The Non-Muslims do not seem to be aware that they are presented with a 
situation in which they are forced to choose between various alternatives. . . . In 
the fi rst place they have to choose between Freedom of India and the Unity of 
India. If the Non-Muslims will insist on the Unity of India they put the quick 
realization of India’s freedom into jeopardy. The second choice relates to the 
surest method of defending India, whether they can depend upon Muslims in a 
free and united India to develop and sustain along with the Non-Muslims the 
necessary will to defend the common liberties of both; or whether it is better to 
partition India and thereby ensure the safety of Muslim India by leaving its de-
fence to the Muslims and of Non-Muslim India by leaving its defence to Non-
Muslims. As to the fi rst, I prefer Freedom of India to the Unity of India. . . . 

 On the second issue I prefer the partitioning of India into Muslim India and 
Non-Muslim India as the surest and safest method of providing for the defence 
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of both. . . . To leave so important an issue, as the defence of India, to chance is 
to be guilty of the grossest crime. 

 Nobody will consent to the Muslim demand for Pakistan unless he is forced 
to do so. . . . It would be a folly not to face what is inevitable and face it with 
courage and common sense. Equally would it be a folly to lose the part one can 
retain in the vain attempt of preserving the whole. 

 These are the reasons why I hold that if the Musalmans will not yield on the 
issue of Pakistan then Pakistan must come. So far as I am concerned the only 
important question is: Are the Musalmans determined to have Pakistan? . . . Or 
does it represent their permanent aspiration? On this there may be difference of 
opinion. Once it becomes certain that the Muslims want Pakistan there can be 
no doubt that the wise course would be to concede the principle of it. 

 [From B. R. Ambedkar,  Pakistan; or, The Partition of India  
(Bombay: Thacker and Company, 1945), 343–345, 348–350, 352–364.] 

GURBACHAN SINGH AND LAL SINGH GYANI: 
THE SIKHS’ DILEMMA

 Although the Sikhs of India numbered only about six million, they were the second-
largest minority in India after the Muslims, and the one most disastrously affected by the 
partition. Perhaps they did not have the greatest number killed or the most property losses 
in absolute terms, but they were spread out in the Punjab, their longtime homeland, and 
mixed in with Muslims and Hindus on both sides of the eventual dividing line. When 
the division came, and animosities and killing raged, it became clear to British offi cials 
and to the Sikhs themselves that they would have to move in large numbers and make 
their place in India. They gave up rich agricultural lands and urban livelihoods and 
property. With a long history of adaptability, they did not move to squatter camps to live 
in poverty for the rest of their lives. More than any other refugees of the partition, they 
moved not only to East Punjab, but also throughout India, wherever they could make 
a good living. They also moved to the United Kingdom and later to the United States in 
considerable numbers. Eventually they gained their own state in the Indian Union, with 
Panjabi its state language and Chandigarh its capital (though shared with Haryana). 

 While the negotiations for the transfer of power were going on in the 1940s, the 
Sikhs were divided and torn. They hoped to have a large part of the Punjab, all the 
land east of the Chenab River, given to India. But the “other factors” to be taken into 
account by the boundary commission chaired by Sir Cyril Radcliffe did not weigh 
enough to give such a large part of the Punjab to India. Lahore and about 62 percent 
of the land and 55 percent of the population of the Punjab went to Pakistan, and the 
Sikhs had to stay there or move. Feeling, not unreasonably, that they would be slaugh-
tered if they stayed, they moved. 

 Alan Campbell-Johnson, Mountbatten’s press attaché, wrote in his account of 
June 14, 1947: 
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 We are in the heart of Sikh country here, and the prevailing atmosphere is one 
of tension and foreboding . . . they [the Sikhs] see the partition of India means 
substantially and irrevocably the partition of the Sikhs, and they feel them-
selves to be sacrifi ced on the altars of Muslim ambition and Hindu opportun-
ism . . . No juggling of the Boundary Commission can prevent their bisection. 
They react accordingly and their leaders, hopelessly outmanoeuvred in the 
political struggle, begin to invoke more primitive methods. 31  

 The Sikhs had started as a small group of Punjabi agriculturalists who followed a 
Guru with ideas slightly different from local religious practices of the fi fteenth cen-
tury; Guru Nanak wanted to go beyond existing religions to fi nd and worship the one 
formless God. The Sikhs grew into a small religious group that eventually had to or-
ganize as a community, the Panth, for self-defense. After a history of frequent political 
clashes with the Mughal emperors, when the Mughals went into decline the Sikhs 
moved to control the Punjab. Under the leadership of Ranjit Singh, they continued 
their sovereignty over this area well into the nineteenth century. After Ranjit Singh’s 
death, they came under pressure from the expanding British Raj: when two Sikh wars 
ended in 1849, the Sikh kingdom was incorporated into the British Empire. The days 
of independence and control in the Punjab, and their living sense of a community, 
remained in their memories and imaginations, for new possibilities seemed to open 
up with the imminent departure of the British. Some writers and leaders advocated a 
sovereign and independent Sikh state carved out from the Punjab, as do the two au-
thors here. They put forth passionate arguments, but these could not outweigh the 
numbers calculated by the boundary-deciders, and the idea of a separate Sikh state 
did not go anywhere. Neither did the idea of an independent Bengal. The men with 
the power to decide did not want further fragmentation of the subcontinent, which 
Mountbatten and Nehru referred to as the “balkanization” of India. 

 Demanding a sikh state 
 The ideas presented by Gurbachan Singh and Lal Singh Gyani—who in 1946 were 
teachers at the Sikh National College, Lahore, and the Sikh Missionary College, Am-
ritsar, respectively—lived on in the agitation for a Punjabi state in the Indian Union 
and in the movement for Khalistan. 

 This booklet is an attempt to present . .  . the demand which the Sikh people 
have formulated for being given a State in their Homeland, the Punjab. This 
particular demand, which in its essence is quite old, [is] . . . put forth with full 
vigour by the Sikhs all over the Punjab and outside, and is at present the national 
political objective of the Sikh people. . . . The Sikhs have arrived at the objec-
tive of demanding a State for themselves after making trial of safeguards, com-
munal settlements and various kinds of guarantees. With the best of intentions, 
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constitutional safeguards and guarantees cannot be suffi cient to protect smaller 
peoples these days against powerful and organised majorities. . . . The pressure 
of majorities tells. The Sikhs are keenly alive, on the basis of the  experience of 
the past, to the danger of living in a state of permanent dependence upon the 
rule of any majority—Hindu, Muslim or other. They have, therefore, made up 
their mind . . . to carve out a State . . . in which they can be independent, free 
from interference and suppression. . . . 

 Democracy as a political system is good within homogeneous societies, but 
where permanent and unalterable barriers exist, unadulterated democracy proves 
ruinous to small groups, which are placed permanently in a position of helpless-
ness. For the minorities only one democratic safeguard is adequate, and that is 
that the majority agree to shed its character of majority and accept a position of 
parity with the minority. Unless such willingness is forthcoming on the part of 
the Muslims in the Punjab it is apparent that the Sikhs have no reason to feel 
secure. The only alternative to such an arrangement is the splitting up of the 
Punjab, and carving the Sikh State out of its present boundaries. 

 The Sikh demand is not based upon the spirit of aggressive communalism. It 
is the only effective scheme for survival which they can think of in these critical 
days of communal bitterness and imminent persecution and attempt at exter-
mination or absorption. The Sikhs make an appeal to the conscience of the 
world to recognize their right of survival and to give them that self-determina-
tion which is the admitted right of nations all over the world. . . . 

 The Panth [community] notes . . . that in a situation so greatly charged with 
aggressive communalism, the minorities, and especially the Sikhs, fi nd them-
selves placed in a position in which they cannot safeguard their national exis-
tence against the high-handedness of a politically organised communal major-
ity, which conviction is further strengthened by the experience of the working 
of Provincial Autonomy for nine years, resulting in grave attacks being made on 
the cultural, civic and political rights of the Sikhs in the Punjab. . . . 

 In order to ensure the free and unfettered growth of the Sikh Panth, the 
Panth demands the splitting up of the existing province of the Punjab, with 
its unnatural boundaries, so as to constitute a separate autonomous Sikh State in 
those areas of the Central, Northern, Eastern and South-Eastern Punjab in which 
the overwhelming part of the Sikh population is concentrated, and which be-
cause of the proprietors in it being mostly Sikhs, and its general character being 
distinctly Sikh, is also the de facto Sikh Homeland—the area, extent, the status 
and constitutional frame-work of such a State being left to be settled by negotia-
tion between the . . . representatives of the Sikh Panth and the other . . . parties, 
such as the British[,] . . . the Hindus and the Muslims. . . . The above demand 
is the unconditional, absolute and minimum demand . . . of the Sikh Panth. . . . 

 This feeling of the urgent need of a separate state has been growing upon the 
Sikhs now for close upon two decades. . . . The problem of any political future 
had not come before the people so clearly as it came when after survey of the 
Simon Commission [1928] it became evident that some kind of constitutional 
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changes were imminent. The Muslims began to clamour for a permanent, un-
alterable Muslim majority in the future legislature of the Punjab. In the event 
of this Muslim demand being accepted the Sikhs saw for themselves a very dark 
future, for they would never be able to make their voice effective in the admin-
istration of the province. . . . The Sikhs in this situation cast about for some way 
of safeguarding their national existence; and carving a new province out of the 
existing province of the Punjab was the solution . .  . which they suggested in 
1930 to Mahatma Gandhi, in 1931 to the Viceroy, Lord Irwin, and in the same 
year, to Lord Willingdon, his successor. In placing this proposal for the solution 
of the Sikh problem, and incidentally, the communal problem of India, all par-
ties among the Sikhs were united. . . . The same suggestion . . . was presented to 
the British Government at the 2nd Round Table Conference. . . . 

 The demand at that stage was, however, not for a separate Sikh State; it was 
for the splitting up of the Punjab, so as to alienate some Western Districts with 
an overwhelming Muslim majority from the province and to leave a smaller 
province, also more compact and homogeneous, from which the pressure of a 
permanent Muslim majority would be lifted. It was this demand which later on 
grew to be the well-known Azad Punjab Demand and has been put forward at 
present as the demand for an independent Sikh State. 

 The Sikh demand was nothing very novel or impracticable. It was fully in 
line with what both the British Government and the Congress had admitted in 
principle and later in practice in some parts. The Congress had already visual-
ized the redistribution of the existing Indian provinces into 21, on the basis 
of language, while the British Government had on several occasions actually 
shifted the boundaries of provinces, as when Eastern Bengal and Assam were 
constituted into one province and the North-Western Frontier Province and 
Delhi were separated from the Punjab. . . . The Sikh demand, however, went 
unheeded and the Communal Award was given, which saddled a permanent 
unalterable Muslim majority on the Punjab. The strongest and bitterest opposi-
tion to this iniquitous piece of constitution-making came from the Sikhs, out of 
all the political groups in India. Then came Provincial Autonomy, as a result 
of which the Muslim-dominated Unionist Party was installed in the seat of 
Government in the Punjab. Under Provincial Autonomy the Sikhs suffered 
terrible hardships. Their religious and cultural rights were wantonly attacked, 
their proper share in the services was denied to them, and they were thwarted in 
every sphere of life. Their national language, Punjabi, was suppressed and dis-
couraged; the administration of the Gurdwaras was sought to be interfered with, 
and Sikhs were persecuted by the emboldened Muslim fanatics in several parts 
of the Punjab. . . . 

 In 1940 came the Pakistan Resolution of the All-India Muslim League. This 
was only a symbol of the rising aggressive intentions of the Muslims, whose 
ambition to rule over and dominate others was now only too manifest. . . . The 
Congress sought to appease the Muslims at the cost of the Sikhs, and while tak-
ing exception to the Sikhs organizing themselves in self-defence, encouraged 
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and accommodated Muslim Communalism. The Sikhs at that time felt that 
national survival and an honourable existence for them were possible . . . only 
in a tract where they would not be at the mercy of a constitutional majority of 
any other group. In this situation emerged a further step in the old Sikh de-
mand for splitting up of the Punjab, called the Azad Punjab Scheme. This 
scheme visualized the constituting of a new province, out of the Lahore, Jul-
lundur, Ambala, and part of the Multan Divisions, in which area the Sikhs 
would be able to have an effective voice in the administration. In this area the 
Sikhs would hold the balance of power. This scheme was presented as the Sikh 
demand to Sir Stafford Cripps by the Sikh leaders in 1942, while rejecting the 
Pakistan demand. . . . The Shromani Akali Dal, the National political organiza-
tion of the Sikhs, demanded the establishment of Azad Punjab by its Resolution 
dated the 7th June, 1943. 

 When the famous Gandhi–Raja[ji] Formula was fl oated, according to which 
the Muslim aspiration for Pakistan was to be accommodated, after separating 
the non-Muslim majority areas from the absolute Muslim majority areas, the 
Sikhs saw that according to this suggestion, the Sikhs would be divided into 
two—one part of them bottled up in Muslim Punjab and the other in Hindu 
India, both dominated by overwhelming non-Sikh majorities. Such a situation 
would put an end to the integrity of the Sikh nation for ever. . . . So the Panthic 
Gathering which assembled at Amritsar on the 20th August 1944 . . . made the 
demand for the establishment of the Azad Sikh State in the event of Pakistan 
being established. .  .  . The Sikh aspiration . .  . has been to establish a demo-
cratic state, in which the liberal and socialistic Sikh basis of life should be made 
the basis of general civic life. 

 Since the meeting of the Panthic Gathering the demand for the establish-
ment of the Azad Sikh State has come from Sikh Sangats all over India. It has 
caught also the younger generation. . . . The demand has found support from 
the Communist Party of India. The Communists have supported the Sikh claim 
to a separate autonomous area under the name Sikh Homelands, where they can 
develop unhindered culturally and politically, on progressive and democratic 
lines. . . . 

 The Sikhs fi nd that while the Muslim is hostile to them with all the bitter 
memories of the Sikh–Muslim-struggles handed down from history, the Hindu 
Nationalism, especially its Punjab brand, has tried to disrupt the Sikhs, to break 
up their unity and to reabsorb them into Hinduism. Without political strength 
no minority can survive, especially in the present-day world of total organiza-
tion and mobilization of peoples. The only way, therefore, in which the Sikhs 
can escape the fate of such almost extinct peoples as the Parsis, the Jews, the 
Jains and others is that they carve out for themselves a state in which they can 
make laws and be free from aggression. . . . 

 The Sikhs organized as “the Khalsa” acted as a distinct, separate nation in 
the days of the Misals [fi ghting bands] and under Ranjit Singh and after. The 
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Khalsa is the name conferred by Guru Gobind Singh upon a people knit to-
gether by faith in a common religious Scripture and religious preceptors, in 
a certain way of life, marked by the institution of the community kitchen or 
langar and a puritanical, military organization and having a supreme seat of 
 authority and legislation in the Akal Takht at Amritsar. Guru Har Gobind, 
the Sixth Guru and Guru Gobind Singh, the Tenth Guru, who organized the 
Sikhs for fi ghting Moghal Imperialism, gave them all the qualities and attri-
butes of a nation—all that makes a people active, alive and able to maintain a 
rigorous political character. . . . The Sikh people were at fi rst theocratic in their 
political organization, submitting later to the monarchical dispensation, and 
now they are organizing their national life on a democratic basis like the other 
Indian nationalities. The Sikhs have all through history acted as a separate na-
tion, with a distinct polity, outlook and political objective. . . . 

 So long as the Sikhs remained independent, they maintained in theory as 
well as in fact a distinct national political existence. They dominated the politi-
cal scene in the Punjab, in the North-Western and South-Western parts of what 
is now known as the United Provinces, in Kashmere, in the Province of Pesha-
war and in other parts. They negotiated as a sovereign people with the Govern-
ment of the East India Company in India and with . . . other Eastern countries. 

 When British rule came, the British Imperial Government set about the task 
of destroying and obliterating the vestiges of Sikh nationhood. The Sikh demo-
cratic way of life was suppressed, and the Gurdwaras, centres of the Sikh na-
tional life, were placed in the hands of hereditary priests, who tried as far as 
practicable, to dilute this Sikh feeling. . . . The Panth was no longer a living, 
vigorous nation, but a herd of unorganized people led by corrupt priests and 
hereditary aristocrats, selfi sh tools of British Imperialism. 

 The Sikh revival from this state of prostration dates from the great days of 
the Gurdwara Reform Movement, 32  which made the Sikhs aware after nearly 
three quarters of a century of atrophied national existence, of their great and 
splendid heritage of being the Khalsa, the Pure, the Elect, the band of Guru 
Gobind Singh, Lord of the Hawks. It aroused in the Sikhs the feeling that they 
were meant for a higher destiny than that which appeared to be marked out for 
them under the two-fold domination of the British rule and their own priest-
craft. So they resumed in those critical days the entire consciousness, organiza-
tion and paraphernalia of completely developed nationhood. . . . The Khalsa 
is essentially a political conception, a fusion of the people into a nation on the 
basis of religion—a conquest not political, but spiritual, through conversion to 
faith. . . . 

 The Hindus of the 19th century turned the defeat and misery of Sikhs to 
their own account. Hindu propaganda spread the view that the Sikhs were Hin-
dus, and so great was the confusion of thought that so many Sikhs lost along 
with their feeling of nationhood, even the faith of their ancestors. Little was done 
at the time by the Sikh leaders to combat this evil. Later, in the 20th century, with 
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the rise of the Congress as the dominant force on the Indian political scene, 
emerged the conception of the “Indian Nation” of which all Hindus, Muslims, 
Sikhs and others were component groups and were to be styled as mere “com-
munities.” From this feeling of being a community the Sikhs have taken very 
long to emerge. The Khalsa of Guru Gobind Singh, the Commonwealth of the 
Elect, the erstwhile conquerors and rulers of the Punjab, Kashmere, Peshawar 
and Lower Tibet, the people who alone in India had developed all the distinct 
attributes of nationhood, and had lived as a nation were content to be styled as 
a “community,” and relegated to a very back seat indeed in this group of com-
munities. The Sikhs have, however, now emerged from the illusion of being a 
community .  .  . and have formed the true conception of their status, and de-
manded a National State. . . . 

 At present to a Sikh there never is any doubt that he belongs to a different 
nationality from that to which, for example, a Hindu belongs. As soon as one 
turns Sikh, one is a changed person. His group-consciousness undergoes a 
change. Conversion to Sikhism is not a mere incident in his life; it is a complete 
transformation of outlook and personality. One’s hopes and aspirations, one’s 
entire pattern of life, one’s political ideals—all acquire a new synthesis of which 
the component elements are the distinctive Sikh way of life and the Sikh feel-
ing of oneness as a nation all over the world, irrespective of the country where 
any Sikh may at the moment be residing. 

 [From Gurbachan Singh and Lal Singh Gyani,  The Idea of the Sikh State  
(Lahore: Lahore Book Shop, 1946), vi–viii, 1–3, 5–21.] 

 SARAT CHANDRA BOSE TAKES THE LEAD: 
EFFORTS FOR A UNITED BENGAL 

 A Bengali political leader involved in the Indian nationalist movement in the fi rst 
half of the twentieth century, Sarat Chandra Bose (1889–1950) was an elder brother 
of the more charismatic Subhas Chandra Bose (1897–1945). Both attended Presi-
dency College, Calcutta. 

 Sarat Bose was called to the bar from Lincoln’s Inn and had a lucrative legal career 
before the Calcutta High Court. The political activity of Subhas Bose drew his older 
brother into nationalist politics and Calcutta affairs. Sarat Bose became a stalwart of 
the nationalized Calcutta Corporation, or city government, and a leader of the Ben-
gal Congress in legislative affairs. 

 Along with other Congress leaders, Sarat Bose was arrested in 1932, and was not 
freed until 1935. A lover of Shakespeare with a degree in English literature, he read all 
the major works of the Russian novelists of the nineteenth century while imprisoned. 
But prison conditions caused his health to deteriorate, and he was fi nally released in 1935. 

 In 1938 Subhas Bose returned from abroad to become Congress president, and 
Sarat Bose assumed leadership of the opposition in the Bengal Legislative Assembly. 
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A confl ict with Gandhi led to Subhas Bose’s resignation from his Congress leadership 
post in 1939, and then to his suspension for disobeying Congress strictures about dem-
onstrations. Sarat Bose continued to play an important role in Bengal politics until 
December 1941, when events in World War II changed everything. 

 Believing that the British would never leave India peacefully, Subhas Bose secretly 
left the country in January 1941 and made his way to Germany. Because his younger 
brother was working with the enemy, and he himself was secretly meeting the Japa-
nese consul general in Calcutta, Sarat Bose was imprisoned from 1941 to 1945. When 
he was arrested, Sarat Bose was in the process of forming a coalition government in 
Bengal with the Muslim leader Fazlul Huq. His imprisonment was a setback to 
Hindu–Muslim relations, and also severely damaged his health. He had a fever 
throughout these long years in prison, and never fully recovered. 

 Upon his release in 1945, he organized the Congress election campaign in 1945–
1946, and was briefl y a cabinet minister in the interim government in 1946. As the 
Congress moved toward acceptance of a division of India on the basis of religion, 
Sarat Bose, to whom this was anathema, worked to prevent such an outcome. 

 With the secretary of the Muslim League, Abul Hashim, Sarat Bose put forward a 
scheme for a united Bengal. But it failed to gain popular support, as communal riots 
spread through India. Jinnah approved of it because he hoped it would mean that all 
Bengal might be ruled by a Muslim-majority government. Gandhi, also against Parti-
tion on the basis of religion, said he would back it if it gathered wide popular support. 
But when it did not, Gandhi went along with his Congress colleagues and reluctantly 
agreed to Partition. 

 On Partition day, Sarat Bose sat quietly in his garden. After Independence and Parti-
tion in August 1947, he resigned from the ruling Congress Party and became a critic 
of it and a major fi gure in West Bengal politics. He put forth a stronger socialist pro-
gram than the ruling party from which he had resigned, and he predicted that the 
communists would win in China. His positions antagonized Nehru. Never having 
fully regained his health after his two terms of incarceration, Sarat Bose died at age 
sixty-one in 1950. 

 Proposing a bengal free state 
 I. On 12 May 1947 the Associated Press of India released a report . . . that Mr. 

Sarat Chandra Bose took the initiative in January 1947 in the matter of settling 
communal differences and bringing about an agreement regarding the forma-
tion of a new Cabinet in Bengal and also regarding the future Constitution of 
Bengal. . . . It was further stated that discussions that had taken place between 
Mr. Bose and Congress and Muslim League leaders during the last four months . . . 
were still under consideration. 

 II. In the course of a Press statement on 20 May 1947 Mr. Sarat Chandra 
Bose said: 
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 During the last few years I have given considerable thought to the 
 question of the future constitution of India and of the provinces. . . . In 
January last I took the initiative in the matter of settling communal dif-
ferences and bringing about an agreement regarding the formation of a 
new Cabinet in Bengal and also regarding the future Constitution of 
Bengal and discussed my ideas with Mr. Abul Hashim, Secretary, Bengal 
Provincial Muslim League . . . On the 26th January last . . . I said . . . “I 
have always held the view that India must be a Union of autonomous 
Socialist Republics and I believe that if the different provinces are redis-
tributed on a linguistic basis and what are called provinces are converted 
into autonomous Socialist Republics, those Socialist Republics will gladly 
co-operate with one another in forming an Indian Union. It would be an 
Indian Union of Indian conception and Indian making. . . .”  

 Events have happened in Bengal and in other parts of the country 
which have driven large sections of my countrymen to desperation and 
have led persons prominent in public life, who until recently had unequiv-
ocally declared that they were against Pakistan and partition, to lend their 
support both to Pakistan and to partition.  .  .  . Conceding Pakistan and 
supporting partition would be suicidal to the cause of Indian indepen-
dence and also to the cause of social progress. It will make the partitioned 
provinces happy hunting grounds for imperialists, communalists and re-
actionaries. It will dissolve the existing linguistic bonds and instead of 
resolving communal differences will accentuate and aggravate them. In-
stead of thinking and talking of Pakistan and partition and thereby bring-
ing into existence armed communal camps, we have to devise ways and 
means as to how to live and work together and how to form people’s govern-
ments which will look not to communal interests but to common political, 
social and economic interests of the people. . . . We cannot and must not 
allow ourselves to be led by the British imperialists or the Indian Com-
munists and reactionaries. . . .  

 III. The Associated Press of India reported on 22 May 1947 . . . that complete 
terms had emerged out of the discussions that took place between Mr. Sarat 
Chandra Bose and certain prominent Congress and Muslim League leaders re-
garding the future constitution of Bengal and the formation of a new Cabinet. 
The terms were as follows: 

 1. Bengal will be a Free State . . . [that] will decide its relations with the rest 
of India. 

 2. The Constitution of the Free State of Bengal will provide for election to 
the Bengal Legislature on the basis of joint electorate and adult franchise, with 
reservation of seats proportionate to the population amongst the Hindus and 
Muslims. The seats as between the Hindus and the Scheduled Caste Hindus 
will be distributed amongst them in proportion to their respective population, 



To Independence and Partition       545

or in such manner as may be agreed among them. The constituencies and the 
votes will be distributive and not cumulative. A candidate who gets the majority 
of the votes of his own community cast during the elections and 25 per cent of 
the votes of the other communities so cast, will be declared elected. If no candi-
date satisfi es these conditions, that candidate who gets the largest number of 
votes of his own community will be elected. 

 3. On the announcement by His Majesty’s Government that the proposal of 
the Free State of Bengal has been accepted and that Bengal will not be parti-
tioned, the present Bengal Ministry will be dissolved and a new Interim Ministry 
brought into being, consisting of an equal number of Muslims and Hindus 
(including Scheduled Caste Hindus) but excluding the Chief Minister. In this 
Ministry, the Chief Minister will be a Muslim and the Home Minister a Hindu. 

 4. Pending the fi nal emergence of a Legislature and a Ministry under the 
new constitution, the Hindus (including the Scheduled Caste Hindus) and the 
Muslims will have an equal share in the services, including military and police. 
The Services will be manned by Bengalees. 

 5. A Constituent Assembly composed of 30 persons, 16 Muslims and 14 non-
Muslims, will be elected by the Muslim and non-Muslim members of the Leg-
islature respectively, excluding the Europeans. . . . 

 V. A special messenger carrying a sealed cover from Mr. Sarat Chandra Bose 
to Mahatma Gandhi left on 22 May 1947 for Patna where the latter was then 
staying. . . . The following letter to Mr. Bose from Mahatma Gandhi . . . is of 
great interest. 

 Patna 25/5/47 

 My dear Sarat, 
 I have your note. There is nothing in the draft stipulating that nothing 
will be done by mere majority. Every act of Government must carry with 
it the co-operation of at least two-thirds of the Hindu members in the 
Executive and the Legislature. There should be an admission that Bengal 
has common culture and common mother tongue—Bengali. Make sure 
that the Central Muslim League approved of the proposal.  .  .  . If your 
presence is necessary in Delhi I shall telephone or telegraph. I propose to 
discuss the draft with the Working Committee. 

 Yours, Bapu 

 VI. The Associated Press of India released the following report . . . on 26 May 
1947: 

 Some changes are understood to be under discussion in the terms relating 
to the future constitution of Bengal that have emerged from the talks initi-
ated by Mr. Sarat Chandra Bose with certain League and Congress leaders. 
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 The authors of the terms have been continuing their discussions with 
a view to improving them and these talks have mostly centred round the 
provisions relating to (1) the Bengal Free State’s relations with the rest of 
India and (2) elections to the Legislature. . . .  

 Amended Paragraph 1: Bengal will be a Free State. The Free State 
of Bengal will decide its relations with the rest of India. The question of 
joining any Union will be decided by the Legislature of the Free State of 
Bengal by a two-thirds majority. 

 Amended Paragraph 2: The Constitution of the Free State of Bengal 
will provide for election to the Bengal Legislature on the basis of joint 
electorate and adult franchise, with reservation of seats proportionate to 
the population amongst Hindus and Muslims. . . .  

 VII. Mr. Sarat Chandra Bose told the Associated Press of India in New Delhi 
on 31 May 1947 that he had discussed with Mahatma Gandhi the Bengal 
situation. . . . 

 Mr. Bose expressed the belief if the Congress High Command would accept 
his plan, then it would be easier to persuade the League High Command to 
agree to Mr. Suhrawardy’s scheme of United Bengal which was virtually the 
same as his own plan. 

 Mr. Bose said: 

 I do not say that Bengal should remain outside the Union. What I say is 
that only a Free Bengal can decide her relations with the rest of India. 

 VIII. Mr. Sarat Chandra Bose addressed this letter to Mr. M. A. Jinnah on 
9 June 1947: 

 1, Woodburn Park, Calcutta 9th June, 1947 

 My dear Jinnah, 
 . . . Bengal is passing through the greatest crisis in her history, but she can 
yet be saved. She can be saved if you will kindly give the following in-
structions to Muslim members of the Bengal Legislative Assembly: 

 (1) At the meeting to be held of all members of the Legislative Assem-
bly (other than Europeans) at which a decision will be taken on the issue 
as to which Constituent Assembly the province as a whole would join if it 
were subsequently decided by the two parts to remain united, to vote 
neither for the Hindusthan Constituent Assembly nor for the Pakistan 
Constituent Assembly, and to make it clear by a statement in the Assem-
bly or in the press or otherwise, that they are solidly in favour of Bengal 
having a Constituent Assembly of her own; 
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 (2) At the meetings of the members of the two parts of the Legislative 
Assembly sitting separately and empowered to vote whether or not the 
province should be partitioned, to vote solidly against partition. 

 The request I am making to you is in accordance with the views you 
expressed to me when we met. But it seems to me that if you merely ex-
press your views to your members and [do] not give them specifi c instruc-
tions as to how to vote, the situation cannot be saved. I hope you will do 
all in your power to enable Bengal to remain united and to make her a 
free and independent State. 

 If the Muslim members of the Bengal Legislative Assembly vote sol-
idly as suggested in paragraphs (1) and (2) above, I think Lord Mountbat-
ten will be compelled to convene another meeting of all members of the 
Assembly (other than Europeans) at which a decision can be taken on the 
issue as to whether the province . . . desires to have a Constituent Assem-
bly of her own. . . .  

 Yours sincerely, 
 Sarat Chandra Bose 

 . . . Further conversations with him had to be dropped as the Congress High 
Command turned down Mr. . . . Bose’s scheme for a united and independent 
Bengal . . . Gandhiji said in one of his prayer speeches that he “had been taken 
to task for supporting Sarat Babu’s move.” 

 IX. Mahatma Gandhi wrote the following letter to Mr. Sarat Chandra Bose 
on 21 June 1947 from Hardwar: 

 My dear Sarat, 
 . . . The way to work for unity I have pointed out when the geographical 
(unity) is broken. 

 Love, Bapu 

 On the Mountbatten Plan 
 ON THE MOUNTBATTEN PLAN (I), [the agreement on partition by the 
main parties] 

 Interview to the Free Press Journal, Bombay, released at New Delhi on 
June 5, 1947: 

 H.M.G.’s India Plan has dealt a staggering blow to the cause of Indian 
unity and independence—a blow from which we may not be able to re-
cover for many years. It is true that the plan has been accepted by the two 
High Commands, but if we analyse it carefully, we shall fi nd that instead 



548       To Independence and Partition

of accelerating our pace towards the goal of freedom, it makes its attain-
ment more diffi cult. What has surprised me most is that those who were 
until recently most vehement in demanding that India should remain 
one and undivided should have so readily supported division of India and 
even partition of provinces. 

 The plan has given no satisfaction to the Sikhs of the Punjab and I feel 
sure that . . . we shall fi nd that it will give no satisfaction to the people of 
Bengal also. The demand of the people of the N.W.F.P. both Muslims 
and Hindus, for the establishment of an independent Pathan State has 
been ignored and what has been offered them is a choice between Hin-
dusthan and Pakistan. 

 The tragic happenings in Bengal, Bihar, the Punjab and the Frontier 
Province are as fresh in my mind as in that of anybody else; nevertheless, 
I feel that a different and more satisfactory remedy could have been 
found for the ills that have overtaken our body politic. If the people of 
Bengal, the Punjab and the Frontier Province had been allowed to fi nd 
their own remedy themselves without any interference from the top . . . 
the establishment of free and independent States in Bengal, the Punjab 
and the N.W.F.P. would have laid the foundations for a real and lasting 
peace. . . . It would have eventually led to the establishment of the Indian 
Union of our dreams. . . .  

 ON THE MOUNTBATTEN PLAN (II) 
 Extract from a statement to the Press released at Calcutta on June 8, 1947: 

 British Imperialists have won. “Divide and Rule” has been their policy for 
the last 150 years and it continues to be their policy, even at the moment 
when they are supposed to be quitting India. . . . The top-ranking Con-
gress leaders have already begun to talk in the Churchillian strain about 
“Co-operative Commonwealth.” Some of them have envisaged very close 
relations with Britain. In that background, British Imperialist manoeuver-
ing will go on, but possibly in a more subtle and insidious way. . . . But the 
dream of independent India, free from British Imperialist control and 
infl uence, will more and more become a forgotten dream. . . .  

 I have no doubt what H. M. G.’s plan would lead to. It is bound to lead 
to perpetual confl icts between the Hindus and the Muslims in the Hindu 
majority provinces as well as in the Muslim majority provinces. If peace 
is what we seek, we cannot get it by accepting H. M. G.’s plan. If indepen-
dence is what we seek, the Plan sounds its death knell. It is possible even 
now for Congress and Muslim League leaders to retrace their steps. Will 
they have the vision and the courage to do so? Let them reform the prov-
inces on [a] linguistic basis and give them independence. Let them intro-
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duce in the reformed provinces adult franchise and joint electorate. 
If they do that, they will be sowing the seeds out of which will grow an 
independent and united India, an India not of Hindus against Muslims, 
or Muslims against Hindus, but an India of Hindus and Muslims, an In-
dia which will take her rightful place among the nations of the world. 

 [From Sarat Chandra Bose,  I Warned My Countrymen  
(Calcutta: Netaji Research Bureau, 1968), 183–187, 190–197, 199.] 

 LORD LOUIS MOUNTBATTEN: NEGOTIATIONS 
FOR INDEPENDENCE AND PARTITION 

 Lord Louis Mountbatten (1900–1979) was the last viceroy of the British Raj; he pre-
sided over the fi nal steps to Partition and the exit of the British from the crown jewel 
of their empire in 1947. Connected to almost all the royal families of Europe and 
a descendant of Queen Victoria, Mountbatten was the son of the fi rst lord of the 
Admiralty; he came from a family that had changed its name from Battenburg to 
Mountbatten in a time of anti-German hostility. Handsome, charming, quick-witted, 
and intelligent, Louis Mountbatten pursued a military career, rose rapidly in the naval 
ranks, and married Edwina Ashley, a wealthy and attractive heiress, who accompa-
nied him to India. 

 During World War II he became supreme commander of the Allied forces in 
mainland Southeast Asia. Since he was often in India, he came to know a great deal 
about the problems of the subcontinent. He and Jawaharlal Nehru became friends, 
which facilitated his fi nal work in India. 

 In January 1947 Prime Minister Attlee announced that Lord Mountbatten would 
become the last viceroy and the transfer would take place no later than August 1948. 
Mountbatten reached India in March, and conferred with political leaders. A rapid 
and decisive decision-maker, Mountbatten concluded within weeks that a partition 
would have to accompany the transfer of power. Although he did not like this conclu-
sion, his talks with Jinnah convinced him that an undivided and free India was not 
possible. In the historical record that he left, Mountbatten placed the blame for the 
division of India on Jinnah. 

 As a British nationalist and pro-Commonwealth man, Mountbatten thought that 
an undivided India would be easier to defend, better for Britain and the Common-
wealth, and better for the economic future of South Asia. But he too, like his prede-
cessor Wavell, proved unable to devise a satisfactory agreement on the sharing of 
power between the Congress and the Muslim League. 

 Once he saw that partition and independence would go together and that violence 
was increasing, he determined that the British should leave sooner rather than later. 
He also wanted to avoid what he called “the balkanization of India,” meaning that he 
preferred two independent, successor states to three, fi ve, or fi ve hundred. There was 
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to be no independent Bengal and no independent states formed by the former princely 
states. He did all in his power, and used his royal ties and charm and muscle, to 
achieve the outcome he thought best. 

 Jinnah and the Muslim Leaguers felt that he was too friendly to the Congress, but 
they could do nothing to limit his moves in carrying out his plans. The Leaguers—
and later, many Pakistanis—felt that he infl uenced Lord Radcliffe’s border recom-
mendations in favor of India, allowing India to fi nally claim most of Jammu and 
Kashmir when it should have gone to Pakistan. Mountbatten, for his part, maintained 
that he had been evenhanded and had wanted to be governor-general or crown repre-
sentative to both successor states after August 15, 1947. He did become the governor-
general of India, but Jinnah denied him this role vis-à-vis Pakistan. 

 In 1948 Mountbatten returned to Great Britain and to his military career. He was 
one of the most beloved members of the royal family, and thus became a target for 
IRA assassins, who killed him in 1979. He was greatly mourned in Britain and also in 
India, but not in Pakistan. 

 Difficulties with Jinnah and the 
Imperceptible nod 

 These selections from his interviews with Larry Collins and Dominique Lapierre, 
whom he helped to write  Freedom at Midnight , give a sense of his personality and of 
the dilemmas he faced. 

 Q.  Would you say you were pre-disposed in any way, before you reached India?  
 A. It’s very diffi cult to say for certain what the state of my mind was on arrival. 

I was a great believer in a unifi ed India. I thought the greatest single legacy we 
could leave the Indians was a unifi ed country. . . . I realized I still had to unify 
the [princely] states with the rest of India. That, I thought was going to be the 
greatest diffi culty and indeed it was an absolute miracle that we managed to get 
that straightened out. I thought we should try everything we could to keep India 
united and I really was very keen that we should fi nd a solution. 

 Q.  What did the Hindu leaders think of partition?  
 A. Nehru was horrifi ed by the idea of partition. He was an extraordinarily 

intelligent man. He saw the point on everything. . . . I was completely in step 
with him. He would have given me any help he could to try and keep India uni-
fi ed if Jinnah had shown any sort of advance at all. . . . 

 Gandhi had no key at all.  The key to the whole thing obviously was Jinnah. Not 
only that, but I believe there was confusion all the way through. Most people thought 
it was Gandhi. If they didn’t think it was Gandhi they thought it was Nehru. But it 
wasn’t Gandhi, it wasn’t Nehru, it was Jinnah and Patel. They were the two people . 

 If Mr. Jinnah had died of this illness about two years earlier, I think we 
would have kept the country unifi ed. He was the one man who really made it 
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impossible. I didn’t realize how impossible it was going to be until I actually 
met Jinnah. 

 I have the most enormous conceit in my ability to persuade people to do the 
right and intelligent thing, not because I am persuasive, so much, as because I 
have the knack of being able to present the facts in their most favourable light. I 
didn’t realize there was nothing at all you could do about Jinnah. He had com-
pletely made up his mind. . . . 

 Q.  There was an impasse?  
 A. All I could do was just to negotiate. For instance, he wanted to have the 

whole of the Punjab, the whole of Bengal, and I told him this was not on. And 
then of course there followed that amusing and rather tragic game of around 
and around the mulberry bush which I shall describe. 

 When I told Jinnah I don’t want you to have a partitioned India, I gave him 
all my reasons, and he said, “Well, I am afraid we must. We can’t trust them. 
Look what they did to us in 1938–39. When you go, we’ll permanently be at the 
mercy of the elected Hindu majority and we shall have no place, we shall be 
oppressed and it will be quite terrible.” 

 I told him I was quite certain that people like Nehru, and there were many 
of his colleagues like him, had no intention whatever of oppressing them. 

 He said, “Well, that’s what you say, but Nehru was still the most important 
fi gure when they did, in fact, oppress us in 1938–39. And he failed to stop it. 
But,” he said, “you must give me a viable Pakistan. You must give me the whole 
of the Punjab as well as Sind and NWFP and Bengal and Assam, and I shall 
want a corridor to unite them.” 

 I said, “Look, Mr. Jinnah, you have said that you won’t agree to having a 
minority population ruled by a majority population.” 

 “Absolutely.” 
 “Alright. I happen to know that in the Punjab and Bengal there are wide ar-

eas where the opposite community is in the majority. It happens also that they 
just about divide east and west. So I’m afraid that if you want Pakistan, I shall 
have to arrange for the partitioning of both the Punjab and Bengal. You cannot 
take into Pakistan the Hindus of Punjab and Bengal.” 

 “Your Excellency doesn’t understand that the Punjab is a nation. Bengal is a 
nation. A man is a Punjabi or a Bengali fi rst before he is a Hindu or a Muslim. 
If you give us those provinces you must, under no condition, partition them. You 
will destroy their viability and cause endless bloodshed and trouble.” 

 “Mr. Jinnah, I entirely agree.” 
 “Oh, you do.” 
 “Yes, of course. A man is not only a Punjabi or a Bengali before he is a Mus-

lim or Hindu, but he is an Indian before all else. What you’re saying is the per-
fect, absolute answer I’ve been looking for. You’ve presented me the arguments 
to keep India united.” 

 “Oh, you don’t understand. If you do that . . . ” and so we’d start all over again. 
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 “Look, Mr. Jinnah, it is a fact you want partition?” 
 “Yes, of course.” 
 “Well, if you want partition then you must have partition of Punjab and 

Bengal.” 
 You know . . . this . . . went over several discussions. He simply was caught in 

his own trap. He fi nally gave up and said, “So you insist on giving me a moth-
eaten Pakistan.” 

 I said, “You call it a moth-eaten Pakistan. I don’t even want you to take it at 
all if it’s as moth-eaten as that. I’d really like you to leave India unifi ed.” 

 But he was absolutely set on his great cry of no. . . . I realized the man was 
quite unshakeably immovable and quite impervious to any quarrel or logical 
argument and not even prepared to look at any safeguards which I might be 
able to devise. I told him, “Mr. Jinnah, if only you would believe me, if only 
you would accept some organization like the Cabinet Mission Plan you would 
fi nd that you could have great autonomy, the Punjab and Bengal could rule 
themselves. . . . It would be quite independent. What is more, you could have 
the great pleasure of oppressing the minorities in any way you wanted to, be-
cause you’d be able to prevent the centre from interfering. Doesn’t that appeal 
to you?” 

  “No . . . I’d sooner lose everything than be under a Hindu raj.”  
 He went on and on. . . . I had never visualized that an intelligent man, well-

educated, trained in England, was capable of closing his mind—it wasn’t that 
he didn’t see it—he closed his mind. . . . 

 Mind you, Jinnah is now forgotten. He was the man who did it. Bangladesh 
and all that misery which I forecast. Twenty-fi ve years ago Rajagopalachari and 
I said it would last 25 years. . . . It couldn’t go on. All this misery and trouble was 
caused by Jinnah and no one else.  .  .  . He was the evil genius in this whole 
thing. . . . You couldn’t move him. . . . 

 The only difference between the scheme I was prepared to give Jinnah and 
that which he would have got under the Cabinet Mission Plan was that under 
the Cabinet Mission Plan he was obliged to accept a small, weak centre at Delhi 
controlling the defence, communications and external affairs. The three might 
really be lumped together under the general heading of defence. 

 That speech was absolutely the last plea for a united India. . . . I then realized 
that he had this faculty of closing his mind to the thing—he could see points, 
he was an able debater, he had a well-trained mind, he was a lawyer, but  he gave 
me the impression of having closed his mind, closed his ears; he didn’t want to be 
persuaded .  .  .  . In the case of partitioning Punjab and Bengal, he didn’t even 
seem to have been listening . . . at all. . . . 

 I can remember when Jinnah had got his Pakistan. When the British Gov-
ernment was prepared to let me put forward the plan of June 3, when even the 
Sikhs had swallowed it, and Congress. This is what he’d been playing for, and 
he’d got it. And he said, “No.” 
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 Actually what he said was, “I shall have to put it to the Muslim League 
Council.” 

 I said, “I can give you until midnight. Or 8 a.m.” 
 He said, “I can’t get them here before a week.” 
 I said, “Mr. Jinnah, if you think that I can hold the position for a week you 

must be crazy. You know this has been drawn up to the boiling point. A miracle 
has been achieved in that the Congress Party, for the fi rst time, is prepared to 
accept this sacrifi ce of partition. But they are not going to be shown up. Having 
to wait for you to get your Muslim League to accept it tonight or tomorrow 
morning, it’s out for good. . . . ” 

 And we went on and on. And he said, “No, no, I must do this thing the logi-
cal, legal way, as is properly constituted. I am not the Muslim League.” 

 I said, “Now, now Mr. Jinnah, come on . . . please don’t try and kid yourself 
that I don’t know who’s who and what’s what in the Muslim League.” 

 And then he said, “I must do this thing absolutely legally.” 
 I said, “I’m going to tell you something. I can’t allow you to throw away the 

solution you worked so hard to get. It’s absolutely idiotic to refuse to say yes. The 
Congress has said yes. The Sikhs have said yes. Tomorrow at the meeting, I 
shall say I have received assurance from the Congress Party, with a few reserva-
tions, that I am sure I can satisfy and they have accepted. The Sikhs have ac-
cepted. And I had a very long, very friendly conversation with Mr. Jinnah last 
night, we went through every point and Mr. Jinnah feels this is an absolutely 
acceptable solution. Now, at this moment, I will turn to you and you will nod 
your head in agreement. . . . If you shake your head (to indicate disagreement) 
you will have lost the thing for good, and . . . you can go to hell.” 

 I didn’t know whether he was going to shake his head or nod his head the 
next morning. 

 I said, “Finally, Mr. Jinnah has given me his personal assurance that he is in 
agreement with this plan,” and I turned to him and he went like that. (Mount-
batten nodded his head imperceptibly, as Jinnah had done.) 

 Now I can tell you that if he had shaken his head, the whole thing would 
have been in the bumble pot.  To think that I had to say yes for this clot to get his 
own plan through, it shows you what one was up against. This was probably the 
most hair-raising moment of my entire life. I’ve never forgotten that moment, wait-
ing to see if that clot was going to nod or shake his head . He had no expression on 
his face. He couldn’t have made a smaller gesture and still accepted. 

 The funny part is that the others, I knew, guessed that Jinnah was being dif-
fi cult. . . . He was the Muslim League and what he said, they did. He knew he’d 
got the last dreg. . . . 

 Q.  Was there a sense of relief among the others?  
 A. I, in fact, realized that none of them had the faintest conception of the 

administrative consequences of the decision they were taking. I’d given Ismay 
the special task with a high priority to work out all that had to be done. God 
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knows, 30, 40, 50 major things. He produced this admirable paper on the ad-
ministrative consequences of partition and transfer of power. . . . This was really 
stage managed. The result was that their whole attention was distracted by 
this. . . . Then I did a thing that was very unpopular. . . . I had a calendar made, 
which showed how many days were left to the transfer of power. 

 They disliked it because they thought it was a trick of mine. I knew it was 
unpopular but I couldn’t care less. It was unpopular because they felt they were 
being put under pressure and they were.  .  .  . If I’d let up on them the whole 
thing would have blown up under my feet. 

 I have no worry about Jinnah being shown up for the bastard he was. You know 
he really was. I actually got on with him, because I can get on with anybody. . . . 
The worse thing he did to me was that he kept on saying I mustn’t go, that I must 
stay, that if I didn’t stay they wouldn’t get their assets transferred so that after the 
transfer of power I must stay out in over-all charge. When this was analysed by my 
staff and myself, we realized that we couldn’t have two governors-general with a 
viceroy over them after independence. Quite clearly the only way we could do the 
thing was if I were Governor-General of both provinces just for the transfer, and 
that was accepted tacitly. . . . My staff talked about it with his staff. And indeed 
we know that this came about because of the Indian side which fi rst suggested that 
I should stay with them—and when they suggested that, which staggered me, 
that they were prepared to do it, then I said that I thought the solution would be if 
Jinnah wanted me to stay, then I must also stay as Governor-General of Pakistan. 

 It would have been absolute hell, living in two houses, it would be almost 
untenable, but I was prepared to try it. But he led us up the garden path. At the 
last moment this man—who obviously wanted to run Pakistan—instead of run-
ning it as the chief executive, i.e. the prime minister, decided to be the constitu-
tional head of state who had no authority whatsoever. . . . 

 [From Larry Collins and Dominique Lapierre, eds.,  Mountbatten and 
the Partition of India,   March 22–August 15, 1947  (Delhi: Vikas, 1983), 61–69.] 

 JAWAHARLAL NEHRU: THE FUTURE PRIME 
MINISTER OF INDIA REFLECTS 

 Background on Jawaharlal Nehru is given in chapter 6.  

 “A Time of Trial and Sorrow” 
 In this statement of June 3, 1947, when the fi nal decision had been made for 
 Partition, Nehru insisted that he had never wanted it, but that the leaders of India—
including himself, other Congress leaders, and Jinnah—had recommended the deci-
sion as the best for the country. As someone who believed that religion should be a sec-
ondary factor in forming national identity, he had been surprised by the strength of the 
Pakistan movement among India’s Muslims, but after the riots and the deadlocks in the 
Interim Government, he agreed to Partition. But he also maintained that the people, 
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i.e., their representatives in the Bengal and Punjab Legislative Assemblies, would have 
the ultimate word. They would vote for either separation or unity. He well knew, how-
ever, that the Muslim Leaguers in these assemblies would follow their leader and vote 
for secession of the Muslim-majority areas of these two provinces, which is what Jinnah 
had agreed to in the days up to June 3. Nehru looked ahead to days of diffi culty, and, 
hopefully, to the development of a better India. He called for calm and non-violence, 
but could not control the passions and hatreds that had been released. 

 Nine months have passed, months of sore trial and diffi culty, of anxiety and 
sometimes even of heartbreak. Yet looking back at this period with its suffering 
and sorrow for our people there is much on the credit side also, for India has 
advanced nationally and internationally and is respected today in the councils 
of the world. In the domestic sphere something substantial has been achieved 
though the burden on the common man still continues to be terribly heavy and 
millions lack food and cloth and other necessaries of life. Many vast schemes of 
development are nearly ready and yet it is true that most of our dreams about 
the brave things we were going to accomplish have still to be realized. 

 You know well the diffi culties which the country has had to face, economic, 
political and communal. These months have been full of tragedy for millions 
and the burden on those who had the governance of the country in their hands 
has been great indeed. 

 My mind is heavy with the thought of the sufferings of our people in the areas 
of disturbance, the thousands who are dead and those, especially our women-
folk, who have suffered agony worse than death. To their families and to innu-
merable people who have been uprooted from their homes and rendered desti-
tute I offer my deep sympathy and assurance that we shall do all in our power to 
bring relief. We must see to it that such tragedies do not happen again. . . . 

 You have just heard an announcement on behalf of the British Government. 
This announcement lays down a procedure for self-determination in certain 
areas of India. It envisages on the one hand the possibility of these areas seced-
ing from India, on the other it promises a big advance towards complete inde-
pendence. Such a big change must have the full concurrence of the people 
before effect can be given to it, for it must always be remembered that the fu-
ture of India can only be decided by the people of India and not by any outside 
authority. . . . These proposals will be placed soon before representative assem-
blies of the people for consideration. . . . So while we must necessarily abide by 
what the people fi nally decide, we had to come to certain decisions ourselves 
and to recommend them to the people. . . . 

 It is with no joy in my heart that I commend these proposals to you though I 
have no doubt in my mind that this is the right course. For generations we have 
dreamt and struggled for a free and independent united India. The proposal to 
allow certain parts to secede if they so will is painful for any of us to contem-
plate. Nevertheless I am convinced that our present decision is the right one 
even from the larger viewpoint. The united India that we have laboured for was 



556       To Independence and Partition

not one of compulsion and coercion but a free and willing association of a free 
people. It may be that in this way we shall reach that united India sooner than 
otherwise and that she will have a stronger and more secure foundation. 

 We are little men serving great causes, but because the cause is great something 
of that greatness falls upon us also. Mighty forces are at work in the world today 
and in India, and I have no doubt that we are ushering in a period of greatness 
for India. The India of geography, of history and tradition, the India of our minds 
and hearts cannot change. . . . Let us face the future not with easy optimism or 
with any complacency or weakness but with confi dence and a fi rm faith in India. 

 There has been violence, shameful, degrading and revolting violence, in 
various parts of the country. This must end. We are determined to end it. We 
must make it clear that political ends are not to be achieved by methods of vio-
lence, now or in the future. 

 On this the eve of great changes in India we have to make a fresh start with 
clear vision and a fi rm mind, with steadfastness and tolerance and a stout heart. 
We should not wish ill to anyone but think always of every Indian as our brother 
and comrade. The good of the four hundred millions of India must be our su-
preme objective. 

 [From Jawaharlal Nehru,  An Anthology , ed. Sarvepalli Gopal 
(Delhi: Oxford University Press, 1980), 72–74.] 

MOHANDAS GANDHI ON PARTITION

 Although Gandhi was consulted throughout the negotiations over the transfer of 
power and the prospective division of the country, he also acted as if the process was 
going on without him. He considered, as he said, all Indians, regardless of religion, as 
his “brothers,” and so could not understand why the Muslims, wherever they lived, 
wanted to separate from other Indians. He well knew that even if there was to be some 
transfer of population, there were suffi cient numbers of Muslims in India that many 
would remain and never go to Pakistan. So Partition would not bring the separation 
that Jinnah seemed to want. Hindus and many Muslims would have to live together in 
India, and so he spoke with great sorrow and intelligence about questions of language, 
identity, non-violence, etc., as he tried to come to terms with what, against his better 
judgment, was happening as India was divided. 

 Speeches at Four Prayer Meetings 
in June–July, 1947 

 New Delhi,  June 4,  1947 

 Brothers and Sisters, 
 . . . I told you that we would not give even an inch of land as Pakistan under 

coercion. In other words, we would not accept Pakistan under the threat of vio-
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lence. Only if they can convince us by peaceful argument and if their proposal 
appeals to our reason would we concede Pakistan. 

 I cannot say that this whole question has been treated rationally. The Con-
gress Working Committee insists that they have not granted anything under 
duress. They are not scared because so many people are dying and property is 
being destroyed. . . . They have taken this course because they realized that it 
was not possible to get round the Muslim League in any other way. . . . 

 We do not wish to force anyone. We tried hard. We tried to reason with 
them, but they refused to come into the Constituent Assembly. The League 
supporters kept on arguing that they were afraid of the Hindu majority in the 
event of their joining the Constituent Assembly.  .  .  . Hindus, Muslims and 
Sikhs all can say that the Muslims have committed a great blunder. But on 
what ground can we absolve ourselves of the blame? Let us leave it to God to 
pass judgment. 

 I would say this much, that it was wrong on their part to demand Pakistan. 
But they can think of nothing else. They say that they can never live where 
the  Hindus have a majority. They are harming themselves by making this 
 demand. . . . When my own brother, whether he follows my religion or some 
other religion, wants to harm me I cannot aid him, even though he may not be 
aware that he is harming me. If I do it I am sure to be crushed between the two 
stones of a quern. Why should I not keep my own millstone apart? . . . 

 The Viceroy has had no hand in this decision. The decision has been 
taken jointly by all the leaders in consultation. . . . The Cabinet Mission also 
gave a reasonable award. But the League went back on its assurance and now 
this course has had to be adopted. They [the Muslims] have got to come back 
to India. Even if Pakistan is formed, there will have to be mutual exchange 
of  populations and movements to and fro. Let us hope that co-operation 
endures. . . .  

 For the Hindus, the Sikhs, all say that they would live in their own home-
lands, not in the Muslims’. The Hindus are willing to be under Sikh rule 
because they say the Sikhs never compel them at the point of the sword to bow 
before the  Granth Saheb . . . . 

 The Viceroy has already stated in his speech and he has also assured me that 
when we approach him united this decision would be revoked. . . . The Viceroy 
says that his task is merely to see that the British carry on their task honestly till 
power is transferred and then quit in peace. The British people do not wish that 
chaos should reign after they quit this country. 

 I had already said that they should not worry about anarchy. I am, after all, a 
gambler. But who would listen to me? You do not listen to me. The Muslims 
have given me up. Nor can I fully convince the Congress of my point of view. 
Actually I am a slave of the Congress, because I belong to India. I tried my best 
to bring the Congress round to accept the proposal of May 16. But now we must 
accept what is an accomplished fact. . . . 



558       To Independence and Partition

 But I would like to request Jinnah Saheb, implore him, to have direct talks 
with us at least now. Whatever has happened is all right, but now let us sit to-
gether and decide about the future. 

 [From  CWMG , 88:73–76.] 

 New Delhi,  June 9,  1947 

 Brothers and sisters, 
 When I said that the country should not be divided I was confi dent that I 

had the support of the masses. But when the popular view is contrary to mine, 
should I force my own view on the people? I have repeatedly said that we should 
never compromise with falsehood and wickedness. . . . I must admit that today 
the general opinion is not with me . . . so I must step aside. . . . 

 Another friend writes that this Viceroy is even more dangerous than the 
other Viceroys.  .  .  . I can never agree with this opinion. .  .  . Why can he not 
understand the simple thing that the general opinion, that is, the opinion of 
those who are fi t to hold any opinion, is supporting the Congress leaders? The 
leaders are not fools. They too fi nd the partition repugnant, but as representa-
tives of the country they cannot go against public opinion. They derive their 
power from the people. The situation would have been different if the corre-
spondent had the power. And under no circumstances would it be proper to 
criticize the Viceroy when the leaders are elected representatives of the people 
or when our own people betray the country. The saying “as the king so the sub-
jects” is not so apt as its reverse: “As the subjects so the king.” 

 [From  CWMG , 88:118.] 

 New Delhi,  June 12 ,  1947 

 Brothers and sisters, 
 You see Khwaja Saheb 33  sitting to my right. . . . He did not want the country 

to be divided. Nevertheless it has happened and he has come to me to lament 
it. . . . 

 Well, the League wanted it, but the Congress did not like it. How long can a 
thing over which the two are not agreed last? Geographically we may have been 
divided. But so long as hearts too have not been divided, we must not weep. For 
all will be well so long as our hearts remain whole. The country may well be 
divided today into Pakistan and Hindustan. In the end we have to become one. 
Not that they will come and join us through vexation. Our behaviour will be 
such that even if they want to they will not be able to keep themselves away 
from us. 

 It irks Jawaharlal that the rest of the country should be called Hindustan. 
When one part is now Pakistan, how can the other part be Hindustan, he asks. 
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He is right. For it will mean that it belongs to the Hindus. What then would the 
Christians, the Jews and the Muslims left here do? Must they leave? Must Pantji 
ask Khwaja Saheb, who belongs to U. P. and is a friend of his, to leave U. P.? If 
this happens, Mr. Jinnah will have been proved right in his assertion that the 
hearts were already divided. 

 It would mean that if my son becomes a Muslim he becomes a national of 
another country. If we segregate three-quarters of our fellow countrymen and 
keep them away from the governance of the country, our Hindustan will be just 
as Mr. Jinnah has pictured it. 

 Then there will be a Parsistan, a Sikhistan, separate bits for the untouch-
ables, the Adivasis and so forth and Hindustan will no longer remain Hindu-
stan. It will undergo Balkanization. . . . 

 Jawaharlal has suggested Union of Indian Republic as the name for the 
country. That is, all will live together here. If a part wants to secede we shall 
not force it to remain, but those that remain shall live as brothers. We shall so 
treat them that they will not want to break away, they will not feel that they are 
separate. . . . 

 Today someone asked me why we should still continue with Hindustani. 
Such a question should not be raised. If we adopt the attitude that since Urdu 
will be the language of Pakistan we should have Hindi as our language then 
the charge of separatism against us also will be proved. Hindustani means an 
easy language to speak, read and write. It used to be one language at one 
time but lately we have Urdu loaded with Persian expressions which the peo-
ple cannot understand and Hindi crammed with Sanskrit words which also 
people cannot understand. If we used that language we should have to eject 
from our midst people like Sapru. 34  Although a Hindu, his mother tongue is 
Urdu. If I start talking to him in Sanskritized Hindi he will not be able to make 
head or tail of it. We should therefore continue the work of Hindustani—of 
the Hindustani Sabha 35 —and prove our love for those whose language is 
Urdu. 

 I see God’s will in what has happened. He wants to test us both to see what 
Pakistan will do and how generous India can be. We must pass the test. I am 
hoping that no Hindu will be so mad as to show inadequate respect for things 
the Muslims consider sacred or fail to accord the same status to the Aligarh 
University as he does to Malaviyaji’s [Banaras] Hindu University. If we destroy 
their sacred places we shall ourselves be destroyed. 

 Similarly we should protect the fi re temples of Parsis and the synagogues of 
Jews. . . . We have to answer lies with truth and meanness with generosity. Al-
ways and in every situation our eyes, ears and hands should remain pure. Only 
then can we save ourselves; only then can the world survive. I have not the least 
doubt of it. We must not run away with the idea that now that we have given the 
Muslims what they wanted we can do what we like. 

 [From  CWMG , 88:138–141.] 
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 New Delhi,  July 13 ,  1947 

 Brothers and sisters, 
   .  .  . There has been a Press conference addressed by Mr. Jinnah.  .  .  . He 

holds out the assurance that the minorities in Pakistan will not be put to any 
hardship. They shall be accorded the same treatment as Muslims. The Hindus 
will be free to visit their temples and the Sikhs their Gurudwaras. Of course, I 
cannot take anyone’s word at face value. Even today in Pakistan carnage and 
arson are rampant. This is happening in the Indian Union too. Who is doing 
this? Is it only the Muslims or are Hindus too responsible for it? I am fl ooded 
with letters of all kinds. People ask why they cannot live in peace. I ask Mr. 
Jinnah when his assurance will be put into practice. Will it be effective only 
after August 15? Sind will be a part of Pakistan. The Muslim League has the 
most infl uence there. Mr. Jinnah has become the Governor-General. . . . We 
are in some way still connected with him through the Governor-General and 
the Governor-General still remains responsible to the king. Mr. Jinnah also 
remains the President of the League. This further strengthens his status. He 
should act with justice. Why should Sindhis be running away from Sind? If 
even a single Sindhi leaves Sind it will be a matter of shame to Mr. Jinnah. . . . 

 I do not know what has happened . . . in U. P. But the Muslims of U. P. are 
walking in fear. They do not know whether they can continue to live there or 
not. But why can’t they live there, I ask? I ask U. P. and Bihar as I ask Mr. Jinnah: 
Can Muslims live in those provinces or not? . . . If I can say anything on behalf 
of Muslims or the Indian Union, it is only this, that everyone should have jus-
tice. If this is ensured then there will be nothing more left to say and the pain of 
partition will have been forgotten. . . . 

 Even if we have not learnt the lesson of ahimsa, we should at least from our 
thirty years of experience learn the lesson that we shall never again become 
slaves irrespective of whether we achieve this through violence or non-violence. 
I do not say that it should be only through non-violence. I have been saying this 
since I was in Bihar. People ask for guns and swords. I say, why do you want 
these weapons? Proclaim that you will never bow down. I said the same in No-
akhali. If we can show that we have learnt this lesson after thirty years of experi-
ence, it will not matter whether people are violent or non-violent. If they . . . ask 
me, I shall still say that they must follow only non-violence. If a single individ-
ual has to defy the world he can do so only through non-violence. Where there 
is non-violence there is God. The sword breaks before it. 

 [From  CWMG , 88:329–331.] 

 ABUL KALAM AZAD: MUSLIM NATIONALIST 

 There were many Muslims who rejected the two-nation theory of Jinnah and the 
Muslim League. They were convinced that the best hope for the future of the Mus-
lim population of the subcontinent was in a united India, and they supported the In-
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dian National Congress. Among them was Maulana Abul Kalam Azad (1888–1958), a 
distinguished scholar and writer who was president of the Congress during the diffi -
cult period from 1940 to 1946. Born in Mecca of an Indian father and an Arabian mother, 
he received a traditional Islamic education in Calcutta, but he was persuaded by the 
writings of Sayyid Ahmad Khan to study the historical and philosophical heritage of 
Europe through the medium of English. “The ideas I had acquired from my family and 
early training could no longer satisfy me,” he wrote. “I felt that I must fi nd the truth for 
myself. Almost instinctively I began to move out of my family orbit and seek my own 
path.” He adopted the pen name of Azad (“free”) to indicate this change in outlook, and 
joined an all-Hindu revolutionary group (partly through the infl uence of Aurobindo 
Ghose). In 1912 he founded the Urdu journal  al-Hilal  (“the crescent moon,” an Islamic 
symbol). Like Mohamed Ali, he was kept in detention during World War I and later 
joined the pro-caliphate non-cooperation movement under Gandhi’s leadership. Unlike 
Mohamed Ali, Jinnah, and others, however, he remained within the Congress, believing 
that Muslims and Hindus could share citizenship in an independent India without 
compromising their religious beliefs. He became the Union of India’s minister of edu-
cation from its birth until his death. His great work of scholarship was his commentary 
on the Quran in Urdu, in which he stressed God’s benevolent guidance of mankind. 

 The Muslims of India and the 
Future of India 

 The following selection is taken from the speech Maulana Azad gave as Congress 
president in 1940. He said that when India adopted a new constitution, the rights of 
the minorities would be guaranteed; furthermore, the minorities, not the majority, 
would decide what safeguards were necessary. 

 We have considered the problem of the minorities of India. But are the Mus-
lims such a minority as to have the least doubt or fear about their future? A 
small minority may legitimately have fears and apprehensions, but can the 
Muslims allow themselves to be disturbed by them? . . . Nothing is further re-
moved from the truth than to say that Indian Muslims occupy the position of a 
political minority. It is equally absurd for them to be apprehensive about their 
rights and interests in a democratic India. . . . 

 During the last sixty years, this artifi cial and untrue picture of India was 
made. . . . This was the result of the same policy of divide and rule which took 
particular shape in the minds of British Offi cialdom in India after the Congress 
launched the national movement. The object of this was to prepare the Musalmans 
for use against the new political awakening. In this plan, prominence was given 
to two points. First, that India was inhabited by two different communities, the 
Hindus and the Musalmans, and for this reason no demand could be made in the 
name of a united nation. Second: that numerically the Musalmans were far less 
than the Hindus, and because of this, the . . . consequence of the establishment 
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of democratic institutions in India would be to establish the rule of the Hindu 
majority and to jeopardise the existence of the Muslims. Thus were sown the 
seeds of disunity by British Imperialism on Indian soil. The plant grew and was 
nurtured and spread its nettles. . . . 

 Politically speaking, the word minority does not mean just a group that is so 
small in number and so lacking in other qualities that give strength, that it has no 
confi dence in its own capacity to protect itself from the much larger group that 
surrounds it. It is not enough that the group should be relatively the smaller, but 
that it should be absolutely so small as to be incapable of protecting its interests. 
Thus this is not merely a question of numbers; other factors count also. . .  . 
Let us apply it to the position of the Muslims in India. . . . They stand erect, 
and to imagine that they exist helplessly as a “minority” is to delude oneself. 

 The Muslims in India number between eighty and ninety millions. The 
same type of social or racial divisions, which affect other communities, do not 
divide them. The powerful bonds of Islamic brotherhood and equality have 
protected them to a large extent from the weakness that fl ows from social divi-
sions. It is true that they number only one-fourth of the total population; but the 
question is not one of population ratio, but of the large numbers and the strength 
behind them. Can such a vast mass of humanity have any legitimate reason for 
apprehension that in a free and democratic India, it might be unable to protect 
its rights and interest? 

 These numbers are not confi ned to any particular area but spread out un-
evenly over different parts of the country. . . . The position of the Muslims is not 
that of a minority only. If they are in a minority in seven provinces, they are in 
a majority in fi ve. This being so, there is absolutely no reason why they should 
be oppressed by the feeling of being a minority. 

 Whatever may be the details of the future constitution of India, we know 
that it will be an all-India federation which is, in the fullest sense, democratic, 
and every unit of which will have autonomy in regard to internal affairs. The 
federal centre will be concerned only with all-India matters of common con-
cern, such as foreign relations, defence, customs, etc. Under these circum-
stances, can any one who has any conception of the actual working of a demo-
cratic constitution, allow himself to be led astray by this false issue of majority 
and minority? . . . 

 I am a Musalman and am proud of that.  .  .  . Islam’s splendid traditions of 
thirteen hundred years are my inheritance. I am unwilling to lose . . . the small-
est part of [it]. The teaching and history of Islam, its arts and letters and civilisa-
tion are . . . my fortune. It is my duty to protect them. 

 As a Musalman I have a special interest in Islamic religion and culture and I 
cannot tolerate any interference with them. But in addition to these sentiments, 
I have others also which the realities and conditions of my life have forced upon 
me. The spirit of Islam does not come in the way of these sentiments; it guides 
and helps me forward. I am proud of being an Indian. . . . 
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 It was India’s historic destiny that many human races and cultures and reli-
gions should fl ow to her, fi nding a home in her hospitable soil, and that many a 
caravan should fi nd rest here. . . . One of the last of these caravans . . . was that 
of the followers of Islam. This came here and settled here for good. This led to a 
meeting of the culture-currents of two different races. Like the Ganga and Jumna, 
they fl owed for a while through separate courses, but nature’s immutable law 
brought them together and joined them in a sangam [union]. This fusion was a 
notable event in history. . . . We gave her, what she needed most, the most precious 
of gifts from Islam’s treasury, the message of democracy and human equality. . . . 

 Eleven hundred years of common history have enriched India with our 
common achievement. Our languages, our poetry  .  .  . our culture, our art, 
our dress, our manners and customs . . . the . . . happenings of our daily life, 
everything bears the stamp of our joint endeavour. .  .  . Our languages were 
different, but we grew to use a common language; our manners and customs 
were dissimilar, but they acted and reacted on each other and . . . produced a 
new synthesis. . . . 

 This thousand years of our joint life has moulded us into a common nation-
ality. This cannot be done artifi cially. Nature does her fashioning through her 
hidden processes in the course of centuries. The cast has now been moulded 
and destiny has set her seal upon it. Whether we like it or not, we have now 
become an Indian nation, united and indivisible. 

 [From Sankar Ghose, ed.,  Congress Presidential Speeches  
(Calcutta: West Bengal Pradesh Committee, 1972), 356–363.] 

 The Steps to Partition 
 In his last years, Azad, with the help of writer and educationist Humayun Kabir, and 
possibly others as well, wrote an account of the Indian freedom struggle entitled  India 
Wins Freedom . The fi rst published edition omitted some crucial passages from Azad’s 
original manuscript, in which Azad’s version of Partition history differs from that of 
some of his closest colleagues, including Jawaharlal Nehru. A second, more com-
plete edition restores those passages. Below, passages that were originally omitted in 
the fi rst edition and that have been added in the second are rendered in italics. 
There were objections to Azad’s account, including allegations that he exaggerated 
his role and often did not tell the truth. The fullest critique is by Rajmohan Gandhi, 
 India Wins Errors  (1989). 

 On 15 March 1946, Mr. Attlee made a statement in the House of Commons on 
the Indian situation. This statement had no precedents in the history of Indo-
British relations. He frankly admitted that the situation had completely changed 
and demanded a new approach. . . . He went on to say that he did not wish to 
stress on the differences between the Indians, for  .  .  . Indians were united in 
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their desire for freedom. This was the underlying demand of all the Indian 
people, whether they were Hindus or Muslims, Sikhs or Marathas, politicians 
or civil servants. Mr. Attlee frankly admitted that the conception of nationalism 
had continually grown stronger.  .  .  . He concluded by announcing that the 
Cabinet Mission was going out in a positive mood. . . . 

 The Cabinet Mission arrived in India on 23 March. . . . I came to the conclu-
sion that the Constitution of India must from the nature of the case be federal. 
Further, it must be so framed as to ensure complete autonomy to the provinces 
in as many subjects as possible. We had to reconcile the claims of provincial 
autonomy with national unity. . . . 

 It was clear to me that defence, communications and foreign affairs were 
subjects which could be dealt adequately only on an all India basis. Any attempt 
to deal with them on a provincial level would defeat the purpose and destroy 
the very basis of a federal Government. Certain other subjects would be equally 
obviously a provincial responsibility but there would be a third list of subjects 
where the provincial legislature would decide whether to retain them as provin-
cial subjects or delegate them to the Centre. . . . 

 If a Constitution was framed which embodied this principle, it would ensure 
that in the Muslim majority provinces, all subjects except three could be ad-
ministered by the province itself. This would eliminate from the mind of the 
Muslims all fears of domination by the Hindus. Once such fears were allayed, it 
was likely that the provinces would fi nd it an advantage to delegate some other 
subjects as well to the Central Government. I was also satisfi ed that even apart 
from communal considerations, this was the best political solution for a country 
like India. . . . The Working Committee had given me full powers to negotiate 
with the Cabinet Mission. . . . I met the members of the Cabinet Mission for the 
fi rst time on 6 April 1946. . . . I indicated the solution I had already framed. As 
soon as I said that the Centre should have a minimum list of compulsory sub-
jects and an additional list of optional ones, Lord Pethick-Lawrence said, “You 
are in fact suggesting a new solution of the communal problem.” 

 Sir Stafford Cripps . . . seemed to be satisfi ed with my approach. 
 The . . . Working Committee was convinced about the soundness of the pro-

posal and Gandhiji expressed his complete agreement with the solution. . . . 
 The Muslim League had for the fi rst time spoken of a possible division of 

India in its Lahore Resolution. This later on came to be known as the Pakistan 
Resolution. The solution I suggested was intended to meet the fears of the Mus-
lim League. . . . I felt that the time had come to place it [my scheme] before the 
country. Accordingly on 15 April 1946, I issued a statement. . . . 

 I have considered from every possible point of view the scheme of Paki-
stan as formulated by the Muslim League . . . I have come to the conclu-
sion that it is harmful not only for India as a whole but for Muslims in 
particular. And in fact it creates more problems than it solves. I must 
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confess that the very term Pakistan goes against my grain. It suggests that 
some portions of the world are pure while others are impure. Such a divi-
sion of territories into pure and impure is un-Islamic and is more in keep-
ing with orthodox Brahmanism which divides men and countries into 
holy and unholy—a division which is a repudiation of the very spirit of 
Islam. . . . The prophet says, “God has made the whole world a mosque 
for me.” 

 Further, it seems that the scheme of Pakistan is a symbol of defeatism 
and has been built up on the analogy of the Jewish demand for a national 
home. It is a confession that Indian Muslims cannot hold their own in 
India as a whole and would be content to withdraw to a corner. . . .  

 One can sympathise with the aspiration of the Jews for such a national 
home, as they are scattered all over the world. . . . The condition of Indian 
Muslims is quite otherwise. Over 90 million in number, they are in quan-
tity and quality a suffi ciently important element in Indian life to infl u-
ence decisively all questions of administration and policy. . . .  

 In such a context, the demand for Pakistan loses all force. As a Mus-
lim, I for one am not prepared for a moment to give up my right to treat 
the whole of India as my domain and to share in the shaping of its politi-
cal and economic life. . . .  

 As is well known, Mr. Jinnah’s Pakistan scheme is based on his two 
nation theory. His thesis is that India contains many nationalities based 
on religious differences. Of them the two major nations, the Hindus and 
Muslims, must as separate nations have separate states. When Dr. Edward 
Thompson once pointed out to Mr. Jinnah that Hindus and Muslims live 
side by side in thousands of Indian towns, villages and hamlets, Mr. Jinnah 
replied that this in no way affected their separate nationality. Two nations 
according to Mr. Jinnah confront one another in every hamlet, village and 
town, and he, therefore, desires that they should be separated into two 
states. . . .  

 If it can be shown that the scheme of Pakistan can in any way benefi t 
Muslims I would be prepared to accept it myself and also to work for its 
acceptance by others. . . . I am forced to the conclusion that it can in no 
way benefi t them or allay their legitimate fears. 

 Let us consider dispassionately the consequences which will follow if 
we give effect to the Pakistan scheme. India will be divided into two 
States, one with a majority of Muslims and the other of Hindus. In the 
Hindustan State there will remain three and a half crores of Muslims 
scattered in small minorities all over the land. With 17 per cent in U.P., 12 
per cent in Bihar and 9 per cent in Madras, they will be weaker than they 
are today in the Hindu majority provinces. They have had their home-
lands in these regions for almost a thousand years and built up well-
known centres of Muslim culture and civilisation there. 
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 They will awaken overnight and discover that they have become alien 
and foreigners. Backward industrially, educationally and economically, 
they will be left to the mercies [of] what would become an unadulterated 
Hindu raj. . . . Their position within the Pakistan State will be vulnerable 
and weak. Nowhere in Pakistan will their majority be comparable to the 
Hindu majority in the Hindustan States.  .  .  . Their majority will be so 
slight that it will be offset by the economical, educational and political 
lead enjoyed by non-Muslims in these areas. Even if this were not so and 
Pakistan were overwhelmingly Muslim in population, it still could hardly 
solve the problem of Muslims in Hindustan. 

 Two states confronting one another, offer no solution of the problem 
of one another’s minorities, but only lead to retribution and reprisals by 
introducing a system of mutual hostages. The scheme of Pakistan there-
fore solves no problem for the Muslims.  .  .  . It may be argued that if 
 Pakistan is so much against the interests of the Muslims themselves, why 
should such a large section of Muslims be swept away by its lure? .  .  . 
They argued that if Hindus were so opposed to Pakistan, surely it must be 
of benefi t to Muslims. An atmosphere of emotional frenzy was created 
which made reasonable appraisement impossible and swept away, espe-
cially the younger and more impressionable among the Muslims. . . .  

 The formula which I have succeeded in making the Congress accept 
secures whatever merit the Pakistan scheme contains while all its defects 
and drawbacks are avoided. . . .  

 When India attains her destiny, she will forget the chapter of communal 
suspicion and confl ict and face the problems of modern life from a modern 
point of view. Differences will no doubt persist, but they will be economic, 
not communal. Opposition among political parties will continue, but it 
will be based, not on religion but on economic and political issues. . . .  

 The League had moved further along the path of separatism since the 
 Lahore Resolution of 1940 popularly described as the Pakistan Resolution. . . . 
The Cabinet Mission was not prepared to concede the demand. On the con-
trary, the Mission was in favour of a solution more or less on the lines I had 
suggested. . . . 

 I have already mentioned that the Cabinet Mission published its scheme on 
16 May. Basically, it was the same as the one sketched in my statement of 15 
April. The Cabinet Mission Plan provided that only three subjects would be-
long compulsorily to the Central Government. These were the three subjects—
defence, foreign affairs and communications— . . . The Mission . .  . added a 
new element to the Plan. It divided the country into three zones, A, B and C, as 
the members of the Mission felt that this would give a greater sense of assurance 
among the minorities. Section B would include Punjab, Sind, NWFP and Brit-
ish Baluchistan. This would constitute a Muslim majority area. In Section C, 
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which included Bengal and Assam the Muslims would have a small majority 
over the rest. The Cabinet Mission thought that this arrangement would give . . . 
assurance to the Muslim minority, and satisfy all legitimate fears of the League. . . . 

 Since the Cabinet Mission Plan was in spirit the same as mine and the only 
addition was the institution of the three sections I felt that we should accept the 
proposal. 

 At fi rst Mr. Jinnah was completely opposed to the scheme. The Muslim 
League had gone so far in its demand for a separate independent State that it 
was diffi cult for it to retrace its steps. The Mission had stated in clear and unam-
biguous terms that they could never recommend the partition of the country 
and the formation of an independent State. . . . Mr. Jinnah had to admit that 
there could be no fairer solution of the minority problem than that presented in 
the Cabinet Mission Plan.  .  .  . He advised the Muslim League to accept the 
scheme and the Council voted unanimously in its favour. . . . 

 The acceptance of Cabinet Mission Plan by both the Congress and the Mus-
lim League was a glorious event in the history of the freedom movement in 
 India. It meant that the diffi cult question of Indian freedom had been settled by 
negotiation and agreement and not by methods of violence and confl ict. . . . We 
rejoiced but we did not then know that our joy was premature. . . . 

 The Working Committee met on 6 July and prepared . . . resolutions for the 
consideration of the AICC. .  .  . Then I moved the resolution on the Cabinet 
Mission Plan. . . . I further pointed out that the Cabinet Mission Plan had ac-
cepted in all essentials the Congress point of view. It guaranteed the unity of 
India, while at the same time it held out the necessary assurances to the minori-
ties. The Congress had stood for the freedom and unity of India and opposed 
all fi ssiparous tendencies. . . . 

 My speech had a decisive infl uence on the audience. When the vote was 
taken, the resolution was passed with an overwhelming majority. Thus the seal 
of approval was put on the Working Committee’s resolution accepting the Cabi-
net Mission Plan. . . . 

 Now happened one of those unfortunate events which change the course of 
history. On 10 July, Jawaharlal held a press conference in Bombay  in which he 
made an astonishing statement. . . .   P  ress representatives asked him whether, with 
the passing of the Resolution by the AICC, the Congress had accepted the Plan 
in toto, including the composition of the Interim Government . 

 Jawaharlal in reply stated that Congress would enter the Constituent Assembly 
“completely unfettered by agreements and free to meet all situations as they arise.” 

 Press representatives further asked if this meant that the Cabinet Mission 
Plan could be modifi ed. 

 Jawaharlal replied emphatically that the Congress had agreed only to partici-
pate in the Constituent Assembly and regarded itself free to change or modify 
the Cabinet Mission Plan. .  .  .  The Muslim League had accepted the Cabinet 
Mission Plan only under duress. Naturally, Mr. Jinnah was not very happy about 
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it. In his speech to the League Council, he had clearly stated that he recom-
mended acceptance only because nothing better could be obtained. . . . Jawahar-
lal’s statement came to him as a bombshell. He immediately issued a statement 
that this declaration by the Congress President demanded a review of the whole 
situation. He accordingly asked Liaqat Ali Khan to call a meeting of the League 
Council and issued a statement to the following effect. The Muslim League 
Council had accepted the Cabinet Mission Plan in Delhi as it was assured that 
the Congress also had accepted the scheme and the Plan would be the basis of the 
future constitution of India. Now that the Congress President had declared that 
the Congress could change the scheme through its majority in the Constituent 
Assembly, this would mean that the minorities would be placed at the mercy of the 
majority. His view was that Jawaharlal’s declaration meant that the Congress had 
rejected the Cabinet Mission Plan and . . . the Viceroy should call upon the Mus-
lim League, which had accepted the Plan, to form the Government.  

 The Muslim League Council met at Bombay on 27 July. Mr. Jinnah in his 
opening speech reiterated the demand for Pakistan as the only course left open 
to the Muslim League. After three days’ discussion, the Council passed a reso-
lution rejecting the Cabinet Mission Plan. It also decided to resort to direct ac-
tion for the achievement of Pakistan. 

 The unequivocal acceptance of the Cabinet Mission Plan by the Congress 
Working Committee led to an immediate response from the Viceroy. On 12 
August, Jawaharlal was invited by him to form an interim Government at the 
Centre in the following terms: 

 His Excellency the Viceroy, with the approval of His Majesty’s Govern-
ment has invited the President of the Congress to make proposals for the 
immediate formation of an interim Government and the President of the 
Congress has accepted the invitation. . . .  

 Mr. Jinnah issued a statement the same day on which he said that “the latest 
resolution of the Congress Working Committee passed at Wardha on 10 August 
does not carry us anywhere.” . . . On 15 August, Jawaharlal met Mr. Jinnah at his 
house. Nothing however came out of their discussion and the situation rapidly 
deteriorated. 

 When the League Council met at the end of July and decided to resort to 
direct action, it also authorised Mr. Jinnah to take any action he liked in pursu-
ance of the programme. Mr. Jinnah declared 16 August the Direct Action Day, 
but he did not make it clear what the programme would be. .  .  . I noticed in 
Calcutta that a strange situation was developing. In the past, political parties 
had observed special days by organising hartals, taking out processions and 
holding meetings. The League’s Direct Action Day seemed to be of a different 
type. In Calcutta, I found a general feeling that on 16 August, the Muslim 
League would attack Congressmen and loot Congress property. Further panic 
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was created when the Bengal Government decided to declare 16 August a pub-
lic holiday. . . . There was a general sense of anxiety in Calcutta. . . . 

 16 August was a black day in the history of India. Mob violence unprece-
dented in the history of India plunged . . . Calcutta into an orgy of bloodshed, 
murder and terror. Hundreds of lives were lost. Thousands were injured and 
property worth crores of rupees was destroyed. Processions were taken out by 
the League which began to loot and commit acts of arson. . . . The whole city 
was in the grip of goondas [trouble-makers] of both . . . communities. 

 Sarat Chandra Bose had gone to the Governor and asked him to take imme-
diate action to bring the situation under control. He also told the Governor that 
he and I were required to go to Delhi for a meeting of the Working Committee. 
The Governor told him that he would send the military to escort us to the air-
port. I waited for some time but nobody arrived. I then started on my own. The 
streets were deserted and the city had the appearance of death. As I was passing 
through Strand Road, I found that a number of cartmen and darwans were 
standing with staves in their hands. They attempted to attack my car. Even when 
my driver shouted that this was the car of the Congress President, they paid little 
heed. However, I got to Dum Dum. . . . I found there a large contingent of the 
military waiting in trucks. When I asked why they were not helping . .  . they 
replied that their orders were to stand ready. . . . Throughout Calcutta, the mili-
tary and the police were standing by . . . while innocent men and women were 
being killed. 

 Sixteen August 1946 was a black day not only for Calcutta but for the whole 
of India. The turn that events had taken made it almost impossible to expect a 
peaceful solution by agreement between the Congress and the Muslim League. 
 This was one of the greatest tragedies of Indian history and I have to say with the 
deepest of regret that a large part of the responsibility for this development rests 
with Jawaharlal. His unfortunate statement that the Congress would be free to 
modify the Cabinet Mission Plan reopened the whole question of political and 
communal settlement. Mr. Jinnah took full advantage of his mistake and with-
drew from the League’s early acceptance of the Cabinet Mission Plan . 

 Jawaharlal is one of my dearest friends and his contribution to India’s na-
tional life is second to none.  I have nevertheless to say with regret that this was 
not the fi rst time that he did immense harm to the national cause. He had com-
mitted an almost equal blunder in 1937 when the fi rst elections were held under 
the Government of India Act 1935. In these elections, the Muslim League had 
suffered a great setback throughout the country except in Bombay and the UP . . . . 
It was in the UP that the League attained its greatest success. . . . 

 Chaudhari Khaliquzzaman and Nawab Ismail Khan were then the leaders 
of the Muslim League in the UP. When I came to Lucknow for forming the 
Government, I spoke to both of them. They assured me that they would not 
only cooperate with the Congress, but would fully support the Congress pro-
gramme. They naturally expected that the Muslim League would have some 
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share in the new Government. The local position was such that neither of them 
could enter the Government alone. . . . I had therefore held out hopes that both 
would be taken into the Government. If the Ministry consisted of seven mem-
bers only, two would be Muslim Leaguers and the rest would all be Congress-
men. In a Cabinet of nine, the Congress majority would be still more 
marked. . . . A note was prepared to the effect that the Muslim League party . . . 
would  .  .  . accept the Congress programme. Both Nawab Ismail Khan and 
Choudhari Khaliquzzaman signed this document, and I left. . . . I returned to 
Allahabad and found to my great regret that Jawaharlal had written to Choud-
hari Khaliquzzaman and Nawab Ismail Khan that only one of them could be 
taken into the Ministry. He had said that the Muslim League Party could de-
cide who should be included. . . . Neither was in a position to come in alone. 
They therefore expressed their regret and said that they were unable to accept 
Jawaharlal’s offer. 

 This was a most unfortunate development. If the League’s offer of coopera-
tion had been accepted, the Muslim League party would for all practical pur-
poses merge with the Congress. Jawaharlal’s action gave the Muslim League in 
the UP a new lease of life. . . . It was from the UP that the League was reorgan-
ised. Mr. Jinnah . . . started an offensive which . . . led to Pakistan. 

 The mistake in 1937 was bad enough. The mistake of 1946 proved even more 
costly. One may perhaps say in Jawaharlal’s defence that he never expected the 
Muslim League to resort to direct action. Mr. Jinnah had never been a believer 
in mass movement. . . . He had perhaps hoped that when the Muslim League 
rejected the Cabinet Mission Plan, the British Government would reopen the 
whole question and hold further discussions. . . . 

 [ In the fall of 1946, the Muslim League agreed to join the Interim government .] 
 Now that the League had agreed to join the Government, the Congress had 

to reconstitute the Government and accommodate the representatives of the 
League. We had to decide who should leave the Government. . . . Lord Wavell 
had suggested that one of the major portfolios should go to a representative of 
the League. His own suggestion was that we should give up the Home Depart-
ment but Sardar Patel who was the Home Member vehemently opposed the 
suggestion. . . . I was therefore for accepting Lord Wavell’s suggestion but Sar-
dar Patel was adamant. He said that if we insisted, he would rather leave the 
Government than give up the Home Department. . . . 

 When Lord Wavell conveyed this information to Mr. Jinnah he said that he 
would give his reply the next day. . . . He had decided to nominate Liaqat Ali as 
the chief representative of the League in the Cabinet but he was doubtful if 
Liaqat could adequately handle Finance. Some Muslim offi cers of the Finance 
Department . . . contacted Mr. Jinnah. They told him that the offer . . . marked 
a great victory for the League. They had never expected that Congress would 
agree to hand over Finance to the Muslim League. . . . The League would have 
a say in every Department of the Government. They assured Mr. Jinnah that he 
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need have no fears. They would give every help to Mr. Liaqat Ali and ensure 
that he discharged his duties effectively. Mr. Jinnah accepted the proposal 
and . . . Liaqat Ali became the Member for Finance. . . . 

 In all countries, the Minister in charge of Finance plays a key role in the 
Government. In India, his position was even more important, for the British 
Government had treated the Finance Member as the custodian of its interests. 
This was a portfolio which had always been held by an Englishman specially 
brought to India for the purpose. The Finance Member could interfere in every 
Department, and dictate policy. When Liaqat Ali became the Finance Mem-
ber, he then obtained possession of the key to the Government. Every proposal 
of every Department was subject to scrutiny by his Department. . . . 

 Sardar Patel had been very anxious about retaining the Home Membership. 
Now he realised that he had played into the hands of the League by offering it 
Finance. Whatever proposal he made was either rejected or modifi ed beyond 
recognition by Liaqat Ali. His persistent interference made it diffi cult for any 
Congress Member to function effectively. Internal dissensions broke out within 
the Government and went on increasing. 

 I have already said that the League’s rejection of the Cabinet Mission Plan 
had caused us a great deal of anxiety. I have also mentioned the step which the 
Working Committee took to meet the League’s objection. This we did by pass-
ing a resolution on 10 August in which it was clearly stated that in spite of our 
dissatisfaction with some of the proposals contained in the Cabinet Mission 
Plan we accepted the scheme in its entirety.  This did not however satisfy Mr. Jin-
nah as he held that the Working Committee did not still state in categorical terms 
that the provinces would join the groups envisaged in the Cabinet Mission Plan . 
The British Government and Lord Wavell generally agreed with the League on 
this particular point. 

  Looking back after ten years, I concede that there was force in what Mr. Jinnah 
said. The Congress and the League were both parties to the agreement, and it was 
on the basis of distribution among the Centre, the Provinces and the Groups that 
the League had accepted the Plan. Congress was neither wise nor right in raising 
doubts. It should have accepted the Plan unequivocally if it stood for the unity of 
India . . . . 

 On the one hand, communal passions were mounting. On the other, the 
administration was becoming lax. Europeans in the services no longer had 
their heart in the work. . . . The situation was made worse by the deadlock be-
tween the Congress and the Muslim League within the Executive Council. . . . 
There were some very able and senior Muslim offi cers in the Finance Depart-
ment who gave every possible help to Liaqat Ali. With their advice Liaqat Ali 
was able to reject or delay every proposal put up by the Congress members of 
the Executive Council. . . . 

 A truly pathetic situation had developed as a result of our own foolish action 
in giving Finance to the Muslim League. Lord Mountbatten took full advantage 
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of the situation. Because of the dissensions among the members, he slowly and 
gradually assumed full powers. . . . He started to mediate between the Congress 
and the League to get his own way. He also began to give a new turn to the 
political problem and tried to impress on both the Congress and the Muslim 
League the inevitability of Pakistan. He pleaded in favour of Pakistan and 
sowed the seeds of the idea in the minds of the Congress members of the 
 Executive Council. 

 It must be placed on record that the man in India who fi rst fell for Lord 
Mountbatten’s idea was Sardar Patel. Till perhaps the very end Pakistan was for 
Jinnah a bargaining counter, but in fi ghting for Pakistan, he had overreached 
himself. His action had so annoyed and irritated Sardar Patel that the Sardar 
was now a believer in partition. The Sardar’s was the responsibility for giving 
Finance to the Muslim League. He therefore resented his helplessness before 
Liaqat Ali more than anybody else. When Lord Mountbatten suggested that 
partition might offer a solution to the present diffi culty, he found ready accep-
tance to the idea in Sardar Patel’s mind. . . . It would not perhaps be unfair to 
say that Vallabhbhai Patel was the founder of Indian partition. 

 Lord Mountbatten was extremely intelligent and could read into the minds 
of all his Indian colleagues. The moment he found Patel amenable to his idea 
he put out all the charm and power of his personality to win over the Sardar. In 
his private talk, he always referred to Patel as a walnut—a very hard crust out-
side but soft pulp once the crust was cracked. . . . When Sardar Patel was con-
vinced, Lord Mountbatten turned his attention to Jawaharlal. Jawaharlal was 
not at fi rst ready for the idea and reacted violently against the idea of partition. 
Lord Mountbatten persisted till Jawaharlal’s opposition was worn down.  .  .  . 
Within a month of Lord Mountbatten’s arrival in India, Jawaharlal, the fi rm 
opponent of partition had become . . . acquiescent to the idea. 

 When I became aware that Lord Mountbatten was thinking in terms of di-
viding India and had persuaded Jawaharlal and Patel, I was deeply distressed. . . . 
Partition of India would be harmful not only to Muslims but to the whole 
country.  .  .  . I was also convinced that if the Constitution for free India was 
framed on this basis and worked honestly . . . communal doubts and misgiv-
ings would soon disappear. The real problems of the country were economic, 
not communal. . . . 

 I did my best to persuade my two colleagues not to take the fi nal step. I 
found that Patel was so much in favour of partition that he was hardly prepared 
even to listen to any other point of view. . . . I pointed out that if we accepted 
partition, we could create a permanent problem for India. Partition would not 
solve the communal problem but would make it a permanent feature of the 
country. Jinnah had raised the slogan of two nations. To accept partition was to 
accept that slogan. How could Congress ever agree to divide the country on the 
basis of Hindus and Muslims? Instead of removing communal fears, partition 
would perpetuate them by creating two States based on communal hatred. 
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Once States based on hatred came into existence, nobody knew where the situ-
ation would lead. 

 Now that Sardar Patel and even Jawaharlal had become supporters of parti-
tion, Gandhiji remained my only hope. . . . We expected that he would come to 
Delhi to meet Mountbatten and he actually arrived on 31 March. I went to see 
him at once and his very fi rst remark was, “Partition has now become a threat. 
It seems Vallabhbhai and even Jawaharlal have surrendered. What will you do 
now? Will you stand by me or have you also changed?” 

 I replied, “I have been and am against partition. Never has my opposition to 
partition been so strong as today. I am however distressed to fi nd that even Jawa-
harlal and Patel have accepted defeat and . . . surrendered their arms. My only 
hope now is in you. If you stand against partition, we may yet save the situation. 
If you however acquiesce, I am afraid India is lost.” 

 Gandhiji said, “What a question to ask! If the Congress wishes to accept 
partition, it will be over my dead body. So long as I am alive I will never agree 
to the partition of India.” . . . 

 Later that day Gandhiji met Lord Mountbatten. . . . But when I met Gandhiji 
again, I received the greatest shock of my life to fi nd that he had changed. He 
was still not openly in favour of partition but he no longer spoke so vehemently 
against it. What surprised and shocked me even more was that he began to re-
peat the arguments which Sardar Patel had already used. . . . 

 The AICC met on 14 June 1947. . . . Congress which had always fought for 
the unity and independence of India was now considering a . . . resolution for 
dividing the country. Pandit  .  .  . Pant moved the resolution and after Sardar 
Patel and Jawaharlal spoke on it.  .  .  . It was impossible for me to tolerate this 
abject surrender on the part of the Congress. In my speech I clearly said that the 
decision which the Working Committee had reached was the result of a most 
unfortunate development. Partition was a tragedy for India and the only thing 
that could be said in its favour was that we had done our best to avoid division 
but we had failed. . . . If we wanted freedom here and now, we must submit to 
the demand for dividing India. We must not however forget that the nation is 
one and its cultural life is and will remain one. Politically we had failed and 
were therefore dividing the country. We should accept our defeat but we should 
at the same time try to ensure that our culture was not divided. 

 When the resolution was put to the vote, 29 voted for it and 15 against. . . . 
Even those who accepted partition had all their feelings against it. What was 
worse was the kind of insidious communal propaganda which was gaining 
ground. It was being openly said in Congress circles that Hindus in Pakistan 
need not have any fears as there would be four and a half crores of Muslims 
in India and if there was any oppression of Hindus in Pakistan, the Muslims in 
India would have to bear the consequences. . . . I immediately saw that this was 
a dangerous sentiment and could have the most unfortunate and far-reaching 
repercussions. It implied that partition was being accepted on the basis that in 
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both India and Pakistan, there would be hostages who would be held responsible 
for the security of the minority community in the other State. The idea of re-
taliation as a method of assuring the rights of minorities seemed to me barba-
rous. Later events proved how justifi ed my apprehensions were. The river of 
blood which fl owed after partition on both sides of the new Frontier grew out of 
this sentiment of hostages and retaliation. 

 [From Azad,  India Wins Freedom  (New Delhi: Orient Longman, 1988), 146–153, 
156–158, 163–166, 168–172, 177–179, 185, 196–198, 200–203, 214–216.] 

 BEGUM SHAISTA IKRAMULLAH: A MUSLIM 
LEAGUE VIEW OF PARTITION 

 Jinnah did not leave the kind of intimate record or account of the events leading to 
Partition and independence that several congressmen left. Among the few valuable 
Muslim League accounts is that of Begum Shaista Ikramullah (1915–2000) in  From 
Purdah to Parliament . Writing some years after Partition, Begum Ikramullah presents 
the view of an active and intelligent Muslim Leaguer devoted to Jinnah. Her account 
may be compared with that of Azad. 

 Begum Ikramullah came from a distinguished Muslim family of Bengal; she was 
the only daughter of Sir Hassan Suhrawardy, doctor and politician, and was the niece 
of Huseyn Shaheed Suhrawardy, chief minister of Bengal in the crucial years 1946–
1947. Begum Ikramullah was prominent in the politics of Pakistan in the decade after 
independence. She was well educated, having earned a doctorate at London Univer-
sity with a thesis on the development of Urdu literature. Drawn into politics after her 
marriage to civil servant Mohammad Ikramullah in 1933, she worked with the Mus-
lim League Women’s Sub-Committee. She was closely associated with Fatima Jinnah 
in setting up the Muslim Women Students’ Federation. Students and women were 
very active in the growth of Muslim League support among Indian Muslims in the 
1940s. Begum Ikramullah was elected to the Constituent Assembly in 1946, and later 
served in the Pakistan Constituent Assembly. 

 Though from Bengal, she was an Urdu-speaking Muslim who tried to balance and 
understand the political demands from the eastern as well as western wings of Pakistan. 
After independence, her husband served as foreign secretary and as ambassador to 
several countries. She served in Pakistan’s United Nations delegation, participated in the 
drawing up of the Universal Declaration of Human Rights (1948), and later was am-
bassador to Morocco. One of her daughters married into the Jordanian royal family and 
another, Salma, a barrister, married Rehman Sobhan, a leading economist of Bangladesh. 

Cherished Encounters with jinnah
 The Muslim League had been reorganized in 1937 under the presidency of Mr. 
Mohammad Ali Jinnah but it was still weak. It had not captured suffi cient seats 
even in the Muslim majority Provinces to form a 100 per cent Muslim League 
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Government, but in each of the Provincial legislatures it was the largest Mus-
lim party; yet when the Congress Ministries were formed in the seven Prov-
inces not one League member found a place in any of them. A Muslim was 
taken here and there but the Muslims contended that the man thus chosen was 
a nominee of the Hindus and not their true representative. But weak though 
the Muslim League was in 1937 it was a mistake for the Congress to ignore it as 
completely as they did. Of course they did not know that the dynamic person-
ality of Mohammad Ali Jinnah was going to transform that loosely organized 
ineffectual body into a well-knit, superbly disciplined, organization which in 
seven brief years was to formulate a demand, gain support for it and achieve 
what it set out to get. They cannot be blamed for not foreseeing this, one of the 
greatest miracles of modern times, but they were wrong to ignore the aspira-
tions of the Muslims, because they were not then strong enough to present their 
case forcefully. In not a single province did Congress try to come to any under-
standing with the Muslim League Party. But that was not the only instance of 
their ignoring Muslim sentiments. The heady wine of power went to the head 
of the Congress Ministries. They passed laws forcing Muslim children to attend 
government schools which in their tone were completely Hindu, to salute the 
Congress fl ag, to sing the  Bande Mataram . Petty Hindu offi cials harassed Mus-
lims everywhere. A hundred and one small pin-pricks and irritations cropped 
up daily; unimportant in themselves, they were like the proverbial leaf which 
indicated the way the wind was blowing, and the indication in this case was that 
it was blowing toward Hindu imperialism and Hindu domination which would 
attempt to exterminate eight hundred years of Muslim infl uence and culture. 
Alarm and panic swept through the Muslims and resulted in the strengthening of 
the Muslim League. It also resulted in great bitterness, so that when the Congress 
Ministries resigned in September 1939, the Muslim League ordered a “Deliver-
ance Day” to be celebrated throughout the length and breadth of India. 

 That is why New Delhi of 1940 was different from that of ’33. India had come 
a stage nearer independence and, because of that, Indians were less eager to ape 
their rulers. This difference I was to feel almost immediately on my arrival. The 
second change, namely the growing rift between the two communities, I was 
not to be aware of for some little while yet. In my three years’ absence from In-
dia, though bits of news had come to me and every now and then I read an ar-
ticle in some Urdu magazine protesting against Congress attempts to stamp out 
Urdu or stating the injustices Muslims were suffering under Congress rule, I 
had not realized its extent. 

 It was a very trivial incident that brought home to me how Hindu commu-
nalism had grown in the last few years. A Hindu friend of mine objected to my 
using the word “Begum” as it underlined the fact of my being Muslim. . . . It 
certainly had no communal intention, and Hindu objection to it showed the 
extent of their narrow-mindedness. 

 But the event that was to change the course of my life was yet to occur. In 
October, 1941, my father came from England on leave and came to stay with me 
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in my house in New Delhi. One morning he said to me, “I am going to see Mr. 
Jinnah. You come along with me.” 

 “Oh, I don’t think I will,” said I. “I believe he is very rude and snubs 
everybody.” 

 “Don’t be silly,” said my father. “That is just Hindu propaganda. I want you 
to meet him.” 

 So I went rather reluctantly and apprehensively. . . . 
 My father had certain proposals which he wanted to discuss. He felt that, as 

Adviser to the Secretary of State for India, he might be able to bring about some 
sort of understanding between the British Government and the Muslim 
League. Quaid listened to what Father had to say very attentively and began to 
explain his point of view. And then, before I knew what I was doing, I was ask-
ing Quaid questions and he was answering them!—not impatiently or brusquely 
but kindly and in great detail. Quaid-i-Azam, Mohammad Ali Jinnah, the Presi-
dent of the All India Muslim League, the leader of the majority of the Muslims 
of the Indian sub-continent, reported to be arrogant and dictatorial, was allow-
ing a completely inexperienced, unimportant young person to argue with him 
and was taking the trouble of meeting her arguments! The wonder of it did not 
strike me for the moment as I was carried away [with] the fascination of listen-
ing to Quaid. 

 Now, after nearly twenty years, during which I have met some very great 
statesmen, I still maintain that to listen to Quaid and not be convinced was not 
possible. It was not that he overruled you, it was not that he did not reply to your 
argument, but that he was so thoroughly, so single-mindedly, so intensely con-
vinced of the truth of his point of view that you could not help but be convinced 
also. You felt that if a man with an intellect so much superior to yours believed 
this, then it must be right. Call it hypnotism or what you will, that is the effect 
he had on me. . . . He had it on all who came in contact with him. . . . 

 I always mention this [low attendance at Muslim women’s conferences], for 
it shows how little interest in politics there was amongst women in February ’42 
and how quickly and rapidly political consciousness grew, for in March, 1947, 
when in this self-same hall we organized a meeting of the Muslim League 
Women’s Sub-Committee which Quaid-i-Azam honoured by coming and ad-
dressing, the hall was packed to capacity. . . . 

 The Conference lasted three days and followed the usual procedure. Subject 
committee meetings were held, resolutions passed, and speeches made.  .  .  . 
None of us had really pushed the idea of Pakistan to its logical conclusion. The 
demand for Pakistan was an assertion of our separate, independent, religious, 
and cultural existence. We feared and objected to the assimilation being at-
tempted, for we were proud of our culture and wanted to keep it intact. We 
wanted political power to enable us to preserve it. If we could have been assured 
that our religion, language and culture would be respected, that it would be 
possible for us to live our own way of life, then we would not have forged ahead 
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and fought for political independence, which we did not originally seek. . . . We 
merely wanted safeguards. . . . 

 But it was dawning on our leaders that if we wished to preserve our culture, 
then we must have a country of our own to enable us to do so. And that is why, 
after only three years as President of the Muslim League, Quaid-i-Azam had 
already put forward the resolution that the Muslim majority continuous areas 
should form a separate sovereign state of Pakistan. The Lahore Resolution, as 
this epoch-making resolution was called, had been passed in March, 1940, 
that is six months after the Second World War had begun, and it was now 
February ’42. 

 However, to the majority of Muslims Pakistan was an idea rather than a real-
ity, something they thought was their inviolable right but which they had not 
yet decided to exercise. The most ardent of Muslim leaders at this stage still 
hoped that it would be possible to come to a compromise which would enable 
Muslims to continue as a separate cultural entity within a wider political frame-
work. Quaid-i-Azam himself favoured this. I defi nitely remember him telling 
me at that fi rst meeting we had with him that the Canadian Constitution would 
probably be the best solution for us, and the fact that for seven years after the 
passing of the Pakistan Resolution he agreed to discuss and negotiate with the 
British and Congress and more than once almost came to agreement, is fur-
ther proof. That an agreement was not reached is not because of Quaid-i-
Azam’s intransigence but because of the narrow-mindedness and bigotry of the 
Congress. . . . 

 There was no doubt in our minds that we stood in danger of the annihilation 
of our culture and that if we wanted to preserve it and our separate entity we 
had to organize ourselves into an effective body. This the Muslim League was 
enabling us to do, and therefore was daily succeeding in getting more and more 
support. 

 The Conference came to an end after the passing of the resolution support-
ing the demand for the establishment of Pakistan and for the preservation . . . 
of Urdu, and some other resolutions concerned exclusively with students’ 
 affairs.  .  .  . It was the beginning of political consciousness amongst Muslim 
women, and, as such, was of great importance. For me personally it was an 
achievement. I had . . . single handed[ly] organized and called an All Indian 
Conference. . . . 

 In April, 1943, the All Indian Muslim League held its Annual Session in 
Delhi. This was one of the most important sessions of the League since the 
passing of the Pakistan Resolution. . . . The Muslim League had grown tremen-
dously in importance. . . . It was only Quaid-i-Azam’s leadership that had man-
aged to steer it clear of pitfalls and dealt with each crisis in a manner which 
made it come out at the end stronger than before. 

 Congress had followed the resignation of its Ministries by launching a fully-
fl edged direct movement against the British. 
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 The 1942 disturbances, as they were called, were really an abortive rebellion. 
They did not succeed because the British took prompt and drastic measures, 
but despite that they caused tremendous loss of life and property. . . . 

 The Muslim League kept itself aloof from this movement and was criticized 
by Congress, and by the nationalist Muslims as well, for not taking part in what 
was, from their point of view, a war of liberation. Quaid-i-Azam kept the League 
aloof and prevented it from getting involved in violence because he did not 
think it was strong enough to withstand the repercussions that would have fol-
lowed. Congress could and did; for it had been organized forty years ago. It was 
now suffi ciently entrenched to risk taking direct action and its leaders being 
arrested without running the risk of completely going to pieces. But the League 
could not; it was still at the stage of being welded together. Had its leaders been 
put in gaol in 1942, or I should say its leader for it only had Quaid-i-Azam, it 
would have broken up. He realized that for the League to plunge into action 
before it was strong enough internally would be suicidal. The oft-fl ung accusa-
tion that he was frightened of going to gaol weighed nothing with him, for he 
was a man who was swayed by neither praise nor blame. . . . Had he not been 
such a man he could not have done what he did, that is—to quote him own 
words: “make a disorganized mob into a disciplined nation.” 

 To achieve this end it was necessary not only to keep the Muslim League 
from precipitate action but also to restrain some of its prominent members from 
taking independent uncoordinated action. While he did not think the League 
was ready for direct action he was not in favour of whole-hearted co-operation 
in the war effort because he felt that the Muslim point of view was not receiving 
the consideration it deserved from the British. This involved him in direct con-
fl ict with prominent Muslim Leaguers among whom was Mr. Fazlul Haq, the 
Chief Minister of Bengal. His refusal to resign from the Defence Council when 
asked by the League to do so caused the fi rst serious crisis in its ranks. . . . 

 My husband had not seen Quaid for two years, when we had all lunched at 
his place. But at the end of the Simla Conference, when I went to say goodbye 
to Quaid, he came to pick me up and met Quaid again. He discussed the cause 
that had led to the failure of the Simla Conference, and I remember his looking 
very thoughtful and preoccupied as we stood at the door of the Hotel Cecil 
waiting for our rickshaw to be called. Then looking at the hills, remote and si-
lent witnesses to human confl ict and turmoil, he said: “You’re right. He really 
means to have Pakistan.” “Of course, he does,” I said indignantly. 

 That was so but it was not because Quaid disregarded other people’s points 
of view or forced his opinion on them, he did not. . . . He had what few people 
possess in this world, an absolutely single-minded conviction. It somehow had 
the effect of removing all one’s doubts. To say that he was a dictator and forced 
Mussulmans to accept his idea of Pakistan is ridiculous because he had no arbi-
trary powers—only the force of his own personality. . . . 
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 During those years in Delhi, my life was full of varied interests and 
 activities. . . . That I would ever have to leave this city which I loved in its every 
mood, as one does a person, I never even dreamt. The frontiers of Pakistan had 
not been defi ned and it never entered our heads that Delhi would not be in-
cluded within it. How sure we were that Delhi was ours and would come to us 
can best be illustrated by this incident. We were having a picnic on the terrace 
at Humayun’s Tomb one afternoon, when my sister-in-law remarked: “Do you 
think you will get Delhi if Pakistan is established?” My husband replied point-
ing to the domed and turreted skyline of Delhi: “Look at it—whom do you 
think it seems to belong to?” and Dina could not deny that the essentially Mus-
lim character of its architecture seemed to proclaim that Delhi belonged to the 
Muslims. And so it did, in every way, except population. . . . 

 The failure of the Simla Conference in the summer of 1945 caused tension 
and bitterness. Elections, following in 1946, further intensifi ed this—one could 
feel it everywhere. Social relations between Hindus and Muslims which, up till 
now, had been free and easy, became increasingly strained. . . . Thinking men 
of every party were beginning to get alarmed. 

 And everyone began to realize the urgency of coming to an agreement soon. 
Now that the election results had clearly and unmistakably shown the Congress 
and the Muslim League to be the two political parties claiming the allegiance 
respectively of the Hindus and Muslims, Britain had to . . . reconcile their claims, 
so that a transfer of power might be possible. 

 For this purpose a Parliamentary Delegation composed of Lord Pethick Law-
rence, Sir Stafford Cripps, and Mr. A. V. Alexander came out, bringing with 
them what came to be known as the Cabinet Mission Plan. The subsequent divi-
sion of the Indian sub-continent was based more or less on the proposals con-
tained in this plan, though, at this stage, it was still hoped that it would not be 
necessary to follow it. But by conceding the maximum amount of autonomy to 
the Provinces, within a united framework, the claims both of Congress and the 
Muslims League would be met. And for a brief period that hope looked like 
being realized. . . . 

 But this . . . hope was very short-lived. On the 9th June, I attended the League 
Council meeting. The next morning I left for Calcutta, for my father was very 
ill, and from now on, for the next year, while the dramatic struggle of the people 
of India was reaching its climax, I went through a period of great personal an-
guish and suffering. . . . For this year in the history of India and Pakistan can 
truly be called a black year. The short-lived agreement between the Congress 
and the Muslim League had come to naught and thus resulted in the long pent-
up tension and hatred breaking out into terrible communal riots all over the 
country. Calcutta, my home town, where my father lay ill, was the scene of the 
fi rst of the terrible riots that were to break out in India with increasing ferocity 
during the next few months. My cousin, Shaheed Suhrawardy, was the Prime 
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Minister of Bengal at this fatal hour and this made us, the members of his fam-
ily, somehow feel more responsible for what was happening. . . . 

 Once again we are too near the events . . . to take a really objective view of 
the horror that began on the 16th August, 1946; it lasted for four whole days, 
but the effects lasted for months, and in fact, can even be said to have lasted 
until today. 

 This briefl y is what had happened since the 9th June, 1946. Congress had 
repudiated the agreement reached in Simla. It began by Pandit Nehru’s state-
ment in the Press on the 12th July that he had accepted nothing but the conven-
ing of a Constituent Assembly, to which the British would transfer power and 
then get out, after which all questions would be decided by the majority vote, 
which meant by the Hindus, as they were in absolute majority. It meant that 
none of the provisions regarding the division of power between the provinces 
and the Central Government could be taken as binding. That meant that the 
Muslim majority provinces of Punjab, Bengal, Sind, N.W.F.P. and Baluchistan 
could not expect to be virtually autonomous, as proposed by the Cabinet Mis-
sion Plan, but could be subject to the Central Government in every detail. This 
statement of Pandit Nehru was preceded and followed by statements by other 
Congress Leaders. It created a wave of distrust among the Muslims, who reiter-
ated the demand for Pakistan, saying that they could never hope to have a fair 
deal within a united framework. . . . 

 It seemed after all we would not get our rights through negotiation and would 
have to be ready for action. This was the gist of most of the speeches delivered in 
the Bombay session, and it was decided to hold a Direct Action Day when the 
future plan of action of the League was to be explained to Muslims all over the 
country. 

 It was on Direct Action Day that the Calcutta riots broke out, and the Con-
gress has always tried to fasten the blame for this on the Muslim League, but as 
far as I can judge the matter dispassionately I feel that this is not true. In fact, 
nothing was planned for Direct Action Day except large-scale meetings all over 
the country, and it was while the Muslims of Calcutta were attending such a 
meeting that the riot broke out,  not in  the area of the meeting, but in the areas 
of the unprotected homes of these people. And the carnage that took place dur-
ing these fi rst few hours, where women and children fell as completely helpless 
and defenceless victims, was greater than the subsequent retaliatory attacks by 
the Muslims on the predominantly Hindu areas. . . . 

 It made me realize what a terrible responsibility we take on ourselves when 
we champion a cause and ask people to be ready to sacrifi ce and die for it. How 
few of us realize, as these words glibly pass our lips, what it actually costs people 
in blood and tears. . . . 

 There is no doubt that the increasing lawlessness in India alarmed the Brit-
ish, but it was not this that made them decide to quit India. There had been ri-
oting and civil disturbances in India before, and they had managed to quell 
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them and remain here. But something else had happened . . . which made the 
British realize that the time had come for them to leave. This was the I.N.A. 
trials and the reaction they had [in] the length and breadth of India. . . . 

 I cannot remember what the prosecution case was, I know that it was a brief 
one, after which Desai got up and opened the case for the defence . . . As he 
ended his speech with the words, “If it be treason to try and break the shackles 
of foreign rule, then these men are traitors; if it be treason to adopt whatever 
means presents itself to free one’s country from hated foreign rule, then these 
men are traitors; if it be treason to work to free one’s country from bondage, then 
these men are traitors, and not only these men, all of us are traitors. All of us, 
every man, woman, and child in India, are today working for the same end.” 

 There was such tension in the atmosphere that one could almost feel it. De-
sai had expressed what, rightly or wrongly, was felt about the I.N.A. by every-
body in India. . . . 

 Pakistan was established on the 14th August, 1947. My baby was barely three 
weeks old, and it was impossible for me to travel. I longed to be in Karachi and 
to take part in the joyful celebrations that were taking place there, but I could 
not do so. . . . 

 The next day was the 15th August, the day of the Indian Independence. 
Since the Calcutta riots, things had never been normal in Calcutta, and for the 
last few weeks as the day of the Independence drew near, tension had reached 
fever pitch. It was rumoured that Hindus meant to wreak their vengeance on 
the Muslims on the day. This was no idle rumour, there was concrete proof that 
a large-scale disturbance was being planned. That it did not take place is almost 
a miracle, and this miracle was brought about by the superhuman efforts of 
Gandhi and my cousin Shaheed Suhrawardy. 

 Gandhi was proceeding to Noakhali, to be there in case fresh rioting should 
break out. He had to pass through Calcutta to go to Noakhali. My cousin . . . 
said to him that it was Calcutta and not Noakhali he was needed at. . . . By stay-
ing here Gandhi could stop a fl are-up. Gandhi said he would agree to stay on 
and do what he could, provided my cousin agreed to work with him. 

 Agreeing to work with Gandhi meant, of course, agreeing to work in his way. 
In this case, it meant going and staying in a mud hut in the poorest and most 
badly affected part of the town, eating vegetarian food and following the rou-
tine that he followed. This must have entailed a lot of discomfort for a person 
like my cousin who was used to a very different sort of life, but so great was his 
desire to prevent another holocaust that he agree to these conditions and car-
ried them out meticulously for over a fortnight. It also meant facing much 
physical danger; several attacks were made on his life, and his car was blown up 
by a hand grenade, but he persisted in the task he had undertaken. 

 Gandhi and Shaheed Suhrawardy started their crusade for peace together 
on the 11th August. They went to different parts of the town and held meetings 
in which they exhorted people to be worthy of the new independence that was 
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coming to them, and asked Hindus to treat Muslims as their brothers and asked 
Muslims to think of Hindus in the same way. They sent volunteers in lorries 
shouting peace slogans all over the city, and somehow managed in three or four 
days to ease the tension and bring out an upsurge of goodwill. For on the 15th 
August, the day that was dreaded, Hindus and Muslims instead of killing each 
other fraternized together and celebrated the coming of independence joyfully. 
It was a wonderful achievement and I am proud of the part my cousin played in 
it.  .  .  . He showed courage, boldness and most of all, a real concern for the 
people’s welfare. 

 This act of my cousin was misconstrued by his enemies and eventually cost 
him his career in Pakistan, though in actual fact this was . . . a great service to 
the newly established State of Pakistan. . . . If he had not acted in the way he 
did, riots would have broken out in Calcutta also, in which case Pakistan would 
have had to cope with an infl ux of refugees on both its fronts. . . . 

 We had been given a house in Clifton, a suburb of Karachi. . . . I went into 
Karachi to look at the city which was now going to be my home. I saw the fl ag 
fl uttering from the Government House and realized that it was now inhabited 
by Mr. Jinnah. I, who for years had avoided calling at Government House, im-
mediately went in and signed my name in the visitors’ book with a fl ourish. I 
beamed at the policeman and the A.D.C.s, for all these appurtenances to the 
British Raj had now become the symbols of our own sovereignty. We were now 
a nation and a state, the realization went to my head like wine. . . . 

 But there was no time to indulge in ecstasy or joyful celebrations, for the 
price paid for Pakistan was very great indeed: no less than fi ve million people 
had been uprooted, many thousands of whom had been killed, their houses looted 
and their womenfolk raped. Now they trekked their way to the newly established 
State. This had begun twenty-four hours after Pakistan came into existence, 
and before the State was more than a few days old it had to face the alarming 
task of absorbing fi ve million people. That it could do so was a miracle. . . . 

 What the world has not understood yet is why it came about. Why should 
one hundred million Muslims in India have decided to carve out a state for 
themselves at the cost of such terrible suffering? This has not yet been under-
stood by the world at large, for no one has taken the trouble to understand the 
particular psychology of the Indian Muslims. . . . 

 I have often heard people say: “Isn’t it remarkable that in the brief period of 
seven years, Jinnah put forward the idea of Pakistan, had it accepted by the 
people and sanctioned by the British?,” but that is not so. It is true the demand 
for Pakistan was made only seven years before it was established, but this de-
mand only gave concrete expression to the dream of the Indian Muslims to 
have “a local habitation and a name.” This dream they had cherished since 
1857. . . . But I must go back farther than that in order to explain it all. 

 Muslims had come to India as conquerors and for eight hundred years had 
ruled the country. During this period, they had settled down and married and 
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accepted many of the customs of the land of their adoption, but had never be-
come absolutely one with the people of the country. The reason for this contin-
ued detachment lay in the religion these people followed. It baffl es Westerners 
that it should be so. . . . Religion did make different people of them, infl uencing 
their way of life. . . . Hinduism had hitherto absorbed most other conquerors, 
but the clear-cut tenets of Islam defi ed amalgamation with any other creed. . . . 
The rigid caste system of the Hindus . . . prevented any possibility of free social 
intercourse .  .  . [and] there was also the gulf separating the rulers from the 
ruled. . . . Though in the case of the Muslims and Hindus, the gulf was not as 
great as between the British and the Indians, it still existed. 

 When the Muslim rule in India was succeeded by the British, the basic dif-
ference between the two peoples did not disappear. If anything, it grew stron-
ger. The Muslims felt themselves threatened both by the supremacy of the 
British as rulers and by the numerical superiority of the Hindus. . . . They held 
more tenaciously to their own way of life[,] . . . to every little thing that made 
their culture different from the Hindus. These differences may seem trivial . . . 
but to the Muslims they were like sentinels guarding their separate existence in 
a sea of aliens. 

 [From Begum Shaista S. Ikramullah,  From Purdah to Parliament  
(London: Crescent Press, 1963), 86–88, 89, 99–102, 103, 118–119, 135–136,

137–138, 139–140, 141, 142, 151, 152, 153, 154, 155–157, 158–161.] 

 URVASHI BUTALIA: SURVIVORS’ ORAL ACCOUNTS 

 The events that led up to Partition, and then the division of the subcontinent as the 
British exited, affected millions of ordinary people. Most of the documents above de-
scribe the views and actions of the elite actors in this immense drama. For the impact 
of these events on the lives of the many, we have to turn to extracts from an excellent 
work of oral history by Urvashi Butalia, a director and cofounder of the feminist orga-
nization Kali for Women, who spent years gathering these stories on both sides of the 
border and putting them in vivid shape for her readers. 

 Stories of Flight, Abduction, 
and honor killing 

 From 3.  “Facts” 

 In 1990 Sudesh and I began to speak to Rajinder Singh, a three-wheeler scooter 
driver in Delhi. We boarded his scooter, to get from one part of the city to an-
other. Somewhere along the way, because he looked the right age, we asked 
him where he was from. He suggested that we come to his home and he would 
tell us his story. The story took us to Gandhi Nagar, a resettlement area on the 
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outskirts of Delhi where Rajinder Singh and his family lived in a small house 
set deep in a narrow, crowded lane. As with all the families we visited, they 
welcomed us into their homes as if we belonged there. The several sessions dur-
ing which we interviewed him and his brother, Manmohan Singh, were inter-
spersed with long conversations with neighbours . . . who had their own stories 
to tell. . . . Rajinder or Manmohan asked themselves if they should be telling us 
this. As always in family situations, we seldom got to speak to the wives. . . . We 
later decided not to attempt to speak to men and women at the same time, but 
to do so separately. 

 Partition meant many different things to different people. For Rajinder 
Singh, his most powerful memory is not of the event itself but of something that 
took place a few years earlier when, as a young boy, he ran away from home to 
join a group of street singers and prostitutes in Hira Mandi in Lahore. Four 
years after his disappearance, his father managed to track him down and went 
to the kothah [courtesans’ house] to fetch him back. The young Rajinder watched 
from the roof of the kotha as his father walked through the marketplace, he lis-
tened to the jibes and taunts directed at the old man, and then saw him being 
deliberately tripped by a fl ower seller at the foot of the stairs of his “home.” As 
he fell, Rajinder’s father’s turban came loose and rolled off, the ultimate loss of 
honour for a Sikh. Broken, the old man gathered up his turban and walked 
slowly away. Torn between his wish to stay on in a place which he loved and his 
compassion for his father, Rajinder followed him to the railway station, and . . . 
to his home where he then began a job in a utensil factory. . . . 

 It was there that he fi rst came across evidence of the divisions that became 
much more visible after Partition. The factory owner, a Hindu, employed Sikhs, 
Hindus and Muslims and, as Partition drew closer, fi ghts began to break out 
between them. Rajinder has no special feelings of enmity or hatred towards his 
Muslim co-workers. . . . Like many people who did not have a “profession,” Ra-
jinder turned his hand to different things after he crossed over to India: he 
worked in a halvai [sweet] shop in Amritsar, later set up his own halvai shop, 
drove a tonga for a while, and when we met him, was driving a scooter which he 
owned. I have chosen to include a section of Rajinder’s interview here because 
he describes how people from his family and his village came away on foot, in a 
kafi la [caravan] that grew as more and more people joined it. Up to a certain 
distance the kafi la was accompanied, and presumably protected, by the Paki-
stani army, and then the Indian army took over. He said he had never really told 
this story to anyone before. . . . Yet, as we sat and spoke, family members came 
in again and again and asked us to replay this or that incident, as if listening 
to his voice on tape somehow invested it with a greater authority.  .  .  . I fi nd 
Rajinder’s account moving, for its sense of inexorable, slow, tortuous movement 
as people headed . . . from a life shattered by forces beyond their control, into an 
unknown future. In his words, “Our hearts were full of fear—where were we 
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headed? Where would we end up?”—a question that runs through virtually ev-
ery Partition narrative . . . 

 Rajinder Singh: 
 “My bua’s [older sister’s] older son’s in-laws lived in a village called Richade. 

My brother went there with my bua’s younger son. He thought, we have to go 
out this way anyway, so let’s go little by little so that everyone does not get killed 
all at once. We sort of knew we would have to die anyway, so we thought that if 
we spread ourselves out then we could perhaps see if one or the other could be 
saved. I went to fetch my wife . . . but I was worried that my brother would get 
left behind. So we all came to a place called Baba Lakhan, we came there and 
people from that village stopped there. I said to them, there are so few of you, 
why don’t you also include people from this village. There are many Sikhs, in-
clude them and our kafi la will grow large and become strong. As it is there are 
only a few people from this one village, why not increase the size of the kafi la? 
In this way we kept progressing and others joining up and the kafi la kept grow-
ing. We went to another village and found that everyone there was sleeping 
comfortably . . . When we went and told them, they said, no, can these sorts of 
things ever happen? I said to them if they have not happened before, they have 
happened today. If you think these kinds of things will not happen, you are 
mistaken, they are happening. So some of the older people started to pay atten-
tion. They asked, are you speaking the truth? I said, yes, go outside and look, go 
to Baba Lakhan. There are many people there, waiting . . . When we came back 
to Baba Lakhan we found people from two more villages had collected there. 
Now there were some thousand people or so . . . earlier there had only been four 
or fi ve hundred  .  .  . Hindus, Sikhs  .  .  . Whatever people could pick up, big 
things and small, they put clothes on top of those they were wearing, and threw 
a khes or sheet over their shoulders. They picked up whatever they could and 
then they joined the kafi la. Who could take along heavy things? And the kafi la 
began to move. The next village on the way was Katiana. There, there was a 
marriage, a Musalmaan’s wedding, and there were a lot of fi reworks and things 
going on. We thought there was fi ring and guns, so we stopped the kafi la 
some distance away from the village. Some people said they would go and 
fi nd out . . . as they were leaving people said to them, you should be careful, 
don’t go openly. It shouldn’t happen that you have gone to fi nd out and you just 
get killed yourself . . . they went . . . and they heard music and realized it was a 
wedding! 

 “Gradually, daylight came. This was the fi rst night, and then it became 
morning and as the sun rose, it began to rain. It rained so much and our clothes 
became so heavy . .  . we could not even lift them. Our clothes got more and 
more wet, and people just left them there. Our stomachs were empty, we were 
hungry, our clothes were wet and sodden, our hearts were full of fear—where 
were we headed? Where would we end up? Our hearts were full of grief: what 
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will happen? Where will we go? It’s like when you started from home today, you 
knew you were going to Gandhi Nagar. We did not even know this. Which nagar 
[city], which side, which direction  .  .  . we had no desire to eat, nor was there 
anything to eat. After all, when we left our homes, we did not carry our atta 
[grain] with us, we did not take the rotis from our tavas [metal griddles]. We did 
not think that we will take atta and knead it and cook it. We just left, as we were, 
empty-handed. Then some people fell ill—some fell ill from grief, some got dia-
rrhoea, some had fever . . . so many people had left all of a sudden, they could 
not all be healthy and stay well. Some were ill from before, some fell ill from 
sorrow, and then there was rain and then the sun. The heat and cold made 
people’s bodies shrivel up . . . from . . . these changes people fell ill . . . it was 
afternoon in Batiana before we knew it. 

 “There was one woman who was pregnant and about to give birth. The 
whole kafi la began moving, but she was already a little upset and she said, you 
people go on ahead, I am prepared to die. In any case, I have no one to call my 
own. The hardship I have to face, I will bear, don’t worry about me . . . the baba 
who was with me, I said to him, baba, it is given to some people to do good. 
Your granddaughter was with you and you decided to come with me. I kept tell-
ing you why bother . . . but look at this poor woman, she is about to give birth, 
she is a young woman, and here she is lying in the road . . . let us try to do good. 
We are all full of grief, we are all weeping. He said, what is it? I said, look at that 
girl, she has no brother or father, and she is alone, her man has been killed and 
she is about to give birth. There were some other women sitting with her, and 
when the kafi la began to move, they too started to move. So my baba said, girl 
sit on my horse, and wherever we fi nd someone who can help, we will take you 
there. But perhaps from fear, she gave birth right there, to a daughter. Out of 
fear. No one had a knife or anything, you know the instruments you need to cut 
the cord. There was one man, and he had a kind of sword, we asked him, baba, 
this is the thing, please help us. So he gave it to us and the women cut the 
cord, and we stopped the kafi la for about three quarters of an hour. We said to 
them, you are leaving your honour behind to go to the houses of unknown 
people. Even if you get a little late, how does it matter? On the way there was a 
village called Pasroor. We had the Baluchi military with us. They put us in a 
school there. They said, anyone who tries to get out of here, out of these four 
walls, we will cut him down. The school had a four-foot-high wall. They tried to 
be strict but we had nothing to eat or drink . . . so people went, they broke into 
a shop and they brought some sacks of mungphalis [peanuts], so we roasted 
those and ate them. After all, what else could we do? Someone got this much 
and someone got that much. Then someone else jumped the wall and got to the 
sugarcane fi elds nearby to steal sugarcane. The military people killed some of 
them—in front of us they killed a Jat. His family had a cart, they had loaded 
things on to it and brought it, so they set fi re to it and used it for the last rites 
of their man who was killed . . . 
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 “After Narowar, the Madrasi military joined the kafi la . . . they told the Balu-
chis to go away, that their duty had fi nished and they should go away. . . . The 
two militaries confronted each other. One said, it is our duty, while the other 
said, your duty is over, you should go away . . . the wells had medicine and poi-
son in them, there were dead people in there, there was no water to drink, we 
were hungry and thirsty . . . nothing to eat, nothing to drink. Then our military 
brought two trucks to Narowar and they were fi lled with atta. They spread a 
tarpaulin and handed out atta to people, saying take as much as you want. They 
gave us corn, they kept giving it to us saying eat, destroy their fi elds. The Ma-
drasi military really helped us. Everyone was grief stricken. Someone’s mother 
had died, someone’s father had gone, someone’s daughter had been abducted . . . 
then we moved on. You know you feel some fear of a dead body, but at the time, 
we had no fear at all. . . . From there we came to the bridge on the Ravi. There 
they told us, this is the limit of our duty, we are now going back to help the kaf-
ila that has come from Daska. We saw a trainload of Hindus had been killed 
and in Dera Baba Nanak, a trainload of Musalmaans who had come from the 
direction of Ludhiana had been killed . . . they killed each other’s people. We 
saw bodies of Musalmaans, utensils lying in the mud, clothes[,] . . . some people 
buried under others, and disease and illness all around. When we got to Dera 
Baba Nanak they said to us, you have come home. But we thought, our home 
was over there. We have left it behind. How can this be home?” 

 [From Urvashi Butalia,  The Other Side of Silence  
(Durham: Duke University Press, 2000), 78–83.] 

   From   5. “Honour” 

 “My name is Basant Kaur. My husband’s name was Sant Raja Singh. We came 
away from our houses on March 12, and on the 13th we stayed out, in the village. 
At fi rst, we tried to show our strength, and then we realized that this would not 
work, so we joined the morcha [procession] to go away. We left our home in 
Thoa Khalsa on the 12th. For three or four days we were trapped inside our 
houses, we couldn’t get out, though we used to move across the roofs of houses 
and that way we could get out a bit. One of our people had a gun, we used that, 
and two or three of their people died. I lost a brother-in-law. He died from a bul-
let they fi red. It hit him and he died. So we kept the gun handy. Then there 
were fi res all around, raging fi res, and we were no match for them. I had a jeth, 
my older brother-in-law, he had a son, he kept asking give me afi m [opium], mix 
it in water and I will take it. My jeth killed his mother, his sister, his wife, his 
daughter, and his uncle. My daughter was also killed. We went into the morcha 
inside the village, we all left our houses and collected together in the centre of 
the village, inside the sardaran di haveli, where there was also a well. It was Laj-
jawanti’s house. The sardar, her husband, had died some time ago but his wife 
and other women of the house were there. Some children also. They all came 
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out. Then we all talked and said we don’t want to become Musalmaan, we 
would rather die. So everyone was given a bit of afi m, they were told, you keep 
this with you . . . I went upstairs, and when I came down there was my husband, 
my jeth’s son, my jethani, her daughters, my jeth, my grandsons, three grand-
daughters. They were all killed so that they would not fall into the hands of 
Musalmaans. One girl from our village, she had gone off with the Musalmaans. 
She was quite beautiful, and everyone got worried that if one has gone, they will 
take all our girls away . . . so it was then that they decided to kill the girls. My 
jeth, his name is Harbans Singh, he killed his wife, his daughter, his son . . . he 
was small, only eight days old. Then my sister-in-law was killed, her son and her 
daughter, and then on the 14th of March we came to Jhelum. The vehicles 
came and took us, and we stayed there for about a month and then we came to 
Delhi. 

 “In Delhi there were four of my brothers, they read about this—the camp—
in the papers and they came and found us. Then, gradually, over a period of 
time the children grew up and became older and things sorted themselves out. 
My parents were from Thamali. Hardly anyone survived from there. You know 
that family of Gurmeet’s, they had two sisters, the Musalmaans took them away. 
It’s not clear whether they died or were taken away, but their bodies were never 
found . . . Someone died this way, someone that, someone died here and some-
one there, and no one got to know. My parents were burnt alive. 

 “That whole area was like jungle, it was village area. One of my brothers 
survived and came away, one sister. They too were helped by a Musalmaan, 
there were some good ones, and they helped them—he hid them away in his 
house—and then put them into the vehicles that came, the military ones. The 
vehicles went to Mator and other places. In Mator, Shah Nawaz made sure no 
harm came to them. People from Nara managed to get away, but on the way 
they were all killed. Then my brothers read the papers and got to know. My 
husband, he killed his daughter, his niece, his sister, and a grandson. He killed 
them with a kirpan. My jeth’s son killed his mother, his wife, his daughter, and 
a grandson and granddaughter, all with a pistol. And then, my jeth, he doused 
himself with kerosene and jumped into a fi re. 

 “Many girls were killed. Then Mata Lajjawanti, she had a well near her 
house, in a sort of garden. Then all of us jumped into that, some hundred . . . 
eighty-four  .  .  . girls and boys. All of us. Even boys, not only children, but 
grown-up boys. I also went in, I took my two children, and then we jumped 
in—I had some jewellery on me, things in my ears, on my wrists, and I had 
fourteen rupees on me. I took all that and threw it into the well, and then I 
jumped in, but . . . it’s like when you put rotis into a tandoor, and if it is too full, 
the ones near the top, they don’t cook, they have to be taken out. So the well 
fi lled up, and we could not drown . . . the children survived. Later, Nehru went 
to see the well, and the English then closed it up, the well that was full of bod-
ies. The pathans took out those people who were at the top of the well—those 
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who died, died, and those who were alive, they pulled out. Then they went 
away—and what was left of our village was saved, except for that one girl who 
went away. 

 “I was frightened. Of course, I was . . . we were also frightened that we would 
be taken away by the Musalmaans. In our village, already, in the well that was 
inside the village, girls had jumped in. In the middle of the night they had 
jumped in. This happened where the morcha was. The hundred . . . eighty-four 
women who jumped in they were just outside, some two-hundred yards away 
from Lajjawanti’s house. In the morcha, the crowd had collected in Lajjawanti’s 
house. She was some seventy, seventy-fi ve years old. A tall, strapping woman. 
She did a lot of seva of [service to] all the women, she herself jumped into the 
well. Many people were killed in the morcha, and the Musalmaans climbed on 
top to kill others, and then many came and tried to kill people with guns, one of 
them put a gun to my jeth’s chest and . . . and we began to jump in. The others 
had died earlier, and we were in the morcha, the well was some distance away 
from Lajjawanti’s house, in a garden. There were two wells, one inside and one 
outside, in the garden. My nanan [sister-in-law] and her daughter, they were 
both lying there . . . close by there was a ladle, I mixed afi m in it, and gave it to 
them, and she put it in her mouth .  .  . she died, and I think the village dogs 
must have eaten her. We had no time to perform any last rites. An hour or so 
later, the trucks came. . . . 

 “She did path [oral recitation of prayers], and said don’t throw me away, let 
me have this afi m, she took god’s name and then she died. We had afi m be-
cause my jeth’s son used to eat it, and he had it with him and he got more and 
gave it to everyone. My jeth’s son, his daughter-in-law and his daughter, they 
died in Jhelum later, when we were going to the Dinia camp, on March 15 or so. 
The camp was close to the Jhelum. Four days we fought, and we remained 
strong, then around the 12th we got into the morcha, on the 13th our people were 
killed . . . then the trucks came . . . and took us to Rawat. . . . 

 “They brought us there [to the well]. From there . . . you know there was no 
place . . . nothing to eat, some people were eating close by but where could I 
give the children anything from . . . I had barely a few paise . . . my elder son 
had a duvanni (two annas) with him, we thought we could use that  .  .  . my 
brother’s children were also hungry  .  .  . but then they said the duvanni was 
khoti, damaged, unusable . . . [ weeping ] such diffi culties . . . nothing to eat . . . 
we had to fi ll their stomachs . . . today they would have been ranis . . . so many of 
them, jethanis, children . . . I was the youngest . . . now I sit at home and my 
children are out working and I keep telling them these stories . . . they are stories 
after all . . . and you tell them and tell them until you lose consciousness . . .” 

 The abduction and rape of women, the physical mutilation of their bodies, the 
tattooing of their sexual organs with symbols of the other religion—these acts 
had been universally condemned. But no mention was made of family violence 
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by anyone—neither the families, nor the State, nor indeed by historians. . . . Its 
scale was not small. Virtually every village had similar stories. Gurmeet Singh, 
a survivor from village Thamali . . . in the same district, described their fl ight: 

 “On the night of the 12th of March we left at 4 a.m. . . . Our own family, all 
the people, we collected them in the gurudwara and got some men to guard 
them. We gave them orders to kill all the young girls, and as for the gurudwara, 
to pour oil on it and set it on fi re. 

 “We decided this among ourselves. We felt totally helpless—so many people 
had collected, we were completely surrounded. If you looked around, all you 
could see was a sea of people . . . After all, you get frightened . . . people col-
lected together to comfort each other. But then we found we were helpless . . . 
we had no weapons, whatever little we had they had taken. Then they took a 
decision in the gurudwara that all the young girls and women . . . two or three 
persons were assigned the task of fi nishing them off. Those in the gurudwara 
were asked to set it on fi re with those inside . . . we killed all the young girls with 
our own hands; kerosene was poured over them inside the gurudwara and the 
place was set on fi re . . . women and children, where could they go?” 

 Over the years, as I spoke to . . . more people, both men and women, I was to 
come across this response again. The tone adopted . . . was similar to that ad-
opted by families when they spoke of the hundreds of women they had “mar-
tyred” in order to “save” the purity of the religion. . . . 

 Some negotiations had clearly taken place between the attackers and the 
victims in most of the villages. Kulwant Singh, another survivor, this time from 
Thamali, remembers a meeting at which an understanding was reached (be-
tween the two communities) that “we would be let off.” According to Kulwant 
Singh, the amount negotiated was between sixteen and thirty thousand rupees 
and the laying down of all weapons. Having done this, “at night they started 
fi res and some of our sisters, daughters and others, in order to save their honour, 
their relatives, our veers [heroes], they martyred them and in this way . . . some 
of our women and children were killed. In the gurudwara there were piles of 
bodies.” There is no record of the numbers of women and children who were 
killed by the men of their own families, their own communities. Unlike in the 
case of abducted women, here families did not report the deaths of their women, 
for they themselves were responsible for them. But while abducted women then 
entered the realm of silence, women who were killed by families, or who took 
their own lives, entered the realm of martyrdom. 

 [From U. Butalia,  The Other Side of Silence , 157–165.] 



 This chapter will consider some of the main issues that occupied a prominent 
place in Indian national life after India became an independent nation in 1947, 
an anniversary that in 2007 was celebrated by remembering the hopes that had 
not been fulfi lled, as well as the many striking accomplishments.  

 These six decades comprised a period of lively intellectual debate over poli-
cies to be followed by the governments at both the central and the state levels. 
But it was also a time of fi erce internal dissensions that sometimes led to civil 
disturbances, including those often referred to in India as “communal riots,” 
identifi ed in terms of religious sectarianism, as in Gujarat in 2002. There were 
also attacks by political groups, like the “Naxalites,” who believed that social 
change could be achieved only through violence. In addition, there were insur-
gencies based on demands for self-determination in Kashmir, Punjab, and 
Northeast India. These same years also witnessed immense social changes, in-
cluding a raised standard of living for many millions of people, controversial 
attempts to remove age-old discriminatory practices, improvements in the so-
cial status of women and children, increased literacy, a greatly improved and 
expanded system of higher education, rapid industrialization, a coherent for-
eign policy, attention paid to the status of Muslims, and the preservation of de-
mocracy, with freedom of speech and religion in a more-or-less stable political 
society. 

 Chapter 8 

 Issues in Post- Independence India 
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 Cutting across all these issues, however, was a concern for national unity, 
which is the characteristic motif of Indian political and social discourse after 
1947. The reasons for this are suggested by the title chosen for these two vol-
umes: “The Sources of Indian Tradition s .” The plural usage emphasizes the 
diversity, the complexity, and the very ancient and historical legacies that the 
people of India confronted on August 15, 1947. Jawaharlal Nehru, the fi rst prime 
minister of the new India, recognized the legacies of the past and the realities of 
the present as he envisioned the future in a memorable speech, on the eve of In-
dependence. “A moment comes, which comes but rarely in history,” he reminded 
his people, “when we step out from the old to the new, when an age ends, and 
when the soul of a nation, long suppressed, fi nds utterance.” 1  

 But fi nding the voice of India was not easy, as many of the great fi gures of 
modern India had recognized before Independence. Rabindranath Tagore (see 
chapter 5), most famous of India’s modern poets, lamented in the last year of his 
life (1941) that sometimes he had ventured near the homes of the peasant, the 
fi sherman, and the weaver, but had lacked the courage to go in, for he knew his 
poetry had not entered the songless land of “those who live near us and yet re-
main unknown.” 2  When as a young man Jawaharlal Nehru came face-to-face 
with village India, and saw what he regarded as its appalling poverty, religious 
superstition, and the crushing burden of British rule, he asked himself: What is 
this India? How does she fi t into the modern world? Why has she fallen so far 
behind the rest of the world, even China? Is there some hidden well of strength 
in the people that could be used to revitalize India? 3  To a very great extent, the 
years since the coming of Independence have been a search for the authentic 
voices of India. What the two volumes of  The Sources of Indian Traditions  make 
plain is that there is no one voice of India. Rather, there are many voices, all 
seeking in a multitude of ways, as Nehru put it, to “to build the noble mansion 
of free India where all her children may dwell.”  4  

 We have called this chapter “Issues in Post-Independence India,” and we 
have organized it into sections, most of them illustrating and addressing the 
major issues derived from the defi nition of India given in the Preamble to 
the Indian Constitution, as “a sovereign, socialist, secular, democratic repub-
lic,” assuring the “unity and integrity” of the nation. The words “socialist” and 
“secular” were not in the original Preamble but were added in an amendment 
to the Constitution in 1976, and the words “unity and integrity of the nation” 
were substituted for “unity of the nation.” These added words, it was argued in 
the debates in Parliament in 1976, fairly represented the intentions of the draft-
ers of the original Constitution. The importance of the issues that confronted 
India in the fi rst sixty years has been determined from the treatment they re-
ceived in the various legislative bodies, the printed media (including books, the 
popular press, academic and professional journals), television, radio, and the In-
ternet, means of communication that were absent throughout much of the long 
historical sweep covered in our survey of Indian traditions. 
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 Since 1947 a vibrant civil society has continued to develop, with groups and 
institutions responding to the needs, wishes, and opinions of the people. Many 
such groups and institutions made their voices heard, sometimes clamorously, 
initiating social change, and providing sources of stability while challenging 
the power of government. Because India had become so deeply involved during 
the nineteenth century with Western political and social life, many of these 
institutions have direct links with the Western world, but they are deeply em-
bedded in the indigenous social structures of the South Asian subcontinent. 

 GIVING BIRTH TO THE NATION 

 The fi rst of the sections in this chapter comprises two selections that embody 
the vision of India as the nation was fi rst brought into being. 

 Rabindranath Tagore: 
India’s National Anthem 

 India’s national anthem, “Jana Gana Mana,” is the fi rst verse of a poem of fi ve stanzas 
written in Bengali in 1912 by Rabindranath Tagore, who is also the author of Bangla-
desh’s national anthem. The words of the anthem are an appropriate starting point for 
a consideration of the great issues of contemporary India. Unlike many national an-
thems, India’s includes no hint of military glory, but rather emphasizes the blessings 
that have come to India through a spirituality that is not identifi ed with any particular 
religion. Indeed, in 1912, indignant at the request that he contribute a song honoring 
King George V on his visit to India for his coronation as the country’s “King-Emperor,” 
Tagore composed this hymn in praise of God, as India’s real Lord. The anthem ex-
presses the unity of India through the naming of its different territorial regions, its 
mountains, and its rivers. The anthem was adopted by the Constituent Assembly of 
India on January 24, 1950. 

 Supreme Leader of the minds of all people, glory to thee, 
    Ruler of India’s destiny! 
 Punjab, Sind, Gujarat, Maratha, Dravida, Utkal, Bengal, 
 The Vindhyas, Himalayas, Jamuna, and Ganga, 
    The waves of the swelling ocean, 
 All awaken sounding thy auspicious name, 
    Praying for thy fruitful blessing, 
    And singing of thy glory. 
 Giver of the people’s good fortune, glory to thee, 
    Ruler of India’s destiny! 
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 Glory to thee, glory to thee, glory to thee, 
 Glory, glory, glory, glory to thee. 

 [Trans. Stephen Hay and Sanjit K. Mitra in
  Sources of Indian Tradition , 2nd ed., ed. Stephen Hay 

(New York: Columbia University Press, 1988), 279–280.] 

 Prime Minister Nehru: 
India’s “Tryst with Destiny” 

 As India became independent at midnight on August 14, 1947, Nehru made a moving 
speech to the members of the Constituent Assembly, calling upon them and the na-
tion to remember the past as they pledged themselves to work for the future of India. 

 Long years ago we made a tryst with destiny, and now the time comes when we 
shall redeem our pledge, not wholly or in full measure, but very substantially. At 
the stroke of the midnight hour, when the world sleeps, India will awake to life 
and freedom. A moment comes, which comes but rarely in history, when we 
step out from the old to the new, when an age ends, and when the soul of a na-
tion, long suppressed, fi nds utterance. It is fi tting that at this solemn moment 
we take the pledge of dedication to the service of India and her people and to 
the still larger service of humanity. 

 At the dawn of history India started on her unending quest, and trackless 
centuries are fi lled with striving and the grandeur of her success and her fail-
ures. Through good and ill fortune she has never lost sight of that quest or for-
gotten the ideals which gave her strength. We end today a period of ill fortune 
and India discovers herself again. The achievement we celebrate today is but a 
step, an opening of opportunity, to the greater triumphs and achievements that 
await us. Are we brave enough and wise enough to grasp this opportunity and 
accept the challenge of the future? 

 Freedom and power bring responsibility. That responsibility rests upon this 
Assembly, a sovereign body representing the sovereign people of India. Before 
the birth of freedom we have endured all the pains of labour and our hearts are 
heavy with the memory of this sorrow. Some of those pains continue even now. 
Nevertheless, the past is over and it is the future that beckons us even now. 

 That future is not one of ease and resting but of incessant striving so that we 
may fulfi l the pledges we have so often taken and the one which we shall take 
today. The service of India means the service of the millions who suffer. It 
means the ending of poverty and ignorance and disease and inequality of op-
portunity. The ambition of the greatest man of our generation has been to wipe 
every tear from every eye. That may be beyond us, but as long as there are tears 
and suffering, so long our work will not be over. 
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 And so we have to labour and to work, and work hard, to give reality to our 
dreams. Those dreams are for India, but they are also for the world, for all the 
nations and peoples are too closely knit together today for any one of them to 
imagine that they can live apart. Peace has been said to be indivisible; so is 
freedom, and so is prosperity now, and so also is disaster in this One World that 
can no longer be split into isolated fragments. 

 To the people of India, whose representatives we are, we make an appeal to 
join us with faith and confi dence in this great adventure. This is no time for 
petty and destructive criticism, no time for ill-will or blaming others. We have 
to build the noble mansion of free India where all her children may dwell. 

 I beg to move, Sir, 
 “That it be resolved that: 
 (1) After the last stroke of midnight, all members of the Constituent Assem-

bly present on this occasion, do take the following pledge: ‘At this solemn mo-
ment when the people of India through suffering and sacrifi ce, have secured 
freedom, I, ……………, a member of the Constituent Assembly of India, do dedi-
cate myself in all humility to the service of India and her people to the end that 
this ancient land attain her rightful place in the world and make her full and will-
ing contribution to the promotion of world peace and the welfare of mankind’; 

 (2) Members who are not present on this occasion do take the pledge (with 
such verbal changes as the President may prescribe) at the time they next attend 
a session of the Assembly.” 

 [From Jawaharlal Nehru,  Independence and After, 1946–1949  
(Delhi: Publications Division, Government of India, 1949), 3–4.] 

 CONSTITUENT ASSEMBLY, 1947–1950 

 The Constitution of India was the product of the Constituent Assembly, the 
body created in 1946 not by direct elections, but by the provincial legislatures. A 
separate Constituent Assembly was created in Karachi for the new nation of 
Pakistan. These were, in effect, the legislatures of the two new Dominions, In-
dia and Pakistan, to which the British Parliament through the Indian Indepen-
dence Act of July 18, 1947, transferred power. 

 As the Constituent Assembly turned to the work of writing a Constitution, it 
was essentially controlled by one party, the Indian National Congress, but the 
members of the Congress represented views ranging from radical socialism to re-
actionary capitalism, from a Gandhian emphasis on anti-industrialism to whole-
hearted acceptance of industrialization, and from a belief that India should free 
herself from the burden of religion to a conviction that India should declare itself 
a Hindu country. That the Assembly produced within two years a complex but 
enduring constitution is due to the strong leadership of such able Congress lead-
ers as Jawaharlal Nehru, Sardar Patel, Maulana Azad, Rajendra Prasad, and oth-
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ers mentioned in the previous chapters, as well as many gifted lawyers, like Sir 
B. N. Rau, whose knowledge of constitutional law shaped the fi nal document. 

 Dr. B. R. Ambedkar, Law Minister 
 On August 29, 1947, the Drafting Committee of the Constituent Assembly began its 
work, with Dr. B. R. Ambedkar (see chapter 6), who had been appointed Law Minister 
in Nehru’s fi rst Cabinet on August 3, as its chairman. His appointment signaled Nehru’s 
intention to draw all sections of society into the shaping of the new India. Although 
Ambedkar had dropped his earlier demands for separate electorates for the Untouchables, 
the Constitution committed India to the abolition of Untouchability and granted a wide 
range of benefi ts for depressed minorities. However, Ambedkar later became dissatisfi ed 
with Nehru’s failure to support social legislation for women as well as Untouchables. 
His dramatic acceptance of Buddhism on October 14, 1956, in Nagpur, for himself and 
his people, was an act of criticism of Hindu society. In the following years, over four 
million Indians, chiefl y from the Scheduled Castes, declared themselves Buddhists. 
Ambedkar also established the framework for a new political party, the Republican 
Party, which, like the Buddhist movement, was intended to serve not only the Sched-
uled Castes but all the dispossessed of India. He died in 1956, but his passionate sup-
port for India’s oppressed classes led to new political infl uence for the depressed classes 
in later years, which was demonstrated by the role they played in the electoral process. 

 Defending the Nation 

 On November 4, 1948, Ambedkar, as chairman of the Drafting Committee, moved 
that the fi rst draft of the Constitution be considered by the Constituent Assembly. 
His thoughtful speeches are among the very best made in the Assembly, and well re-
pay careful study. 

 A criticism against the Draft Constitution is that no part of it represents the 
ancient polity of India. It is said that the new Constitution should have been 
drafted on the ancient Hindu model of a State and that instead of incorporating 
Western theories the new Constitution should have been raised and built upon 
village panchayats and District Panchayats. There are others who have taken a 
more extreme view. They do not want any Central or Provincial Governments. 
They just want India to contain so many village Governments. The love of the 
intellectual Indians for the village community is of course infi nite if not pa-
thetic ( laughter ). . . . But those who take pride in the village communities do 
not care to consider what little part they have played in the affairs and the des-
tiny of the country; and why. . . . 

 What pride can one feel in them? That they have survived through all vicis-
situdes may be a fact. But mere survival has no value. The question is on what 
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plane they have survived. Surely on a low, on a selfi sh level. I hold that these 
village republics have been the ruination of India. . . . I am therefore surprised 
that those who condemn provincialism and communalism should come forward 
as champions of the village. What is the village but a sink of localism, a den of 
ignorance, narrow-mindedness and communalism? I am glad that the Draft 
Constitution has discarded the village and adopted the individual as its unit. 

 The Draft Constitution is also criticised because of the safeguards it pro-
vides for minorities. In this, the Drafting Committee has no responsibility. It 
follows the decisions of the Constituent Assembly. Speaking for myself, I have 
no doubt that the Constituent Assembly has done wisely in providing such safe-
guards for minorities as it has done. In this country both the minorities and the 
majorities have followed a wrong path. It is wrong for the majority to deny the 
existence of minorities. It is equally wrong for the minorities to perpetuate 
themselves. A solution must be found which will serve a double purpose. It 
must recognize the existence of the minorities to start with. It must also be such 
that it will enable majorities and minorities to merge someday into one. The 
solution proposed by the Constituent Assembly is to be welcomed because it is 
a solution which serves this twofold purpose. To diehards who have developed a 
kind of fanaticism against minority protection I would like to say two things. 
One is that minorities are an explosive force which, if it erupts, can blow up the 
whole fabric of the State. The history of Europe bears ample and appalling tes-
timony to this fact. The other is that the minorities in India have agreed to 
place their existence in the hands of the majority.  .  .  . They have loyally ac-
cepted the rule of the majority which is basically a communal majority and not 
a political majority. It is for the majority to realize its duty is not to discriminate 
against minorities. 

 [From  Constituent Assembly Debates, Offi cial Reports  
(New Delhi: Lok Sabha Secretariat, n.d.), 7:38–39.] 

 Looking to the Future in Light of the Past 

 At the third and fi nal reading of the bill to enact the new Constitution into law (in 
November 1949), Ambedkar warned the Constituent Assembly of the dangers threat-
ening India’s independence and democratic Constitution. As remedies, he advised 
devotion to the country, an end to civil disobedience, avoidance of hero-worship, the 
fostering of social and economic equality, and adherence to constitutional methods of 
self-government. Ambedkar’s fear that the Indian union might disintegrate was often 
expressed at the time, by both Indians and foreigners.  

 On 26th January 1950, India will be an independent country ( Cheers ). What 
would happen to her independence? Will she maintain her independence or 
will she lose it again? This is the fi rst thought that comes to my mind. It is not 
that India was never an independent country. The point is that she once lost the 
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independence she had. Will she lose it a second time? It is this thought which 
makes me most anxious for the future. . . . 

 Will history repeat itself? It is this thought which fi lls me with anxiety. This 
anxiety is deepened by the realization of the fact that in addition to our old en-
emies in the form of castes and creeds we are going to have many political par-
ties with diverse and opposing political creeds. Will Indians place the country 
above their creed or will they place creed above country? I do not know. But this 
much is certain that if the parties place creed above country, our independence 
will be put in jeopardy a second time and probably be lost for ever. . . . 

 We must begin by acknowledging the fact that there is complete absence of 
two things in Indian Society. One of these is equality. On the social plane, we 
have in India a society based on the principle of graded inequality which means 
elevation for some and degradation for others. On the economic plane, we have 
a society in which there are some who have immense wealth as against many who 
live in abject poverty. On the 26th of January 1950, we are going to enter into a 
life of contradictions. In politics we will have equality and in social and economic 
life we will have inequality. In politics we will be recognizing the principle of 
one man one vote and one vote one value. In our social and economic life, we 
shall, by reason of our social and economic structure, continue to deny the 
principle of one man one value. How long shall we continue to live this life of 
contradictions? How long shall we continue to deny equality in our social and 
economic life? If we continue to deny it for long, we will do so only by putting 
our political democracy in peril. We must remove this contradiction at the ear-
liest possible moment or else those who suffer from inequality will blow up the 
structure of political democracy which this Assembly has so laboriously built up. 

 The second thing we are wanting in is recognition of the principle of frater-
nity. What does fraternity mean? Fraternity means a sense of common brother-
hood of all Indians—of Indians being one people. It is the principle which gives 
unity and solidarity to social life. It is a diffi cult thing to achieve. . . . 

 I am of opinion that in believing that we are a nation, we are cherishing a 
great delusion. How can people divided into several thousands of castes be a 
nation? The sooner we realize that we are not as yet a nation in the social and 
psychological sense of the word, the better for us. For then only we shall realize 
the necessity of becoming a nation and seriously think of ways and means of 
realizing the goal. . .  . The castes are anti-national. In the fi rst place because 
they bring about separation in social life. They are anti-national also because 
they generate jealousy and antipathy between caste and caste. . . . 

 I do not wish to weary the House any further. Independence is no doubt a 
matter of joy. But let us not forget that this independence has thrown on us 
great responsibilities. By independence, we have lost the excuse of blaming the 
British for anything going wrong. If hereafter things go wrong, we will have 
nobody to blame except ourselves. 

 [From  Constituent Assembly Debates , 11:977–981.] 



600       Issues in Post- Independence India

 The Constitution of India 
 The Constitution makers drew upon three principal sources. The fi rst was the Gov-
ernment of India Act of 1935, which, while keeping fi nal power in British hands, had 
established the structures of administration and provided for a system of elections to 
the provincial and central legislatures. The acceptance of this framework meant the 
continuance of many of the laws, regulations, and practices that had been established 
during British rule. A second source encompassed the constitutions of other countries 
where federal systems had been established, especially the United States, Canada, 
and Australia. The third source comprised the documents produced by the Indian 
National Congress through the years that emphasized justice, economic and social 
equality, and freedom of speech and religion. The Constitution is not a revolutionary 
document, but a notable feature is the inclusion of a long section on fundamental 
rights that essentially describes the hopes and aspirations of the Indian people. India’s 
is the longest constitution in the world, and only representative selections are given 
here—ones that concern signifi cant issues in contemporary India. 

 Indeed, two sections of the Constitution aroused a great deal of controversy, both 
in the Constituent Assembly and among the public. One was Article 25, making free-
dom of religion an inalienable right. While freedom to practice religion was accepted, 
there was serious objection to the right to propagate religion. Muslims and Christians 
insisted that the propagation of their faith was a fundamental tenet of their religion. 
This remains a much-disputed right in India. The other, even more hotly debated is-
sue was the choice of Hindi as the national language in Article 343 (1). To many it 
seemed absurd that English should continue to retain a privileged place in govern-
ment when it was spoken by only a very small minority and was the language of In-
dia’s oppressors. The issue also aroused religious passions: many felt that Hindi was 
peculiarly the language of Hindus and that Urdu, widely spoken in North India, but 
especially by Muslims, was being discriminated against. Even stronger was the feeling 
that some regional languages, such as Tamil and Bengali, were far more developed 
as literary languages; others argued that English was a useful link language among all 
sections of the country and that it was a world language. Both the religion and the 
language issues are touched upon in a number of later selections in this chapter. 

 It is important to remember that the “Fundamental Rights” of the Constitution are 
justiciable—that is, individuals or groups can go to court to have them enforced—but 
the “Directive Principles” are not. They are aims to be attained by a good society. Dur-
ing the “Emergency” in 1976–1977, when many freedoms were restricted, the Forty-
Fourth Amendment was passed; it included a section on the “Fundamental Duties” of 
citizens. These are aspirations to make people better citizens, and, at the same time, to 
increase the control of government; like the Directive Principles, however, they cannot 
be enforced in the courts. 

 The Constitution was unanimously adopted by the Assembly on November 26, 
1949, and it has been of immense importance in shaping the character and nature of 
the nation. India offi cially became the republic of India on January 26, 1950. 

 The numbered paragraphs are as in the original document. 
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 The Preamble (as amended in 1976) 

 WE, THE PEOPLE OF INDIA, having solemnly resolved to constitute India 
into a SOVEREIGN SOCIALIST SECULAR DEMOCRATIC REPUBLIC 
and to secure to all its citizens: 

 JUSTICE, social, economic and political; 
 LIBERTY of thought, expression, belief, faith and worship; 
 EQUALITY of status and of opportunity; and to promote among them all 
 FRATERNITY assuring the dignity of the individual and the unity and in-

tegrity of the Nation; 
 IN OUR CONSTITUENT ASSEMBLY this twenty-sixth day of November, 

1949, do HEREBY ADOPT, ENACT AND GIVE TO OURSELVES THIS 
CONSTITUTION. 

 Part I (1). India, that is Bharat, 
shall be a Union of States. . . .  

 Part III: Fundamental Rights . . .  

 Right to Equality 
 14  .  .  . The State [the Government of India] shall not deny to any person 

equality before the law or the equal protection of the laws within the territory of 
India. 

 15 .  .  . (I) The State shall not discriminate against any citizen on grounds 
only of religion, race, sex, place of birth, or any of them. . . . 

 16 . . . There shall be equality of opportunity for all citizens in matters relat-
ing to employment or appointment to any offi ce under the State. . . . 

 17  .  .  . “Untouchability” is abolished and its practice in any form is 
forbidden. . . . 

 Right to Freedom 
 19 . . . (I) All citizens shall have the right— 
 (a) to freedom of speech and expression . . . [except that] reasonable restric-

tions on the exercise of the right conferred. . . . [may be imposed by the State] 
in the interests of the sovereignty and integrity of India, the security of the 
State, friendly relations with foreign States, public order, decency or morality, 
or in relation to contempt of court, defamation or incitement to an offence; (b) 
to assemble peaceably and without arms; (c)  to form associations or unions; 
(d) to move freely throughout the territory of India; (e) to reside and settle in 
any part of the territory of India; (f) to acquire, hold and dispose of property; 
and (g)  to practice any profession, or to carry on any occupation, trade or 
business. . . . 
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 Right to Freedom of Religion 
 25 . . . All citizens shall have the right to freedom of religion 
 (1) Subject to public order, morality and health and to the other provisions of 

this Part, all persons are equally entitled to freedom of conscience and the right 
freely to profess, practice and propagate religion. (2) Nothing in this article shall 
affect the operation of any existing law or prevent the State from making any 
law—( a )  regulating or restricting any economic, fi nancial, political or other 
secular activity which may be associated with religious practice; (b) providing 
for social welfare and reform or the throwing open of Hindu religious institu-
tions of a public character to all classes and sections of Hindus. 

  Explanation I. —The wearing and carrying of  kirpans  shall be deemed to be 
included in the profession of the Sikh religion.  Explanation II .—In sub-clause 
( b ) of clause (2), the reference to Hindus shall be construed as including a refer-
ence to persons professing the Sikh, Jaina or Buddhist religion, and the reference 
to Hindu religious institutions shall be construed accordingly. 

 26 . . . Subject to public order, morality and health, every religious denomi-
nation or any section thereof shall have the right—( a ) to establish and maintain 
institutions for religious and charitable purposes; ( b ) to manage its own affairs 
in matters of religion; ( c ) to own and acquire movable and immovable property; 
and ( d ) to administer such property in accordance with law. 

 27 . . . No person shall be compelled to pay any taxes, the proceeds of which 
are specifi cally appropriated in payment of expenses for the promotion or main-
tenance of any particular religion or religious denomination. 

 28  .  .  . (1) No religious instruction shall be provided in any educational 
institution wholly maintained out of State funds. (2)  Nothing in clause 
(1) shall apply to an educational institution which is administered by the State 
but has been established under any endowment or trust which requires that 
religious instruction shall be imparted in such institution. (3)  No person 
 attending any educational institution recognised by the State or receiving aid 
out of State funds shall be required to take part in any religious instruction 
that may be imparted in such institution or to attend any religious worship 
that may be conducted in such institution or in any premises attached thereto 
unless such person or, if such person is a minor, his guardian has given his 
consent thereto. 

 Cultural and Educational Rights 
 29 . . . (1) Any section of the citizens residing in the territory of India or any 

part thereof having a distinct language, script or culture of its own shall have 
the right to conserve the same. . . . 

 30 . . . All minorities, whether based on religion or language, shall have the 
right to establish and administer educational institutions of their choice. . . . 
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 Part IV: Directive Principles of State Policy. . . .  

 38 . . . The State shall strive to promote the welfare of the people by securing 
and protecting as effectively as it may a social order in which justice, social, 
economic and political, shall inform all the institutions of the national life. 

 39 . . . The State shall, in particular, direct its policy towards securing— 
 (a) that the citizens, men and women equally, have the right to an adequate 

means of livelihood; (b) that the ownership and control of the material resources 
of the community are so distributed as best to subserve the common good; 
(c) that the operation of the economic system does not result in the concentra-
tion of wealth and means of production to the common detriment; (d) that there 
is equal pay for equal work for both men and women; (e) that the health and 
strength of workers, men and women, and the tender age of children are not 
abused and that citizens are not forced by economic necessity to enter avoca-
tions unsuited to their age or strength; (f) that children are given opportunities 
and facilities to develop in a healthy manner and in conditions of freedom and 
dignity and that childhood and youth are protected against exploitation and 
against moral and material abandonment. . . . 

 44  .  .  . The State shall endeavor to secure for the citizens a uniform civil 
code throughout the territory of India. . . . 

 Part IV A: Fundamental Duties (Amendment of 1976) 

 51 A . . . It shall be the duty of every citizen of India— 
 (a) to abide by the Constitution and respect its ideals and institutions, the 

National Flag and the National Anthem; (b)  to cherish and follow the noble 
ideals which inspired our national struggle for freedom; (c) to uphold and pro-
tect the sovereignty, unity and integrity of India; (d) to defend the country and 
render national service when called upon to do so; (e) to promote harmony and 
the spirit of common brotherhood amongst all the people of India transcending 
religious, linguistic and regional or sectarian diversities; to renounce practices 
derogatory to the dignity of women; (f) to value and preserve the rich heritage of 
our composite culture; (g)  to protect and improve the natural environment in-
cluding forests, lakes, rivers and wild life, and to have compassion for living crea-
tures; (h) to develop the scientifi c temper, humanism and the spirit of inquiry and 
reform; (i) to safeguard public property and to abjure violence; (j) to strive towards 
excellence in all spheres of individual and collective activity so that the nation 
constantly rises to higher levels of endeavour and achievement. . . . 

 Part XVII: Official Language 

 343 (1)  .  .  . The offi cial language of the Union shall be Hindi in Devanagari 
script. The form of numerals to be used for the offi cial purposes of the Union 
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shall be the international form of Indian numerals. (2) Notwithstanding any-
thing in clause (1), for a period of fi fteen years from the commencement of this 
Constitution, the English language shall continue to be used for all the offi cial 
purposes of the Union for which it was being used immediately before such 
commencement: Provided that the President may, during the said period, by 
order authorise the use of the Hindi language in addition to the English lan-
guage and of the Devanagari form of numerals in addition to the international 
form of Indian numerals for any of the offi cial purposes of the Union. (3) Not-
withstanding anything in this article, Parliament may by law provide for the use, 
after the said period of fi fteen years, of—( a )  the English language, or ( b )  the 
Devanagari form of numerals, for such purposes as may be specifi ed in the law. 

 [From  The Constitution of India (As modifi ed up to the 1st February, 1977)  
(New Delhi: Government of India Press, 1977), 1, 2, 6, 7, 8, 11–12, 19, 20, 22, 143.] 

 THE UNITY AND INTEGRITY OF THE NATION 

 As one part of the process of the transfer of power to the new independent na-
tions of India and Pakistan, the question of the fate of the princely states was 
vital to the unity of each. Of the more than fi ve hundred princely states, many 
were small, but a few were large and in strategic locations. Since most were 
within the borders of India, the deputy prime minister, Sardar Vallabhbhai Pa-
tel, and his assistant V. P. Menon, an able civil servant now installed as secretary 
of the Ministry of States, devoted themselves to this task. They were assisted by 
Viceroy Lord Louis Mountbatten, who remained in India as governor-general 
until 1948. While Mountbatten lectured the princes on the virtues of accession 
and the dangers of delay, Patel and Menon worked on the practical steps, de-
tails, and problems involved. In the end, almost all of the princely states ac-
ceded to India, a few acceded to Pakistan, and a small number—notably Kash-
mir and Hyderabad—stalled. Eventually the Indian army moved into Hyderabad 
in 1948, claiming that order must be kept and the citizens protected. 

 The maharaja of Kashmir dithered over what to do. But when irregulars, 
thought to be inspired and helped by the government of Pakistan, invaded 
Kashmir from the Pakistan side of the frontier, he called for Indian help and 
acceded to India. However, these “facts” and the whole process involving Kash-
mir have long been disputed, as is evident from the documents about Kashmir 
in this and the following chapter. 

 V. P. Menon and the Integration 
of the Indian States 

 Vapal Pangunni Menon (1894–1966), widely known as V. P. Menon, son of a Kerala 
schoolmaster, entered the service of the British Raj in 1917 and rose through the ranks 
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to become constitutional adviser to the governor-general and political reforms com-
missioner in 1946. Close to the Congress leaders, but still trusted by Mountbatten, 
Menon helped to formulate the plans for the partition of India in the spring of 1947. 
When one plan was rejected by Jawaharlal Nehru on behalf of the Congress, Menon 
drew up an alternative plan, which was eventually accepted by the British government 
and all Indian parties involved. At the behest of Patel, he later wrote two volumes, the 
fi rst on the steps to Partition and the second on the integration of the states. Both 
provide a clear, detailed, and informed narrative from the Congress side, but are not 
uncritical of the Congress as well as of all others involved.  

 Here are selections from the conclusion to V. P. Menon’s second book. 

 When the British Government decided to transfer power to India, they no 
doubt found it the best solution of a diffi cult problem to declare that the para-
mountcy which they exercised over the Indian States would automatically lapse. 
The rulers generally welcomed this decision; and, after all, the parties directly 
concerned were the British Government and the rulers. Thus had the edifi ce, 
which the British themselves built up laboriously for more than 150 years, been 
demolished overnight! . . . In India there were very few who realized the magni-
tude of the threatened danger of balkanization. 

 It was easy enough for the British Parliament to declare the lapse of para-
mountcy, but could such a declaration wipe out the fundamentals on which 
paramountcy rested? With the departure of the British, the Government of In-
dia did not cease to be the supreme power in India. Essential defense and secu-
rity requirements of the country and geographical and economic compulsions 
had not ceased to be operative; nor had the obligations of the Government of 
India to protect their territories against external aggression and to preserve peace 
and order throughout the country become any the less. Why else had the British 
Government themselves asserted time and again in their relations with the In-
dian States that their supremacy was not based only upon treaties and engage-
ments, but existed independently of them? 

 At the same time, there is no doubt that had paramountcy been transferred 
to a free India with all the obligations which had been assumed by the British 
Government under the various treaties, engagements and sanads, it would 
scarcely have been possible for us to have solved the problem of the Indian States 
in the way we did. By the lapse of paramountcy we were able to write on a clean 
slate unhampered by any obligations. 

 The weakest link in the princely chain was the existence of a large number 
of small States. Their rulers were naturally apprehensive about their future. 
The rulers of the bigger States, on the other hand, welcomed the lapse of para-
mountcy in the hope that they would be able to preserve their territorial integ-
rity and have enough bargaining power to force a satisfactory relationship with 
the Centre. What they failed to realize at the time was that the new Govern-
ment of India could not possibly uphold the idea of autocracy in the States and 
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that for their very existence the rulers had to have either the support of their 
people, or the protection of the Government of India. The former the rulers 
generally lacked; the latter had automatically terminated with the lapse of 
paramountcy. 

 Our fi rst task to prevent the balkanization of the country and to stop any pos-
sible inveiglement of the States by Pakistan was to bring the States into some 
form of organic relationship with the Centre. This we did by means of the expe-
dient of accession on three subjects, as well as a Standstill Agreement which 
kept alive the relations subsisting at the time between the States and the Gov-
ernment of India. The rulers were at fi rst suspicious of this move; but most of 
them realized that, with the partition of the country, if they did not give their 
full support to the Government of India there was real danger that the country 
would be submerged in one big deluge. The rulers of the bigger States could 
have stood out and could have given us as much trouble, if not more, than Hy-
derabad or Junagadh. They certainly had their armies intact and their forces 
could—in some States at any rate—stand comparison in point of organization, 
equipment and effi ciency with the Indian Army. It was indeed highly selfl ess 
and patriotic on the part of these rulers to have placed the wider interests of the 
country above their own. Some of them even went to the extent of lending us 
all their troops at a critical period regardless of their own internal security. 

 Gradually the realization dawned on them that after the advent of indepen-
dence they would have no choice but to grant responsible government to their 
people, which meant that their own future would be governed by the whims of 
their ministries; but that, if they agreed to integration, their interests would be 
better safeguarded by the Government of India. Besides, they would be earning 
the goodwill of the country. . . . 

 The advocates of viable States could not have studied the geographical as-
pect of the problem. Even they conceded that the smaller States had to go. 
There were two courses open: to merge the small States in the provinces in 
which they were situated or to which they were contiguous; and, in cases where 
this was not possible, to merge them with the nearest large State. In the latter 
event, would we be justifi ed in perpetuating the entity of the bigger State? This 
was exactly the problem which confronted us in Central India and Malwa 
where a number of small States were embedded between the bigger States of 
Gwalior and Indore. Once we had integrated Gwalior, which was one of the fi ve 
premier States in India, could we leave lesser viable States alone? Further, the 
viability of a State must have some relation to its revenue. There were only nine-
teen States which had a revenue of Rs 1 crore and above and seven had a reve-
nue from Rs 50 lakhs to Rs 1 crore. Rewa State, for instance, with a revenue of 
nearly Rs 115 lakhs had been declared as viable. But after surrendering a fair size 
of its revenue to the Centre for the administration of defense, external affairs 
and communications, could it provide adequate modern amenities and per-
form the functions of a Welfare State? . . . 
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 Another criticism, which is being levelled nearly four years after the inau-
guration of the new Constitution, is against the quantum of the privy purses 
fi xed for the rulers. In the chapter on “The Cost of Integration,” I have indi-
cated that, apart from other advantages, viewed solely against the assets we 
have received from the States, the total annual expenditure on privy purses is 
insignifi cant. . . . 

 The merger agreements and covenants are bilateral documents. As Sardar 
very rightly remarked, the rulers discharged their part of the contract by surren-
dering their States and powers. They are now bereft of any bargaining power. 
Because a creditor is too weak or poor to enforce his rights, a debtor should 
not, in honour, refuse to discharge his debt. As an honourable party to an 
agreement, we cannot take the stand that we shall accept only that part of the 
settlement which confers rights on us, and repudiate or whittle down that part 
which defi nes our obligations. As a nation aspiring to give a moral lead to the 
world, let it not be said of us that we know the “price of everything and the 
value of nothing.” 

 After integration, the rulers settled down and adjusted themselves to the new 
order of things. . . . 

 In August 1947, when the transfer of power took place, very few could have 
conceived as possible the revolutionary change that was to come over the States 
within such a short time. Speaking in September 1948, Nehru confessed: 

 Even I who have been rather intimately connected with the States  People’s 
movement for many years, if I had been asked six months ago what the 
course of developments would be in the next six months since then, I 
would have hesitated to say that such rapid changes would take place. . . . 
The historian who looks back will no doubt consider this integration of the 
States into India as one of the dominant phases of India’s history. 

 By the time the Constitution came into force on 26 January 1950, we had 
integrated geographically all the States and brought them into the same consti-
tutional relations with the Centre as the provinces. The administrative integra-
tion in the Unions was proceeding apace. The scheme of fi nancial integration 
was already worked out and fi nalized and it was to come into operation within 
a few months. The Indian States Forces were to be absorbed into the Indian 
Army. 

 By the partition India had lost an area of 364,737 square miles and a popula-
tion of 81 ½ millions. By the integration of the States, we brought in an area of 
nearly 500,000 square miles with a population of 86½ millions (not including 
Jammu and Kashmir). 

 In the words of Sardar, “the great ideal of geographical, political, and eco-
nomic unifi cation of India, an ideal which for centuries remained a distant 
dream and which appeared as remote and as diffi cult of attainment as ever even 
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after the advent of Indian independence,” was consummated by the policy of 
integration. . . . 

 We had demolished the artifi cial barriers between the States inter se and the 
rest of India and had indeed laid the foundations for an integrated administra-
tive and fi nancial structure. But the real integration had to take place in the 
minds of the people. This could not be accomplished overnight. It would take 
some time for the people of the erstwhile States to outgrow their regional loyal-
ties and to develop a wider outlook and broader vision. . . . 

 Contemporary opinion has already anticipated the verdict of history in regard 
to the integration of the States. To have dissolved 554 States by integrating them 
into the pattern of the Republic; to have brought about order out of the night-
mare of chaos whence we started, and to have democratized the administration 
in all the erstwhile States, should steel us on to the attainment of equal success 
in other spheres. For the fi rst time India has become an integrated whole in the 
real sense of the term, though this is but the foundation on which to build a pros-
perous Welfare State. An amorphous mass of aspirations has to be integrated. Life 
has to be made meaningful for the millions who have led a twilight existence. 

 [V. P. Menon,  The Story of the Integration of the Indian States  
(Bombay: Orient Longmans, 1961), 463–472.] 

 The States Reorganization Commission 
 The federal structure of the Indian government that came into being in 1947 was 
based upon the political units that had been created by the British, partly as a result of 
patterns of conquest and partly for administrative convenience. There were, however, 
political groups that began to agitate for states based upon linguistic and cultural divi-
sions. These movements could cite the high authority of Gandhi, who had argued, as 
early as 1920, for linguistic states as a rational reorganization of the political map, and 
had organized Congress Committees based on language. The pressure for reorgani-
zation became so strong that the government agreed to the creation of a number of 
new linguistic states in the 1950s, including Tamil Nadu, Gujarat, Andhra Pradesh 
(for Telugu), and Maharashtra (for Marathi). 

 The issue received detailed consideration through the appointment of a high-level 
commission to study the issue and make recommendations. Its report showed how 
many complex issues were involved—a national language, jobs in government services, 
higher education, religious affi liations, and the dangers of arousing what came to be 
called a “subnationalism” that might destroy the unity and integrity of the nation. 

 846. We have now come to the end of our appointed task. The problem of 
reorganisation of States has aroused such passions and the claims which have 
been made are so many and so confl icting that the background against which 
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this whole problem has to be dealt with may quite often be obscured or even 
forgotten. In order that the recommendations which we have made may be 
viewed in proper perspective, we should like to emphasise two basic facts. Firstly, 
the States, whether they are reorganised or not, are and will continue to be inte-
gral parts of a Union which is far and away the more real political entity and the 
basis of our nationhood. Secondly, the Constitution of India recognises only 
one citizenship, a common citizenship for the entire Indian people, with equal 
rights and opportunities throughout the Union. 

 847. . . . If the implications of these important facts had been fully appreci-
ated and generally accepted, the question of territorial redistribution would not 
have developed into a major national problem of disquieting proportions. 

 849. Unfortunately, the manner in which certain administrations have con-
ducted their affairs has itself partly contributed to the growth of this parochial 
sentiment. We have referred earlier to the domicile rules which are in force in 
certain States, governing eligibility to State services. . . . This is bound to cause 
discontent among the other groups, apart from impeding the free fl ow of talent 
and impairing administrative effi ciency. 

 850. We were greatly concerned to observe that in one State for instance, 
domicile rules were applied not only to determine eligibility for appointment to 
the public services but also to regulate the awards of contracts and rights in re-
spect of fi sheries, ferries, toll-bridges, forests and excise shops. 

 851. Such stipulations, in our opinion, are not only inconsistent with Articles 
15, 16 and 19 of the Constitution but go against the very conception of an Indian 
citizenship. . . . 

 861. Guided by the consideration that the principal organs of State should be 
so constituted as to inspire confi dence and to help in arresting parochial trends, 
we would also recommend that at least one-third of the number of Judges in a 
High Court should consist of persons who are recruited from outside that State. 
In making appointments to a High Court bench, professional standing and 
ability must obviously be the over-riding considerations. . . . 

 862. As we have already observed, the progressive adoption of Hindi for the 
offi cial purposes of the Union should operate as a unifying factor. A common 
national language, however, to be a really integrating force should have a wider 
range. English, though a foreign language, has helped to bring the people of dif-
ferent regions in India closer to each other fi rstly because it has been the offi cial 
language both at the central and at the provincial levels, and secondly because 
it has been the medium of instruction for higher education throughout the 
country. It has, therefore, provided a common vehicle for higher thought as well 
as for administrative activity and has helped to maintain common standards at 
the higher educational institutions. 

 865. A wide fi eld of choice for higher education and migration from universi-
ties and other institutions for higher education has been possible in this country, 
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not only because English has so far been the medium of instruction in these 
institutions, but also because the standards of teaching and research have been, 
generally speaking, comparable. Some of these institutions are contemplating 
the adoption of the regional languages as the media of instruction. If English in 
any of these institutions is replaced prematurely, and if facilities are not pro-
vided for acquiring necessary profi ciency in that language in the interests of 
higher research, standards of higher education are bound to suffer. 

 867. We fully realise the importance of the study of Hindi and the regional 
languages, but we feel that for the present the use of English in higher techni-
cal studies does not come into confl ict with the growth of these languages. 

 871. India is now on the eve of vast economic and social changes. These 
changes must affect every institution and will call for a constant review of our 
traditional methods of thought and ways of life. 

 872. One of the important developments in recent times has, for example, 
been the country’s conversion to the ideal of social, political and economic 
equality. We do not mean to minimise the diffi culties in the way of realising 
this ideal of equality, to which the country is now committed. Nevertheless, it is 
a great advance that the comparatively backward sections of the community are 
now in the picture. An important source of tension within the body politic is, 
therefore, being progressively removed. 

 874. The consequences of economic planning to which the country is now 
committed are very great. When resources are mobilised and investment is un-
dertaken at the national rather than at the regional or State level, the States will 
inevitably get more and more integrated in a joint endeavour for the economic 
advancement of the nation as a whole. 

 878. Free India is now on the move. What has already been achieved can be 
viewed with a measure of legitimate pride. The manner in which the very dif-
fi cult problem of princely India was solved in the anxious and bewildering cir-
cumstances following the Partition will, by itself, be a standing testimony to the 
political wisdom and strength of the Indian people and their fi rm determina-
tion to eradicate artifi cial barriers and cramping loyalties. 

 879. We conclude in the hope that the scheme of reorganisation which we 
have proposed will be viewed against this background and that men of goodwill 
will co-operate with those charged with the onerous responsibility of reconcil-
ing competitive claims and of balancing regional sentiments with national in-
terests in giving effect to the decisions which might be taken, in an atmosphere 
of tolerance and understanding. 

 S. F azl  A li ,  C  hairman,  H. N. K unzru ,  Member . M. P anikkar ,  Member  
 P. C. C haudhuri ,  Secretary.  N ew  D elhi ,  Dated 30th September , 1955. 

 [ Report of the States Reorganization Commission  (New Delhi: 
Government of India, 1955), chapter IV, secs. 846, 847, 849, 

850, 851, 861, 862, 865, 867, 871, 872, 874, 878, 879.] 
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 Self-Determination and Succession: 
Threats to Unity and Integrity 

 The commitment to a unifi ed, secular state has been strongly challenged by 
movements for secession and self-determination in three areas—Kashmir, Pun-
jab, and the Northeast, especially Nagaland. These areas differ greatly from 
each other in their internal histories and in their relationships with the preced-
ing political structures, the Mughal and the British empires. In all three areas, 
the uprisings can be understood as movements for self-determination motivated 
by ethnic affi liations, religious identities, political ambitions of local leaders, 
and economic grievances against the Indian government. Involvement with 
foreign governments has been an important factor, especially in Kashmir, as has 
been the role played by immigrant groups settled in Great Britain and North 
America for the case of Punjab. In Nagaland, however, there has been little out-
side involvement, and the insurgency has attracted much less attention, even in 
India. The situations in all three areas are challenges to India’s commitments to 
democracy, secularism, and justice. The complexities of the insurgencies are 
not easily disentangled, but statements of attitudes and beliefs from participants 
in all three areas are presented below. Given the nature of the issues, all are 
necessarily partisan. What is missing from these selections are details of the 
enormity of the human suffering caused both by the insurgents and by the gov-
ernment’s responses to them. 

 Kashmir 

 The insurgency in the state of Jammu and Kashmir (often referred to simply as “Kash-
mir”) is a direct result of the Partition of India in 1947 when, as noted in chapter 7, the 
rulers of the approximately fi ve hundred quasi-independent princely states were given 
the right to join either India or Pakistan, but not to become independent. For Paki-
stan’s versions of the events that followed, see chapter 9. 

 The Treaty of Amritsar 

 At the time of Partition, the ruler of the state, Maharaja Hari Singh, was a Hindu, but 
the majority of the people were Muslims. There was thus an expectation that he 
would join his state to Pakistan. He did not, however, and under some duress acceded 
to India in October 1947. How his family had become rulers of the state is one of the 
more sordid episodes in nineteenth-century imperialism. In 1846 the British had de-
feated the Sikh kingdom in the Punjab, which had seized territory to the north, in-
cluding the Kashmir Valley. When the British took Punjab, they sold the Kashmir 
territory to Gulab Singh, the ruler of the state of Jammu, for a million pounds. In the 
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words of the treaty signed at Amritsar in 1846, given below, Kashmir was to belong 
forever to the male heirs of Gulab Singh. The famous Indian poet Muhammad Iqbal 
(see chapter 5), who was of Kashmiri descent, captured what many Kashmiris think 
when they recall this transaction: 

 Each hill, each garden, fi eld. Each farmer, too, they sold, 
 A nation for a price, that makes my blood run cold. 

 The treaty between the British Government on the one part and Maharajah 
Gulab Singh of Jammu on the other concluded on the part of the British 
Government by Frederick Currie, Esq. and Brevet-Major Henry Montgom-
ery Lawrence, acting under the orders of the Rt. Hon. Sir Henry Hardinge, 
G.C.B., one of her Britannic Majesty’s most Honorable Privy Council, Gov-
ernor-General of the possessions of the East India Company, to direct and 
control all the affairs in the East Indies and by Maharajah Gulab Singh in 
person—1846. 

  Article 1:  The British Government transfers and makes over for ever in inde-
pendent possession to Maharajah Gulab Singh and the heirs male of his body 
all the hilly or mountainous country with its dependencies situated to the east-
ward of the River Indus and the westward of the River Ravi including Chamba 
and excluding Lahol, being part of the territories ceded to the British Govern-
ment by the Lahore State according to the provisions of Article IV of the  Treaty  
of Lahore, dated 9th March, 1846. . . . 

  Article 3:  In consideration of the transfer made to him and his heirs by the 
provisions of the foregoing article Maharajah Gulab Singh will pay to the Brit-
ish Government the sum of seventy-fi ve lakhs of rupees . . . , fi fty lakhs to be 
paid on or before the 1st October of the current year, A.D., 1846. . . . 

  Article 5:  Maharajah Gulab Singh will refer to the arbitration of the British 
Government any disputes or question that may arise between himself and the 
Government of Lahore or any other neighboring State, and will abide by the 
decision of the British Government. . . . 

  Article 7:  Maharajah Gulab Singh engages never to take to retain in his ser-
vice any British subject nor the subject of any European or American State with-
out the consent of the British Government. . . . 

   .  .  . : Maharajah Gulab Singh acknowledges the supremacy of the British 
Government and will in token of such supremacy present annually to the Brit-
ish Government one horse, twelve shawl goats of approved breed (six male and 
six female) and three pairs of Cashmere shawls. 

 [“Treaty of Amritsar, March 16, 1846,” in  A Collection of Treaties, 
Engagements, and Sanads, compiled by C. U. Aitchison , 

3rd rev. ed., 14 vols. (Calcutta: Superintendent of Government
Printing, 1892–1893), 12:21–22.] 



Issues in Post-Independence India       613

 India’s Appeal to the United Nations Security Council 

 On January 1, 1948, the government of India formally notifi ed the Security Council of 
the United Nations that its territory, the state of Jammu and Kashmir, had been in-
vaded by Pakistan. The state had become part of India, the letter pointed out, when its 
ruler, the maharaja, had acceded the state on October 26 to India, as he had a right to 
do under the arrangements that ended British rule in the subcontinent. India asked 
for action by the United Nations against Pakistan, claiming that Pakistan had invaded 
India and was illegally occupying its territory. 

 The Government of India have instructed me to transmit to you the following 
telegraphic communication: 

 1. Under Article 35 of the Charter of the United Nations, any Member may 
bring any situation whose continuance is likely to endanger the maintenance of 
international peace and security to the attention of the Security Council. Such 
a situation now exists between India and Pakistan owing to the aid which invad-
ers, consisting of invaders and of tribesmen from the territory immediately ad-
joining Pakistan in the north-west are drawing from Pakistan for operations 
against Jammu and Kashmir, a State which has acceded to the Dominion of 
India and is part of India. . . . The Government of India request the Security 
Council to call upon Pakistan to put an end immediately to the giving of such 
assistance, which is an act of aggression against India. If Pakistan does not do 
so, the Government of India may be compelled in self-defence, to enter Paki-
stan territory in order to take military action against the invaders. The matter is 
therefore of extreme urgency and calls for immediate action by the Security 
Council for a breach of international peace. . . . 

 Immediately after the raids into the Jammu and Kashmir state commenced, 
approaches were informally made to the Government of India for the accep-
tance of the accession of the State to the Indian Dominion. . . . On 26 October, 
the Ruler of the State, His Highness Maharaja Sir Hari Singh, appealed urgently 
to the Government of India for help. . . . An appeal for help was also simultane-
ously received by the Government of India from the largest popular organiza-
tion in Kashmir, the National Conference headed by Sheikh Mohammad 
Abdullah. . . . 

 The invaders are still on the soil of Jammu and Kashmir and the inhabitants 
are exposed to all the atrocities of which a barbarous foe is capable. . . . Indefi -
nite continuance of the present operations prolongs the agony of the people of 
Jammu and Kashmir, is a drain on India’s resources and a constant threat to the 
maintenance of peace between India and Pakistan. The Government of India 
have no option, therefore, but to take more effective military action in order to 
rid the Jammu and Kashmir state of the invader. . . . The Government of India 
would stress the special urgency of the Security Council taking immediate 



614       Issues in Post- Independence India

action on their request. . . . The text of this reference to the Security Council is 
being telegraphed to the Government of Pakistan. 

 [From Letter of India to the Security Council (S/628),  Security Council 
Offi cial Records, Supplement , November 1948, Annex 28.] 

 The Council’s Resolution 

 The Security Council considered the dispute between India and Pakistan over Kash-
mir on numerous occasions and passed a number of resolutions for its solution, but 
the one of April 21, 1948, includes provisions that were reiterated in various forms. 
At the heart of the Security Council resolutions were the restoration of peace and or-
der, the holding of a plebiscite to permit the people of the former state of Jammu and 
Kashmir to decide if they would join India or Pakistan, and, to accomplish this, a 
United Nations Commission for India and Pakistan, under a representative appointed 
by the Council. Pakistan regarded the holding of the plebiscite as absolutely vital, 
whereas India found it unacceptable. Looking back over the various actions of the 
Security Council and its representatives, the prime minister told the Indian Parliament 
on March 28, 1951, that India had not gone to the United Nations to determine the is-
sue of sovereignty in Kashmir; that was known. India had gone to the UN to complain 
about Pakistan’s aggression in India’s territory. The Indian government denied the va-
lidity of the statement in the resolution that it had agreed to a plebiscite. This resolu-
tion was submitted by Belgium, Canada, China, Colombia, the United Kingdom, and 
the United States of America. The Security Council had no way of enforcing its rec-
ommendations to India and Pakistan. India’s response to the resolution was coolly po-
lite, saying that if, despite India’s objections, the Commission wished to visit India, the 
government would be glad to confer with the members, but there could be no question 
of the Commission’s implementing the resolution of April 21. 

 The Security Council, 
 Having considered the complaint of the Government of India concerning 

the dispute over the State of Jammu and Kashmir, 
 Having heard the representative of India in support of that complaint and the 

reply and counter-complaints of the representative of Pakistan . . . 
 Noting with satisfaction that both India and Pakistan desire that the ques-

tion of the accession of Jammu and Kashmir should be decided through the 
democratic method of free and impartial plebiscite . . . 

 Instructs the Commission to proceed at once to the Indian subcontinent and 
there place its good offi ces and mediation at the disposal of the Governments of 
India and Pakistan . . . both with respect to the restoration of peace and order 
and to the holding of a plebiscite by the two governments, acting in cooperation 
with one another and with the Commission . . . 

 Restoration of Peace and Order . . . the Government of Pakistan should un-
dertake . . . to secure the withdrawal from the State of Jammu and Kashmir of 
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tribesmen and Pakistani nationals not normally resident therein. . . . The Gov-
ernment of India should, when it is established that the tribesmen are withdraw-
ing and that arrangements for the cessation of fi ghting have become effective, put 
into operation in consultation with the Commission a plan for withdrawing their 
own forces from Jammu and Kashmir . . . 

 The Government of India should undertake that there will be established in 
Jammu and Kashmir a Plebiscite Administration to hold a plebiscite as soon as 
possible on the question of the accession of the State to India or Pakistan. 

 [From Security Council Resolution, April 21, 1948 (S/726),
  Security Council Documents .] 

 Article 370 of the Constitution 

 In recognition of having taken the dispute with Pakistan over Jammu and Kashmir to 
the Security Council of the United Nations, the Indian Constitution recognizes that 
that state has a special status, different from that of the other states of the Union in 
regard to provisions in effect at the time of the takeover by India in 1948 through what 
was known as the “Instrument of Accession.” Over the years, this constitutional provi-
sion has been denounced, especially by Hindu nationalists, as a concession to Muslims 
that weakens Indian unity. Kashmiris have seen it as a guarantee of a larger measure of 
autonomy than that enjoyed by other states, even though this part of the Constitution 
was headed “Temporary and Transitional Provisions.” 

 (1), (b) the power of Parliament to make laws for the said State shall be limited 
to those matters . . . which, in consultation with the Government of the State, 
are declared by the President to correspond to matters specifi ed in the Instru-
ment of Accession governing the accession of the State to the Dominion of In-
dia as the matters with respect to which the Dominion Legislature may make 
laws for that State. 

 [From  The Constitution of India , 161.] 

 Sheikh Abdullah: Kashmiri Patriot 

 Sheikh Abdullah (1905–1982), one of the founders of the Muslim Conference, later the 
National Conference, led the struggle for democratic rights against Maharaja Hari 
Singh, the autocratic ruler of Jammu and Kashmir. He worked closely with Jawaharlal 
Nehru and the Indian National Congress, for which he was jailed by the maharaja. 
Following the intrusion of Pakistani forces into the state and the accession of Kashmir 
to India in 1948, he became prime minister of the state. The Indian government, how-
ever, became increasingly suspicious that he was seeking independence, or intending 
to unite with Pakistan. There were also widespread rumors that he was collaborating 
with the United States. The Indian government claimed that the speech excerpted 
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below, which he made in August 1952, showed his unwillingness to merge the state 
fully with India. In 1953 he was dismissed as prime minister by the Indian government 
and jailed for ten years. He was released in 1964 and became chief minister in 1975. 
He died in offi ce in 1982. The following selection is an extract from the statement of 
Sheikh Abdullah in the State Constituent Assembly of Kashmir on August 11, 1952. 

 The Government of India held the view that the fact that the Jammu and Kash-
mir State was a constituent unit of the Union of India led inevitably to certain 
consequences in regard to some important matters, namely: . . . 

  Residuary Powers:  It was agreed that while under the present Indian Consti-
tution, the Residuary Powers vested in the Centre in respect of all the states 
other than Jammu and Kashmir, in the case of our state, they rested in the State 
itself. This position is compatible with Article 370 of the Indian Constitution 
and the Instrument of Accession on which this Article is based. We have always 
held that the ultimate source of sovereignty resides in the people. It is, there-
fore, from the people that all powers can fl ow. Under these circumstances, it is 
up to the people of Kashmir through this Assembly to transfer more powers for 
mutual advantage to the custody of the Union Centre. 

  Citizenship:  It was agreed that in accordance with Article 5 of the Indian 
Constitution persons who have their domicile in the Jammu and Kashmir State 
shall be the citizens of India. It was further agreed that the State legislature 
shall have power to defi ne and regulate the rights and privileges of the perma-
nent residents of the State, more especially in regard to acquisition of immov-
able property, appointments to services and like matters. . . . 

  Fundamental Rights  :    It was agreed . . . that the Fundamental Rights, which 
are contained in the Constitution of India, could not be conferred on the resi-
dents of the Jammu and Kashmir State in their entirety taking into account the 
economic, social and political character of our movements as enunciated in the 
New Kashmir Plan. . . . 

  Supreme Court:  It was agreed that the Supreme Court should have original 
jurisdiction in respect of disputes mentioned in Article 131 of the Constitution 
of India. . . . 

  National Flag:   We agreed that . . .  for historical and other reasons connected 
with the freedom struggle in the State, the need for the continuance of [the 
State] fl ag was recognised. . . . 

  President of India:  It was agreed that the powers to grant reprieve and com-
mute death sentences, etc. should also belong to the President of the Union. 

  Headship of the State:  I am glad to inform this House that the Government 
of India have appreciated the principle proposed by the Basic Principle Com-
mittee as adopted by this Assembly in regard to the abolition of the hereditary 
rulership of the State. . . . 

  Financial Integration:  In regard to this subject, we agreed that it would be 
necessary to evolve some sort of fi nancial arrangement between the State and 
the Indian Union. . . . 
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  Emergency Powers:  .  .  .  In the event of war or external aggression,  .  .  . the 
Government of India would have full authority to take any steps in connection 
with the defence, etc. In particular, we were averse to internal disturbance be-
ing referred to in this connection, as even some petty internal disorder might be 
considered suffi cient for the application of Article 352 [Proclamation by Presi-
dent of India that an emergency existed in the State]. In reply it was pointed out 
that Article 352 could only be applied in a state of grave emergency and not be-
cause of some small disorder or disturbance. 

 In order to meet our viewpoint, it was suggested on behalf of the Govern-
ment of India that Article 352 might be accepted as it is with the addition at 
the end of the fi rst paragraph (1) of the following words: “but in regard to in-
ternal disturbance at the request or with the concurrence of the Government 
of the State.” 

 We generally accepted this position, but wanted some time to consider the 
implications and consequences as laid down in Articles 353, 358 and 359 [giv-
ing the President power to decree an Emergency] which on the whole we ac-
cepted. In regard to Article 354, we wanted to examine it further before ex-
pressing our opinion [the articles have to with the Central government and 
taxation]. . . . 

 Conduct of Elections to Houses of Parliament:  .  .  . I have put before this 
House the broad indications of the agreements arrived at between us and the 
Government of India. As the Hon’ble Members will no doubt observe, the atti-
tude of the Government of India has been most helpful. A satisfactory position 
has emerged and we are now able to assess the basic issues of our constitutional 
relationship with India in clearer terms. There has been a good deal of accom-
modation of our respective points of view. Both the representatives of the Govern-
ment of India and the Kashmir Delegation, have been impelled by the desire to 
strengthen further the existing relationship to remove all obscurity and 
vagueness. . . . 

 It is, of course, for the Constituent Assembly [of Kashmir], which is seized of 
these matters, to determine the extent and scope of the state’s accession to In-
dia. The Assembly may agree to continue this relationship on the present basis 
or extend its scope as it might like and consider feasible and proper. In the 
course of framing the constitution for the State, the Hon’ble Members of this 
Assembly will have an opportunity of discussing these agreements and express-
ing their views thereon. 

 [Vidya Bhushan,  State Politics and Government: Jammu and Kashmir  
(Jammu: Jay Kay Book House, 1985), 395–400.] 

 Home Minister G. B. Pant: Rethinking the Plebiscite 

 As the following statement indicates, the government of India’s attitude toward the 
settlement of the Kashmir issue by a plebiscite had changed through the years. At 
fi rst, Nehru had been willing to hold a plebiscite, but he shifted his position when he 
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became aware of the strong opposition to the idea in India. The most forthright ac-
knowledgment of the new position came, however, from the powerful Home Minister, 
G. B. Pant. He argued that Pakistan’s military alliance with the United States, as well 
as strong criticism within the Indian National Congress, had made the idea im-
practical. The Pakistan press denounced the statement as exemplifying India’s 
duplicity. 

 We made certain statements when Kashmir acceded to India which cannot be 
denied. But when we made the statements circumstances were different from 
what they are now. The time factor is very important. Many things have 
changed since then. During these eight years Kashmir has been following a 
certain policy for its advancement and many development schemes are in prog-
ress. Pakistan has entered into a military alliance with America. The Constitu-
ent Assembly of Kashmir which was elected on the basis of adult franchise has 
taken a defi nite decision. Resolutions passed by the Jammu and Kashmir 
 National Conference on the eve of the elections to the Constituent Assembly 
and the inaugural address delivered by Sheikh Abdullah made it abundantly 
clear that the Constituent Assembly had been constituted for the purpose of 
determining and deciding this vital issue. While I am not oblivious of the initial 
declaration made by the Government of India I cannot ignore the important 
series of facts. . . . The Pakistan Government has failed to agree to any reason-
able conditions for a plebiscite, nor do I see any possibility of its agreeing to any. 
We are anxious to reach an agreement with Pakistan on all points. We would 
like the best neighbourly relations to exist between India and Pakistan. 

 [G. B. Pant, Speech at Srinagar, July 8, 1955, quoted, with comments 
from Pakistani newspapers, in Sisir Gupta,  Kashmir: A Study in 

India–Pakistan Relations  (New York: Asia Publishing House, 1966), 293–294.] 

 Sheikh Abdullah’s shift to a more pro-Congress line allowed him to become chief 
minister, but lost him much of his popular support. The control of the state by the 
center belied the promise of Article 370 of the Constitution, which was to have pro-
vided Kashmir with considerable autonomy. In practice, the central government did 
not give this freedom to the state; rather, it ruled with a heavy hand. 

 Through the 1980s resentments grew; in 1989–1990, these gave rise to an insurgency. 
At fi rst this revolt involved Indian Kashmiris, was led by the Jammu and Kashmir Lib-
eration Front (JKLF), and was Muslim but not Islamist. However, the JKLF was suc-
ceeded and pushed aside by a more violent and ruthless organization, the Jammu and 
Kashmir Hizb-ul Mujahideen (JKHM, “Warriors of the Faith”), which was Islamist and 
was linked to groups trained in Pakistan, such as Lashkar-e-Taiba and Jaish-e-Moham-
mad. The JKHM and its allies carried on a murderous campaign not only against In-
dian security forces but also against the JKLF and non-Muslims in Kashmir. They im-
ported foreign fi ghters to Kashmir and spread the revolt to the rural areas. 
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 Negotiations between India and Pakistan, as well as wars in 1965 and 1971 and then 
the Kargil episode in 1999, have gone on over decades. The Ceasefi re Line of 1949 
was changed to the Line of Control in 1972, and there have been efforts at small, in-
cremental advances, such as the bus route between the two parts of Kashmir—Azad 
Kashmir, as Pakistan calls its part, and the state of Jammu and Kashmir in India. 
Peace proposals that would involve India, Pakistan, and all Kashmiris have been le-
gion, and all have required an escape from the death-grip of the past. For will India, 
which has preferred the status quo even at great cost in lives, rupees, and military in-
volvement, give up its claims over Kashmir in exchange for some other arrangement 
preferred by most Kashmiris? Will Pakistan let go of its claim to the Kashmir Valley 
and its Muslim-majority population, in exchange for some other connection of the 
two parts of Kashmir and the two nations that would serve the people of Kashmir 
more equitably? And will the Kashmiris—many of whom want an independent entity, 
some of whom want to join Pakistan, and some of whom wish to remain tied to 
 India—accept a plan that gives those holding each view something of what they want, 
perhaps with greatly increased autonomy on both sides of the border as well as a more 
porous frontier across which Kashmiris could move? 

 Punjab 

   The second challenge to the unity and integrity of the nation was the insurgency in 
the 1980s in Punjab, a state central to the territorial and historical heartland of India. 
The disputes involved issues of national and state political rivalries, as well as an ap-
peal to self-determination based upon the demand by a faction of Sikhs for a national 
homeland for Sikhs, to be called “Khalistan.” The alienation of groups of young men, 
the pressures of electoral politics, and misjudgments by national leaders led to wide-
spread violence against Hindus who were regarded as the enemies of the Sikh com-
munity, as well as against established fi gures in the Sikh community.  

 Jarnail Singh Bhindranwale’s Call “for our faith, 
for the Sikh nation, for the oppressed” 

 The unrest found leadership in a fi ery young preacher, Sant Jarnail Bhindranwale 
(1947–1984), a spokesman for and leader of the mingling of politics, historical memo-
ries, and religious enthusiasm that constituted the Punjab insurgency. Born into a 
poor family, he was educated in a traditional religious school of what is often called a 
“fundamentalist” branch of Sikhism, the Damdami Taksal. He denounced the older, 
more moderate Sikhs who led the Akali Dal political party as betrayers of true Sikh-
ism. The Akali Dal was the opponent of the Indian National Congress after 1947, and 
when the Congress leaders in Punjab looked for a popular religious spokesman to 
oppose the Akalis, they chose Bhindranwale. He did not prove a useful ally because he 
soon turned against the Congress leaders, whom he denounced as Hindu oppressors of 
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the Sikhs. Many of his followers, both in India and abroad, became proponents of an 
independent Sikh state, although his own political aims were never clearly enunciated. 
He was killed in June 1984 when the Indian Army seized the Golden Temple, 
the symbol of Sikhism, where he had established his headquarters. The subsequent 
assassination of Prime Minister Indira Gandhi by one of her Sikh guards in 1984 led 
to riots in Delhi and elsewhere, in which thousands of Sikhs were killed by mainly 
Hindu mobs. The insurgency was fi nally put down in 1992 by the Indian government. 
Bhindranwale’s memory and message survive among small groups who see him in as 
standing in the tradition of Sikh martyrs willing to fi ght and die for the faith. 

 The following short, somewhat disjointed, selections are from some of his talks 
and sermons.  

  Stay peaceful but be prepared .   I appeal to the entire [Sikh nation.] We have 
 orders . . . to stay peaceful. Peace is necessary too. But I shall certainly say that 
it should not be such peace that the Sikh Nation is destroyed, that [politicians] 
should set about annihilating the Sikhs and we maintain peace. I am not in fa-
vour of such peacefulness. We have to maintain peace, we have to obey orders. 
So long as the Government confi nes its activities to outside [the Golden Tem-
ple], defi nitely stay cool because we are engaged in the  Dharam Yudh Morcha  
[religious struggle]. We all have to achieve success in this struggle. We have to 
secure our rights. However, when at any time, on any day, the Government en-
ters the boundary of this complex to destroy its sanctity, let me appeal most 
strongly to the entire Sikh congregation—to all of you who live in villages, 
towns and in the entire country—that when you learn that they have entered 
the boundary of the complex and attacked, then it will be your responsibility 
everywhere to kill every critic of the Guru and every enemy of the Sikh Nation. 
At that time there should be no hesitation on your part. 
  
 Sikhs are a separate nation. My educated brothers must have been delighted at 
the news that appeared some three or four days back. In connection with the 
[wearing of the Sikh] turban there has been a decision in England. . . . It is a 
weighty matter. The Parliament in England has decided that not only are the 
Sikhs a separate nation, they are a separate race. 
  
 Sikhs are identifi ed exclusively as extremists. On an earlier day too I made a 
statement that if Sikhs are a part of Hindus and are not a separate entity, then 
they should start saying in the newspapers, in the Parliament, in the Assemblies 
[State Legislatures], that Hindus are extremists. And if Sikhs are extremists, 
then they have to admit Sikhs are a separate nation. They exclusively call the 
Sikhs extremists, but collectively we are all Hindu. 
  
 Atrocities by the present government .  A young daughter of the Sikhs was 
stripped naked, and . . . her father was forcibly laid on her. [In another village, 
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the police] stripped [a] daughter naked, and . . . had her held by her breasts and 
paraded [her] through the village. Has it ever happened to a Hindu? Tell me, if 
there is a single example. . . . Only the homes of Sikhs have been set on fi re by 
the police. Has a single Hindu home been set on fi re by the police in the whole 
of Punjab? . . . Prove even a single one of the statements that I am going to make 
before you to be wrong. I promise you, standing here in [the Sikh headquarters], 
I shall chop off my head and place it at your feet. Such blatant discrimination is 
going on. 

 [ Struggle for Justice: Speeches and Conversations of Sant Jarnail 
Singh Khalsa Bhindranwale ,   translated from Punjabi audio 

and visual recordings by Ranbir Singh Sandhu (Dublin, OH: 
Sikh Educational and Religious Foundation, 1999), 72, 74, 90–91.] 

 Nagaland 

 Nagaland is part of the mountainous region in Northeast India that in the British 
period was known as the North-East Frontier Agency, offi cially claimed by the Brit-
ish but left in the control of numerous tribal chieftains. The Nagas, numbering 
about a million people, were one such tribe, differentiated from others by customs 
and language, and also by the fact that many of them had adopted Christian beliefs 
and developed their own leadership. These leaders were the nucleus of the Naga 
National Council, formed in 1946, which asserted that the Nagas constituted a na-
tion separate from India; on August 14, 1947, the day before India became indepen-
dent, they issued their own declaration of independence as the Naga nation. 

 A. Z. Phizo: The Demand for Self-Determination 

 An underground movement was started by a well-educated Christian, A. Z. Phizo 
(1903–1990), and began making violent attacks on Indian soldiers, policemen, and 
administrators who tried to assert the authority of the Indian government. Phizo fl ed 
to London in 1956 and died there in 1990, but the insurgency in the Northeast still 
remains, despite the Indian army’s efforts to repress it. 

 The selection given here is from a speech made by Phizo in 1951 at a great gather-
ing called to demand a plebiscite to show the Nagas’ desire to be free from India. It is 
a kind of template of nationalist movements everywhere in the twentieth century, in-
cluding India, with its identifi cation of a freedom-loving people held down by an op-
pressor. Nagaland was made the sixteenth state of the Indian Union in December 1963. 

 Today is a great day for our people. Throughout Nagaland our people are cere-
moniously observing this day May 16 as the day of our Plebiscite Day, which 
we are going to record by taking the thumb impression of our people. This we are 
doing to show India and the world of our aspiration and that there is an effective 
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unity of the people in Nagaland. We have been living as a subject nation for the last 
70 years. Our country was an Independent country before the British conquered 
us with superior force of arms. The British left our country and India in the year 
1947. Without making any special arrangement for our country the British aban-
doned us and we found ourselves under the mercy of the Indian people. . . . 

 I am not going into details of our past experiences with India especially since 
1947. Prior to the transference by the British of their administrative authority 
and controlling over—that is, military and police—into the hands of Indians, 
we had talked to the British for our Independence. But there again we made a 
mistake. We had not put it in writing for record. Anyway, we the Naga people 
declared ourselves Independent on the 14th of August, 1947, and on the same 
day we informed India by telegram, and cabled to UNO for information and 
record. Since then, we have tried to settle our political issue with India on vari-
ous occasions. But we have not been successful. As a result we have gathered 
here together in order to try to convince India of our inherent right to be free 
and equal to any other nation as a distinct people. . . . 

 When we examine those rapacious assertions, accusations and misappre-
hensions we fi nd that the Indians do not know the Nagas. India tried to stop 
our Independence, they are still trying; and, they will probably continue to do 
so. . . . The history of progress and freedom have been written and will continue 
to be written. Most of the histories of human freedom were recorded in human 
blood. Most of the foundations of free nations were built on human bones and 
crushed skulls. But we want our national independence to remain holy and 
pure. We do not want to mix freedom, and our independence, with human 
blood. We do hope we shall not be compelled to live on a structure founded on 
human skulls and bones. We are determined to extricate ourself clear with un-
derstanding, by goodwill and through reason, so that we may continue to live in 
freedom and enjoy national independence. . . . 

 I always have a feeling that God, our Heavenly Father—our creator is with us 
and guiding us. . . . The Nagas do not ask Independence from India; indeed, we 
do not want anything from India. India has nothing to give away to Nagaland. 
We are Independent and sovereign in our own national right. What we ask is not 
to interfere [with] our administration but leave us alone and allow Nagaland, the 
national state of the Nagas, to continue to exist in peace and make progress 
without hindrance. . . . 

 Now that India is free, we appeal to them to exercise their sovereign right to 
let the Nagas continue to remain free and independent which, in verity, is in 
keeping with the precept of Mahatma Gandhi’s creed of “Non-violence.” . . . 

 India puts forward various arguments in their attempt to confound us. The 
fi rst argument is about the “menace” of China and Burma. They always say this 
trying to scare us which we do not have the least thing to worry. The second 
argument is what they called “strategy” for security of India. Just as much as 
India needs precaution for her security other countries also require the same 
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precaution. . . . The third Indian argument is about economy. The Indians say 
that Nagaland cannot maintain itself economically as if we are sort of just crawl-
ing out from a hole. Their talk is nothing but insult. The truth is, Nagaland had 
never been dependent on India at any time in history. . . . 

 Being a nation the Nagas have their own distinct way of manners and living; 
and it is quite possible that we think differently in many respects. In our coun-
try, land belongs to the people as private property, and every family possesses 
land. We uphold every person as sovereign: man and women alike. Every family 
is a landlord; but, there is no landlordism in Nagaland. Democracy is the very 
spirit in our country. Land being so owned by the people who are in their person 
sovereign, there is a sound economic basis and there is no room for anyone to 
grudge or complain against social injustice. If our Naga civilization is not de-
stroyed there is no possibility for any section of our people to become servile or 
entirely dependent on someone. . . . 

 We do not like to mention about the Indians at all at any time. We have 
nothing to do with them. . . . 

 India wanted to dump her excess population in Nagaland as well as exploit 
the rich natural resources in our territory. This is so dangerous that it threatens 
our very existence. Being a small nation (almost a 1000th part of India), we can 
easily be submerged and get lost: our culture, our civilization, our institutions, 
our nation and all that we had struggled [to] build up as we are today will be 
perished without the least benefi t to mankind. And, these we shall lose not hap-
pily but in anger and in perpetual sorrow. If such a day were to be forced on us, 
God forbid—it would have been better none of us were ever born into this world. 

 Someone may tell us that Nagas are Christians following a foreign religion. 
The Indians publicly say this. We do not take Christianity as foreign religion any 
more than we consider the light of the sun as foreign origin from outer world. 
There is a father-creator (Ukepenopfü) as we call it. He is God. The message of 
the Gospel fulfi lls our Naga conception of religion—Nanyü—which literally 
means “anguish of mind” for which we do worship. Once we came to know that 
there is a personal Saviour to whom one can talk or pray directly, the real light 
dawned on us, and the weight of man’s “anguish of mind” greatly vanish away. 
It is the end of the beginning of our personal realization in relieving the an-
guish of mind in this world and for the next world after death. Whatever the 
Indians may say of us, there is no foreignness in relationship between father and 
child; that is, between God the Father and His children. . . . 

 NOW WE ARE HERE TODAY to reaffi rm the stand of our Naga nation 
that we do not need India and we do not want her. We are here today to prove to 
INDIA and to the world that NAGALAND is united and that our nation 
 aspires . . . to continue to be independent as a distinct nation as we are and have 
always been in the sovereign national state of the Nagas of Nagaland. . . . 

 We want to keep in our possession as a heritage something which is exclu-
sively of Nagaland; something which is bound to vanish and be lost to the Nagas 
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if they were to live under an alien direction. . . . We want to make our country a 
place of happiness, of security and rest. We hope and we cherish that we can make 
our country a meeting place of the East and an understanding center of the 
world. We believe that we shall become a better friend and that we can remain a 
better friend to India and the outside world if we are left to  ourselves—unmolested 
and unexploited. We believe that it is not only for Nagaland but for India and other 
surrounding countries as well that there is a better chance of creating and retain-
ing peace and good will with a SOVEREIGN NAGALAND being in existence. 
Above everything else, we want to be free as a distinct nation: and we shall be free. 

 [Angami Zapu Phizo, Address to the Naga National Council, 
May 16, 1951, http://www.neuenhofer.de/guenter/nagaland/phizo.html.] 

 DEMOCRACY AND EDUCATION 

 The Preamble to the Constitution declared that India was a democratic 
 republic; and while it contains no defi nition of democracy, numerous articles 
provide for the framework of practices generally considered essential features of 
a democratic society. These include freedom of speech, assembly, and religion, 
a commitment to free education for all citizens, adult suffrage, elections care-
fully monitored by nonpartisan bodies, protection of minorities, a defi nition of 
citizenship without reference to religion, caste, or sex, property rights, and an 
independent judiciary. 

 The main foci of power in the Indian federal system are the central and state 
governments, where elected legislative bodies share powers as allocated by the 
Indian Constitution. During the decades since Independence, there have been 
pressures to work out a system where power was not centralized only at the top 
of a hierarchy, but was also able to accommodate voices and concerns from be-
low. Mahatma Gandhi was a strong advocate of the devolution of power to local 
institutions. He wanted the revival of the old institution of the panchayat, or 
group of fi ve village elders who settled disputes and made decisions at the low-
est level. Jawaharlal Nehru had some sympathy for local input and community 
development, but he presided over a system that worked from the top down, not 
the reverse. Although state leaders were often resistant to the delegation of 
power to the villages and districts, some states—notably West Bengal, under a 
leftist government from 1977—passed laws establishing panchayats. 

 Then in 1992 the Seventy-Third Amendment to the Indian Constitution was 
passed to establish panchayats throughout India. This amendment act provides 
for the devolution of power and responsibilities to local bodies and a role for 
them in the preparation and implementation of development schemes. It also 
stipulates that one-third of panchayat members be women. Scheduled Castes 
and Scheduled Tribes are also to have reserved seats. The scheme envisions a 
three-tier system, from the district to the block and the village. A further act in 
1996 extended its scope to the tribal areas of eight states. 



Issues in Post-Independence India       625

 In the Constituent Assembly debates of 1947–1950, while there was enthusi-
astic praise of democracy as a defi ning ideology, there were also a few critics, 
with some loyal Gandhians seeing it as a repudiation of Gandhi’s belief in the 
centrality of villages, and some Muslim members speaking of the danger of 
tyranny in the rule of the Hindu majority. There was also questioning of the 
suitability of political democracy to a pluralistic society, divided by language, 
regional differences, class, and religion, and with a vast poor, illiterate popula-
tion. Many argued that democracy was an artifact of Western history and culture 
and could not be transferred to the alien soil of India. There was, however, a 
generalized acceptance of the practice of democratic politics as the correct 
pathway for India. Examples of such questionings are given here. 

 B. R. Ambedkar: Can Democracy 
Survive in India? 

 In November 1949, at the third and fi nal reading of the bill to enact the new constitu-
tion into law, Ambedkar warned the Constituent Assembly of the dangers both to 
India’s independence and to her democratic constitution. As remedies, he advised 
devotion to the country, an end to civil disobedience, avoidance of hero-worship, the 
fostering of social and economic equality, and adherence to constitutional methods of 
self-government. His reading of Buddhist history, while perhaps fanciful, was indica-
tive of his wish to use the past as a guide to the present. Further, his insight that bhakti, 
devotional religion, has a function in Indian political life is interesting, suggesting an 
explanation for the part played for fi fty of the fi rst sixty years by what Indians call the 
“Nehru Dynasty.” 

 On the 26th of January 1950, India would be a democratic country in the sense 
that India from that day would have a government of the people, by the people, 
and for the people. The same thought comes to my mind. What would happen 
to her democratic Constitution? Will she be able to maintain it or will she lose 
it again? This is the second thought that comes to my mind and makes me as 
anxious as the fi rst. 

 It is not that India did not know what is Democracy. There was a time when 
India was studded with republics, and even where there were monarchies, they 
were either elected or limited. They were never absolute. It is not that India did not 
know Parliaments or Parliamentary Procedure. A study of the Buddhist Bhikshu 
Sanghas [monastic orders] discloses that not only there were Parliaments—for the 
Sanghas were nothing but Parliaments—but the Sanghas knew and observed 
all the rules of Parliamentary Procedure known to modern times.  .  .  . This 
democratic system India lost. Will she lose it a second time? I do not know. But 
it is quite possible in a country like India—where democracy from its long dis-
use must be regarded as something quite new—there is danger of democracy 
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giving place to dictatorship. It is quite possible for this new born democracy to 
retain its form but give place to dictatorship in fact. If there is a landslide, the 
danger of the second possibility becoming actuality is much greater. 

 If we wish to maintain democracy not merely in form, but also in fact, what 
must we do? The fi rst thing in my judgment we must do is to hold fast to consti-
tutional methods of achieving our social and economic objectives. It means we 
must abandon the bloody methods of revolution. It means that we must aban-
don the method of civil disobedience, non-cooperation and satyagraha. When 
there was no way left for constitutional methods for achieving economic and 
social objectives, there was a great deal of justifi cation for unconstitutional 
methods. But where constitutional methods are open, there can be no justifi ca-
tion for these unconstitutional methods. These methods are nothing but the 
Grammar of Anarchy and the sooner they are abandoned, the better for us. 

 The second thing we must do is to observe the caution which John Stuart 
Mill has given to all who are interested in the maintenance of democracy, 
namely, not “to lay their liberties at the feet of even a great man, or to trust him 
with powers which enable him to subvert their institutions.” This caution is far 
more necessary in the case of India than in the case of any other country. For 
in India, Bhakti or what may be called the path of devotion or hero-worship, 
plays a part in its politics unequalled in magnitude by the part it plays in the 
politics of any other country in the world. Bhakti in religion may be a road to 
the salvation of the soul. But in politics, Bhakti or hero-worship is a sure road 
to degradation and to eventual dictatorship. 

 The third thing we must do is not to be content with mere political democ-
racy. We must make our political democracy a social democracy as well. Political 
democracy cannot last unless there lies at the base of it social democracy. What 
does social democracy mean? It means a way of life which recognizes liberty, 
equality and fraternity as the principles of life. These principles of liberty, equal-
ity and fraternity are not to be treated as separate items in a trinity. They form a 
union of trinity in the sense that to divorce one from the other is to defeat the 
very purpose of democracy. Liberty cannot be divorced from equality, equality 
cannot be divorced from liberty. Nor can liberty and equality be divorced from 
fraternity. Without equality, liberty would produce the supremacy of the few 
over the many. Equality without liberty would kill individual initiative. With-
out fraternity, liberty and equality could not become a natural course of things. 
It would require a constable to enforce them. 

 [From  Constituent Assembly Debates , 11:977–981.] 

 “Anonymous” on Nehru as Possible Dictator 
 The claim that India needed to be guided by a strong authoritarian hand was a fre-
quent argument of the British rulers and became common among some Indians. One 
of the most interesting comments on the subject is contained in an anonymous article 
that appeared in November 1937, suggesting that Jawaharlal Nehru was a potential 
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dictator. The article was in fact written by Nehru himself, and offers fascinating in-
sights into his understanding both of his own character and of India. Chanakya, the 
alias he assumed, was the name of the ancient Indian writer, also known as Kautilya 
(see volume 1), who urged the necessity of a strong, authoritarian ruler. 

  Jawaharlal ki jai! (Hail Jawaharlal!)  The Rashtrapati (President) looked up as he 
passed swiftly through the waiting crowds; his hands went up, and his pale, 
hard face was lit up with a smile. . . . The smile passed away and the face be-
came stern and sad. Almost it seemed as the smile and the gesture accompany-
ing it had little reality; they were just tricks of the trade to gain the good will of 
the crowd whose darling he had become. Was it so? Watch him again. 

 Is all this natural, or the carefully thought out trickery of the public man? 
Perhaps it is both, and the long habit has become second nature now. The most 
effective pose is the one in which there seems to be least posing, and Jawaharlal 
has learned well to act without the paint and powder of the actor. . . . Whither 
is this going to lead him and the country? . . . 

 Steadfastly and persistently he goes on increasing his personal prestige and 
infl uence. . . . From far North to Cape Comorin he has gone like some trium-
phant Caesar, leaving a glory and a legend behind him. . . . 

 What if the fancy turns? Men like Jawaharlal, with all their great capacity for 
great and good work, are unsafe in a democracy. He calls himself a democrat 
and socialist, and no doubt he does so in all earnestness, . . . but a little twist and 
he might turn into a dictator, . . . we all know how fascism has fattened on this 
language and then cast it away as useless lumber. . . . 

 Jawaharlal cannot become fascist. . . . He is too much an aristocrat for the 
crudity and vulgarity of fascism. . . . And yet he has all the makings of a dictator 
in him—vast popularity, a strong will, energy, pride and intolerance of others 
and a certain contempt for the weak and ineffi cient. . . . His conceit is already 
formidable. It must be checked. . . . It is not thorough Caesarism that India will 
attain freedom, and though she might prosper a little under a benevolent and 
effi cient despotism, she will remain stunted and the day of her emancipation of 
her people will be delayed. 

 [Chanakya, “The Rashtrapati,” in  Modern Review  62 (Jan.–Dec. 1937): 546–547.] 

    The Rule of Indira Gandhi 
(1966–1977, 1980–1984) and the Emergency: 

Threats to Indian Democracy  
 Indira Gandhi (1917–1984), daughter of Jawaharlal Nehru, India’s fi rst prime minister, 
and Kamala Nehru, endured an occasionally pampered but also diffi cult and some-
times lonely childhood. Her father was often in prison and her mother ill. She was 
educated in schools in Europe and India, and at Oxford University. Against the wishes 
of her father, she married Feroze Gandhi (no relation of the Mahatma), who was a 
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member of the small Parsi community and a Congress activist and Member of Par-
liament, and had two sons, Rajiv (1944–1991) and Sanjay (1946–1980). She and her 
husband parted after a few years, and she became the organizer of her father’s house-
hold. She had long been interested in politics, and entered the ring as president of the 
Congress Party in 1959. With her father’s death, she became Minister for Information; 
and upon the death of Lal Bahadur Shastri, she became prime minister in 1966. Al-
though the “Syndicate,” a group of Congress leaders who ran the party, believed her 
to be malleable, she shortly proved to be a tough and wily politician. She challenged 
their leadership of the party, and when the party split she led her group, the Congress 
(I), to election victories in 1971–1972, after her successful conduct of the Bangladesh 
war for independence. As prime minister she was counseled by a small group that in-
cluded her son Sanjay, and she weakened the regional Congress parties by deciding 
that she herself should choose regional candidates and leaders. She also carried 
through several populist measures, including bank nationalization and withdrawal 
of the privy purses of the princes. 

 On June 12, 1975, Gandhi was found guilty by a High Court decision of illegal 
practices in her election in 1971. Her critics had already mounted a fi erce campaign 
against her, and on June 26, 1975, with the consent of the President of India, and even-
tually of her Cabinet, she proclaimed a State of Emergency in a radio broadcast. (This 
was legal under Article of 352 of the Constitution, which decrees that when the presi-
dent has declared that an Emergency exists, his decision is “fi nal and conclusive and 
shall not be questioned in any court on any ground.”) In rather elliptical language, 
she referred to recent dangers to the state that required drastic action. This entailed 
the suspension of many features of the legal framework and of democratic freedoms, 
including free speech, habeas corpus, and political parties; it also included the impo-
sition of press censorship and the imprisonment of opponents, including Morarji De-
sai and Jayaprakash Narayan, one of the most famous leaders of the Indian National 
Congress. Elections slated for 1976 were postponed. Hundreds of lesser politicians 
from other parties, especially Hindu nationalists and critics of the government, were 
quickly rounded up. There was widespread criticism from Western democracies, but 
the Emergency had been so carefully planned and swiftly executed that for a time 
opposition at home was effectively silenced. It seemed that democracy had been 
crushed with surprising effi ciency. 

Prime Minister Gandhi:  Broadcast to the Nation

 The following is the radio broadcast in which Prime Minister Gandhi announced the 
sweeping changes to come. 

 The President has proclaimed the emergency. This is nothing to panic about. 
 I am sure you are all conscious of the deep and widespread conspiracy, which 

has been brewing ever since I began to introduce certain progressive measures 
of benefi t to the common man and woman of India. In the name of democracy, 
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it has been sought to negate the very functioning of democracy. Duly elected 
governments have not been allowed to function and in some cases, force has 
been used to compel members to resign in order to dissolve lawfully elected 
assemblies. Agitations have surcharged the atmosphere, leading to violent inci-
dents. The whole country was shocked at the brutal murder of my Cabinet col-
league, Shri L. N. Mishra. We also deeply deplore the dastardly attack on the 
Chief Justice of India. 

 Certain persons have gone to the length of inciting our armed forces to mu-
tiny and our police to rebel. The fact that our defence forces and the police are 
disciplined and deeply patriotic and, therefore, will not be taken in, does not 
mitigate the seriousness of the provocation. 

 The forces of disintegration are in full play and communal passions are be-
ing aroused, threatening our unity. 

 All manners of false allegations have been hurled at me. The Indian people 
have known me since my childhood. All my life has been in the service of our 
people. This is not a personal matter. It is not important whether I remain 
Prime Minister or not. However, the institution of the Prime Minister is impor-
tant and the deliberate political attempts to denigrate it are not in the interest of 
democracy or of the nation. 

 We have watched these developments with utmost patience for long. Now 
we learn of a new programme challenging law and order throughout the coun-
try with a view to disrupting normal functioning. How can any Government 
worth the name stand by and allow the country’s stability to be imperilled? 
The actions of a few are endangering the rights of the vast majority. Any situa-
tion, which weakens the capacity of the national Government to act decisively 
inside the country, is bound to encourage dangers from outside. It is our para-
mount duty to safeguard unity and stability. The nation’s integrity demands 
fi rm action. 

 The threat to internal stability also affects production and prospects of eco-
nomic improvement. In the last few months the determined action we have 
taken has succeeded in largely checking the price rise. We have been actively 
considering further measures to strengthen the economy and to relieve the 
hardship of various sections, particularly the poor and vulnerable and those 
with fi xed incomes. I shall announce them soon. 

 I should like to assure you that the new emergency proclamation will in no 
way affect the rights of law-abiding citizens. I am sure that internal conditions 
will speedily improve to enable us to dispense with this proclamation as soon as 
possible. I have been overwhelmed by the messages of goodwill from all parts of 
India and all sections of the people. May I appeal for your continued co-opera-
tion and trust in the days ahead? 

 [From  Selected Speeches and Writings of Indira Gandhi  
(New Delhi: Ministry of Information and Broadcasting, 

Government of India, 1973–1986), 3:177.] 
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 Prime Minister Gandhi:  Promises for the 
Future and the Twenty-Point Program 

 Mrs. Gandhi followed up the shocking news of the suspension of democracy in a 
broadcast speech a few days later, on July 1, that justifi ed her action and outlined a 
twenty-point program of economic reforms to improve deteriorating conditions. One 
well-known journalist described it at the time, but not in print, as “Pie in the sky, by 
and by.” 

 I am going to speak to you today about some economic programmes which the 
Government proposes to follow. . . . Some of them are new. Others were set forth 
earlier but require to be pursued with greater vigour and determination.  .  .  . 
The campaign of law-breaking, paralysing national activity and inciting our 
security forces to indiscipline and disobedience would have led to economic 
chaos and collapse and our country would have become vulnerable to fi ssipa-
rous tendencies and external danger. With the fumes of hatred having cleared 
somewhat, we can see our economic goals with greater clarity and urgency. 
The emergency provides us a new opportunity to go ahead with our economic 
tasks.  .  .  . I have only briefl y outlined various parts of the new [twenty-point] 
programme, which will be taken up in the coming weeks. Other matters are 
being looked into and further measures will be announced from time to time. I 
have no doubt that together they will make a difference to the country’s eco-
nomic outlook. What is most urgent is that collectively we should shake off any 
sense of helplessness. The worst feature of the crisis, which was building over 
the last few months, was that it spread cynicism and sapped national self-confi -
dence. There is a chance now to regain the nation’s spirit of adventure. Let us 
get on with the job. 

 The 20-Point Programme (Summary) 

 1. Continuance of steps to bring down prices of essential commodities. Stream-
lined production. Procurement and distribution of essential commodities. Strict 
economy in Government expenditure. 2. Implementation of Agricultural land 
ceilings and speedier distribution of surplus land and compilation of land re-
cords. Special care will be given to ensure that tribal people are not deprived of 
their lands. 3. Stepping up of provision of house-sites for landless and weaker 
sections in rural areas. 4. Bonded labour, wherever it exists[,] will be declared 
illegal. 5. Plan for liquidation of rural indebtedness. Legislation for moratorium 
on recovery of debt from landless labourers, small and marginal farmers own-
ing less than two hectares of land and rural artisans. 6. Review of laws on mini-
mum agricultural wages and suitable enhancement of minimum wages, wher-
ever necessary. 7. Five million more hectares to be brought under irrigation. 
National Programme for use of underground water and further surveys taken 
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up for provision of drinking water, especially in drought-prone areas. 8. An 
accelerated power programme. Super thermal stations under Central Control. 
9. New development plan for development of handloom sector. Policy of reser-
vation for handlooms to be rationalised to give greater protection to weavers. 
10.  Improvement in quality and supply of people’s cloth. 11. Socialisation of 
urban and urbanisable land. Ceiling on ownership and possession of vacant 
land and on plinth areas of new dwelling units. 12. Special squads for valuation 
of conspicuous construction and prevention of tax evasion. Summary trials and 
deterrent punishment for economic offenders. 13. Special legislation for confi s-
cation of smugglers’ properties. 14. Liberalisation of investment procedures. 
Action against misuse of import licences. 15. New Schemes for workers’ partici-
pation in industries, particularly at the shop fl oor level and introduction of pro-
duction programmes. 16. National permit scheme for road transport. 17. Income 
tax relief to middle class—exemption limit raised to Rs. 8,000. 18.  Essential 
Commodities at controlled prices to students in hostels. 19. Books and Stationery 
at controlled prices to students; book banks to be established. 20. New appren-
ticeship scheme to enlarge employment and training. Special care will be taken 
to ensure a fair deal to Scheduled Castes and Tribes, minorities and handi-
capped persons in recruitment of apprentices. 

 [Indira Gandhi,  Selected Speeches and Writings  ,  3:357–360.] 

 J. P. Narayan: Total Revolution 
and Denouncing the Emergency 

 Jayaprakash Narayan (1902–1979), one of the best-known leaders of the Indian national 
movement, studied at the University of Wisconsin, where he joined the Communist 
Party, but on his return to India he allied himself with Nehru and the Socialist Party. 
Many, including Nehru, thought he would become prime minister after Nehru, but 
he left politics to agitate on behalf of the rural poor. He was imprisoned by Mrs. Gan-
dhi in 1975 for allegedly urging the army to revolt. When he was released, very ill and 
embittered by his treatment in prison, but still believing in what he called “Total 
Revolution,” he gave an interview to a journalist, which is excerpted here. 

 Q. How will you describe the present situation in the country, particularly 
after June 26, 1975? 

 A. Within the last year, that is, from June 26, 1975, to now [June 26, 1976], 
India has been converted from a working democracy into a personal dictator-
ship of the Prime Minister, Mrs. Indira Gandhi. 

 Q. What programme should the people take to meet the present situation? . . . 
 A. I agree with you that the remedy is a non-violent people’s struggle at all 

levels as you say. But as you know, that is easier said than done. The past year 
has shown that the people are still ignorant of and unconcerned about their 
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rights and duties as citizens of an independent and democratic country. A 
rather glaring proof of this was their complete passivity when their fundamental 
rights of speech, association, movement, etc., were suddenly taken away by Mrs. 
Gandhi. Had the people been conscious of their rights, in spite of the emer-
gency there would have been country-wide protests and demonstrations. There-
fore our present task is to go to the people: (a) to educate them about the funda-
mentals of democracy and their relevance to their life; (b) to organise them in 
appropriate organs of struggle. 

 Q. Is it not true that the present situation is the culmination of the process 
initiated by Nehru? When Gandhi suggested to keep the Congress as a national 
movement and to complete the programme of social, economic and moral revo-
lution in the country, Nehru was creating a situation for an authoritarian rule in 
the country by converting the Congress into an election machine to capture 
political power. Do you agree? 

 A. You are quite right in drawing this vital distinction between Gandhi’s and 
Nehru’s position after independence. Nehru made the sad mistake of assuming 
that a new India could be created merely through the power and resources of 
the State. Therefore not only did he neglect the tasks of converting the Con-
gress into the people’s instrument for national reconstruction and social change 
but he deliberately reduced it to a mere election machine. . . . Gandhiji, on 
the other hand, believed that unless the people were actually involved in it, 
the task of national reconstruction could never be fulfi lled. It was for that 
reason that he wanted to preserve the character of the Congress as a people’s 
movement by reconstituting it as Lok Sevak Sangh [Association of the Servants 
of the People]. 

 Q. You had struggled against the foreign government for the country’s libera-
tion and now you are fi ghting for social change. Earlier you believed in violent 
means and now you are completely non-violent. You have therefore the experi-
ence of both. What programme of action will you suggest? 

 A. If Mrs. Gandhi’s tyrannical rule has to be ended and Indian democracy re-
vived, it can be done only by the people’s peaceful movement. . . . Unfortunately 
for this country, Mrs. Gandhi’s greatest achievement is that she has instilled 
fear in the hearts of the people and made them cowards and sycophants. Per-
haps there is something in our character, the character of the Indian people, 
that makes it easy for our rulers, even when they are democratically elected, to 
frighten us into submission. The supine manner in which the people, with few 
exceptions, reacted to Mrs. Gandhi’s draconian measures of the 26th June, 
1975, and thereafter is a proof of this weakness in our character. The millions 
who used to crowd my meetings and shout brave slogans just seem to have dis-
appeared. Even the young men have been too cowed down to react. 

 To make the people shed their fear and stand up to any tyrant or unjust ruler 
is one of the more important tasks of nation-building. Unless we, as a people, 
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acquire the capacity to stand up to injustice, oppression and corruption, we 
would remain a weak nation .  

 [Jayaprakash Narayan, “Total Revolution: Its Future,” June 27, 1976, 
an interview with Brahmanand, from  Towards Total Revolution , 

ed. with an introduction by Brahmanand (Bombay: 
Popular Prakashan, 1978), 179–180, 188.] 

 The Shah Commission: 
Report on the Emergency 

 After Indira Gandhi was defeated in 1977, the new government, with her old opponent 
Morarji Desai as prime minister, appointed a commission headed by J. C. Shah, a former 
justice of the Supreme Court, to inquire into the excesses of the Emergency. The im-
prisonments without warrants and the censorship of the press were of concern, but the 
stories that were told everywhere had to do with forced sterilization of men to carry out 
the rigorous birth control program that was under the direction of her son, Sanjay, who 
had also been responsible for the leveling of slum housing areas in old Delhi to carry 
out city planning. The report is fi lled with accounts of the unconstitutional behavior of 
the government, with emphasis placed on Mrs. Gandhi’s personal responsibility. Not 
many convictions followed from it, partly because she was reelected to Parliament in 
1980, proving, she claimed, that the majority of the people supported the Emergency. 

 15.1. The Commission has by now a fairly comprehensive view of the  excesses 
committed in Delhi during the period covered by the terms of reference, espe-
cially in relation to the circumstances in which imposition of the emergency 
was recommended, the manner in which certain key appointments were made 
for collateral purposes, the callousness with which arrests were ordered on false 
allegations to serve personal or party objectives and with a view to smother pro-
test, the manner in which the statutory provisions governing detentions, confi r-
mation of detentions and review of the detention orders were honoured in their 
breach, the total indifference displayed in considering even reasonable requests 
for parole and for revocation of detention orders and the ease with which estab-
lished administrative procedures and conventions were subverted for the bene-
fi t of individuals, who had contacts at the “right places.” With the Press gagged 
and a resultant black out of authentic information, arbitrary arrests and deten-
tions went on apace. Effective dissent was smothered, followed by a general 
erosion of democratic values. Highhanded and arbitrary actions were carried 
out with impunity. The nation was initially in a state of shock, and then of stu-
por, unable to realise the directions and the full implications of the actions of 
the Government and its functionaries. Tyrants sprouted at all levels overnight—
tyrants whose claim to authority was largely based on their proximity to the 
seats of power. The attitude of the general run of the public functionaries was 
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largely characterised by a paralysis of the will to do the right and proper thing. 
The ethical considerations inherent in public behaviour became generally 
dim and in many cases beyond the mental grasp of many of the public func-
tionaries. Desire for self-preservation as admitted by a number of public ser-
vants at various levels became the sole motivation for their offi cial actions and 
behaviour. Anxiety to survive at any cost formed the key-note of approach to the 
problems that came before many of them. The fear generated by the mere threat 
and without even the actual use of the weapon of detention under MISA 
[Maintenance of Internal Security Act] became so pervasive that the general 
run of public servants acted as willing tools of tyranny. That the primary and 
not infrequently the sole motivation in the case of a number of public servants 
who acted unlawfully to the prejudice of the rights of citizens, was the desire for 
self-protection—desire for survival—may be regarded as some extenuation of 
their conduct. Yet, if the nation is to preserve the fundamental values of a 
democratic society, every person whether a public functionary or private citi-
zen must display a degree of vigilance and willingness to sacrifi ce. Without the 
awareness of what is right and a desire to act according to what is right there may 
be no realisation of what is wrong. During the emergency, for many a public 
functionary the dividing line between right and wrong, moral and immoral, 
ceased to exist. 

 15.5  .  .  . There is no evidence of circumstances which would warrant 
the declaration of an emergency, much less the imposition of an additional 
emergency. . . . There is no evidence of any breakdown of law and order in any 
part of the country—nor of any apprehension in that behalf; the economic con-
dition was well under control and had in no way deteriorated. . . . The public 
records of the times, Secret, Confi dential or Public and publications in newspa-
pers, speak with unanimity that there was no unusual event or even a tendency 
in that direction to justify the imposition of emergency. There was no threat to 
the well-being of the nation from sources external or internal. The conclusion 
appears in the absence of any evidence given by Smt. [Mrs.] Indira Gandhi or 
any one else, that the one and the only motivating force for tendering the ex-
traordinary advice to the President to declare an “internal emergency” was the 
intense political activity generated in the ruling party and the opposition, by 
the decision of the Allahabad High Court declaring the election of the Prime 
Minister of the day invalid on the ground of corrupt election practices. Thou-
sands were detained and a series of totally illegal and unwarranted actions fol-
lowed involving untold human misery and suffering. In the absence of any ex-
planation, the inference is inevitable that a political decision was taken by an 
interested Prime Minister in a desperate endeavour to save herself from the le-
gitimate compulsion of a judicial verdict against her. 

 15.6. The nation owes it to the present and the succeeding generations to 
ensure that the administrative set-up is not subverted in future in the manner it 
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was done, to serve the personal ends of any one individual or a group of indi-
viduals in or near the Government. 

 [Shah Commission of Inquiry, appointed under Section 3 of 
the Commissions of Inquiry Act, 1952,  Interim Report II, April 26, 1978  

(New Delhi: Government of India, 1978), chapter 15, sections 1, 5, 6.] 

 Children, Education, Labor, and the State 
 In 1991 Myron Weiner (1931–1999), professor of political science at MIT, published an 
important study about the connection between child labor, education, and state pol-
icy in India. It was widely read by Indian offi cials, scholars, and others, and while it 
stimulated discussion, no widespread changes in the course of education resulted. 

 Perhaps the foremost foreign scholar of Indian politics, and a remarkably produc-
tive and intelligent scholar and teacher, Weiner argued that bureaucrats and the Indian 
elite in general agreed to laws requiring compulsory education for children and laws 
that banned child labor, but in practice disregarded both. His argument was that their 
mind-set was to blame for this neglect. They believed that lower-class children would 
be better prepared for work by working, even at the most menial jobs, rather than by 
attending school. So they disregarded their own laws, failing to implement compulsory 
education throughout the country. As a result, India had fallen far behind other devel-
oping countries, including China, South Korea, and Taiwan, in literacy rates. Year by 
year India was producing the largest number of new illiterates, as well as the most siz-
able child labor force, of any country in the world. Weiner maintained that this state of 
affairs was unfavorable to the long-term economic and social health of India. 

 Myron Weiner:  Dialogues on Education 

 Weiner’s book,  The Child and the State in India , includes fascinating interviews from 
the mid-1980s with a range of offi cials, educators, and public intellectuals concerned 
with children and education. After a brief selection from some of these interviews, we 
have included the text of a recent law that yet again requires the compulsory educa-
tion of India’s children. 

 “Did you and other offi cials,” I asked a senior offi cial in the Ministry of Educa-
tion, who had been working with Rajiv Gandhi on the government’s new Na-
tional Policy on Education, “consider making education compulsory? If you 
did, what were arguments for and against, and why was a decision made not to 
make it compulsory?” 

 “The question didn’t arise,” came the reply, “because we already have com-
pulsory-education laws in sixteen of our twenty-two states, though given the 
social conditions in the country it has not been possible to enforce the laws.” 
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 I know, I continued, that you have numerous state laws called “Compulsory 
Education,” but what you have is enabling legislation that permits local authori-
ties to make education compulsory, but does not compel them. 

 “That’s not so,” the offi cial contradicted me. “These laws may not be en-
forced, but they do provide for compulsory education. The question was raised 
in Parliament when the prime minister introduced the new education policy 
and my assistant researched the matter for us.” 

 Once again I challenged him. I explained that my understanding was that 
the state legislation is modeled after the British Parliamentary Act of 1870, 
which says that local authorities are permitted to write rules requiring parents 
to send their children to school and setting penalties for those who fail to do so. 
A decade later, in 1880, the British Parliament passed legislation requiring local 
authorities to make education mandatory. I hadn’t seen all the state legislation 
in India, but none that I had seen made it mandatory upon local authorities to 
establish compulsory education. 

 “You’re wrong,” said the offi cial, and he called his assistant and instructed 
him to bring in the state legislation. After the assistant entered with a large 
folder in hand, I suggested we look at the legislation for Tamil Nadu since I had 
just been there, had read the legislation, and had discussed the matter with the 
former fi nance secretary of the government, who told me that none of the local 
authorities had ever made education compulsory. The assistant handed me the 
Tamil Nadu legislation and I recited from the relevant section (article 44): “any 
local authority may [my emphasis], by a resolution passed at a meeting specially 
convened for the purpose and supported by the votes of not less than two-thirds 
of the members present, resolve that elementary education shall be compulsory 
within the whole or a specifi ed part of the local area under its jurisdiction.” 5  

 The offi cial looked surprised. We then turned to other state laws. The Pun-
jab law also said that local authorities “may” make education compulsory. I 
noted that in my travels I had found few local authorities that had made educa-
tion compulsory and that state governments were not pressing local authorities 
to write bylaws to set up enforcement machinery. 

 “That’s just as well,” said the offi cial. “I was once posted in a union territory 
which had a compulsory education act. I found poor people were subject to 
penalties for not sending their children to school. Some teachers were charging 
parents ten rupees a month for not reporting their children were not in school! 
How could a poor man send his son to school when he needs him to care for his 
cattle? Villages have no system of stall feeding. According to the Operations 
Research Group study there are forty-four million children working. If these 
children can’t be prevented from working, then to impose compulsory educa-
tion would be to deal with the problem in an ostrich-like fashion. There’s a 
double problem. We have an educational system that is not adequate for our 
children, and a social system that obligates poor people not to send their chil-
dren to school. So how can we punish poor parents if their children are not in 
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school? In 1995 the government will take a fresh look at child labor and then we 
can look at the compulsory education question. There is no point in saying 
things that you cannot do. 

 “I think,” he continued, “that by and large the people of India want their 
children to be educated, so we do not need coercive power to send children to 
school. Besides, what right do we have to compel parents to send children to 
schools that are not worth much. The teachers aren’t any good. Often they 
don’t even appear at the school. We must fi rst provide the country with schools 
that are worth something. Right now our schools are trash!” . . . 

 The most articulate and severe critic of India’s educational system that I 
encountered was Mrs. Ela Bhatt. Mrs. Bhatt is a well-known social activist in 
Ahmedabad and a Member of Parliament. She is the founder and organizer of 
the Self-Employed Women’s Association. SEWA has organized thousands of 
women and children, including workers in the bidi [leaf-wrapped cigarette] 
industry, garment makers, and ragpickers.  .  .  . Ela Bhatt is regarded as the 
doyen of social activists in Ahmedabad. She has successfully brought together 
people in the unorganized sector, people not easily organized. She has cre-
ated self-help projects and attracted attention and fi nancial support from out-
side agencies. She is widely regarded as an articulate spokesperson for poor 
women. 

 “Our present education system is good for nothing,” she said as we began our 
conversation on the small patio of her modest home in Ahmedabad. “The 
schools do not build character nor are they able to prepare the children for self-
employment. Teachers should be sympathetic to children and teach them what 
is relevant. But what is the situation? The teaching is poor. Sometimes the 
teachers are not even present, especially in the farming season. For the develop-
ment of the country, social values should be given to the children in school, and 
that is not done.” 

 What social values? 
 “Work, discipline. Not to cut trees. Communal harmony. Equality. Bringing 

an end to untouchability. 
 “If I am a poor family,” she continued, “but I am paid enough, then I will not 

want to send my child to work. I would send the child to school. If workers had 
more income child labor would decrease. But one point is left out. Schools do 
not prepare for careers. There are vendors whose sons have degrees, but their 
sons do not have jobs. The educational system has educated them to become 
clerks. We think that if we go to school we should have white-collar jobs. There 
is no regard for manual labor in our educational system. So these educated sons 
have become an antisocial element now. 

 “Our primary schools are worthless. The children do not learn. I see chil-
dren in the municipal schools up to fourth standard and still they do not know 
how to write.” 

 Why are the teachers unable to teach? I asked. 
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 “That love for the children, that need to impart knowledge is not there. The 
teachers do not care. Sometimes there is rotten food in the lunch boxes the 
children bring to school and the teachers do nothing! It makes me so sad. It is 
not because teachers are badly paid. They get seven hundred to eight hundred 
rupees a month and the pay scales have gone up. The teachers are part of the 
lower middle class. They have an SLC pass [School Leaving Certifi cate] plus a 
diploma in teaching that they get after two years of study. Education is well paid 
now and the teachers are organized—but they do not teach. If we don’t respect 
them it is because we see them doing other business than teaching.” 

 [Myron Wiener,  The Child and the State in India: Child Labor and 
Education Policy in Comparative Perspective  (Delhi: 

Oxford University Press, 1991), 56–59.] 

 Prime Minister MaNmohan Singh:  The Fundamental 
Right of Children to Elementary Education 

 The Right of Children to Free and Compulsory Education Act, giving all children 
between the ages of six and fourteen the right to elementary education, was enacted 
by the Indian Parliament in August 2009 and came into effect on April 1, 2010. On 
that date Prime Minister Manmohan Singh addressed the nation, announcing the 
operationalization of the Fundamental Right to Education, as incorporated in the 
Indian Constitution under Article 21 A. The Act is intended to benefi t the nearly 9 
million children who have either dropped out of school or been deprived of prior edu-
cation entirely. According to the act, it is binding on the local and state governments 
to ensure that all children have at least one trained teacher for every thirty students 
and that all schools have playgrounds and appropriate infrastructure. In addition, all 
private and minority elementary schools must reserve 25 percent of their seats for un-
derprivileged children. As of 2010, the Centre and the States had agreed to share the 
fi nancial burden in the ratio of 55:45. 

 About a hundred years ago a great son of India, Gopal Krishna Gokhale, urged 
the Imperial Legislative Assembly to confer on the Indian people the Right to 
Education. About ninety years later the Constitution of India was amended to 
enshrine the Right to Education as a fundamental right. Today, our Govern-
ment comes before you to redeem the pledge of giving all our children the right 
to elementary education. . . . 

 We are a Nation of young people. The health, education and creative abili-
ties of our children and young people will determine the wellbeing and strength 
of our Nation. . . . 

 To realise the Right to Education the government at the Centre, in the 
States and Union Territories, and at the district and village level must work 
together as part of a common national endeavour. I call upon all the State 
Governments to join in this national effort with full resolve and determina-
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tion. Our government, in partnership with the State governments will ensure 
that fi nancial constraints do not hamper the implementation of the Right to 
Education Act. 

 The success of any educational endeavour is based on the ability and motiva-
tion of teachers. The implementation of the Right to Education is no exception. 
I call upon all our teachers across the country to become partners in this effort. It 
is also incumbent upon all of us to work together to improve the working condi-
tions of our teachers and enable them to teach with dignity, giving full expression 
to their talent and creativity. 

 Parents and guardians too have a critical role to play having been assigned 
school management responsibilities under the Act. The needs of every dis-
advantaged section of our society, particularly girls, dalits [former Untouch-
ables], adivasis [tribal groups] and minorities must be of particular focus as we 
implement this Act. 

 I was born to a family of modest means. In my childhood I had to walk a long 
distance to go to school. I read under the dim light of a kerosene lamp. I am what 
I am today because of education. I want every Indian child, girl and boy, to be 
so touched by the light of education. I want every Indian to dream of a better 
future and live that dream. Let us together pledge this Act to the children of 
India. To our young men and women. To the future of our Nation. 

 [http:///www.pib.nic.in/release/release.asp?relid=60001, 
for Thursday, April 1, 2010.] 

 Amartya Sen:  Democracy,  Economic Development, 
and Human Rights 

 Many economists were skeptical about democracy in India, arguing that a more au-
thoritarian government worked better for a planned, industrial society. China and the 
Soviet Union were the examples often cited. Amartya Sen has frequently and elo-
quently argued the reverse: that democracy is best for India’s economic development 
as well as human rights. Democracy encourages social welfare and also permits steps 
to be taken against the risks posed by globalization. 

 Born in 1933 and raised in Dhaka and Santiniketan, Tagore’s school in West Bengal, 
Sen attended Presidency College, Calcutta, and later received his PhD in Economics 
from Cambridge University. He has taught at the Delhi School of Economics, the Lon-
don School of Economics, and Oxford and Cambridge Universities, and is presently 
Thomas W. Lamont University Professor at Harvard University. A pioneer in social choice 
theory, a leader in the study of welfare economics and famines, and an advocate for 
the conjunction of economics and philosophy, Sen was awarded the Nobel Prize for 
Economics in 1998. He has helped to establish the United Nations Human Development 
Report as an annual snapshot of the progress of the world’s nations in moving toward 
the well-being of their citizens. One of the world’s foremost public intellectuals, Sen 
has continued to explore his Indian roots, even as he has taught for years in the West. 
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 Arguments Against Political Freedom and Civil Rights 

 The opposition to democracies and basic civil and political freedoms in develop-
ing countries comes from three different directions. First, there is the claim that 
these freedoms and rights hamper economic growth and development. . . . 

 Second, it has been argued that if poor people are given the choice between 
having political freedoms and fulfi lling economic needs, they will invariably 
choose the latter. So there is, by this reasoning, a contradiction between the 
practice of democracy and its justifi cation: to wit, the majority view would tend 
to reject democracy—given this choice. In a different but closely related variant 
of this argument, it is claimed that the real issue is not so much what people 
actually choose, but what they have  reason  to choose. Since people have reason 
to want to eliminate, fi rst and foremost, economic deprivation and misery, they 
have reason enough for not insisting on political freedoms, which would get in 
the way of their real priorities. . . . 

 Third, it has often been argued that the emphasis on political freedom, lib-
erties and democracy is a specifi cally “Western” priority, which goes, in particu-
lar, against “Asian values,” which are supposed to be more keen on order and 
discipline than on liberty and freedom. . . . 

 Democracy and Economic Growth 

 Does authoritarianism really work so well? It is certainly true that some rela-
tively authoritarian states (such as South Korea, Singapore and post-reform 
China) have had faster rates of economic growth than many less authoritarian 
ones (including India). But [this] thesis is, in fact, based on very selective and 
limited information, rather than on any general statistical testing over the wide-
ranging data that are available. We cannot really take the high economic 
growth of China or South Korea in Asia as a defi nitive proof that authoritarian-
ism does better in promoting economic growth. . . . Much depends on the pre-
cise circumstances. 

 Governmental response to the acute suffering of people often depends on the 
pressure that is put on the government, and this is where the exercise of political 
rights (voting, criticizing, protesting and so on) can make a real difference. This 
is a part of the “instrumental” role of democracy and political freedoms. . . . 

 Do Poor People Care About Democracy 
and Political Rights?    

 I turn now to the second question. Are the citizens of third world countries in-
different to political and democratic rights? This claim, which is often made, is 
again based on too little empirical evidence. . . . The only way of verifying this 
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would be to put the matter to democratic testing in free elections with freedom 
of opposition and expression—precisely the things that the supporters of au-
thoritarianism do not allow to happen. . . . 

 It is thus of some interest to note that when the Indian government, under 
Indira Gandhi’s leadership, tried out a similar argument in India, to justify the 
“emergency” she had misguidedly declared in the mid-1970s, an election was 
called that divided the voters precisely on this issue. In that fateful election, 
fought largely on the acceptability of the “emergency,” the suppression of basic 
political and civil rights was fi rmly rejected, and the Indian electorate—one of 
the poorest in the world—showed itself to be no less keen on protesting against 
the denial of basic liberties and rights than it was in complaining about eco-
nomic poverty. To the extent that there has been any testing of the proposition 
that poor people in general do not care about civil and political rights, the evi-
dence is entirely against that claim. . . . 

 Instrumental Importance of Political Freedom 

 I turn now from the negative criticisms of political rights to their positive value. 
We have reason to value liberty and freedom of expression and action in our 
lives, and it is not unreasonable for human beings—the social creatures that 
we are—to value unrestrained participation in political and social activities. 
Also, informed and unregimented  formation  of our values requires openness 
of communication and arguments, and political freedoms and civil rights can 
be central for this process. Furthermore, to express publicly what we value 
and to demand that attention be paid to it, we need free speech and demo-
cratic choice. 

 When we move from the direct importance of political freedom to its 
 instrumental role, we have to consider the political incentives that operate on 
governments and on the persons and groups that are in offi ce. The rulers have 
the incentive to listen to what people want if they have to face their criticism 
and seek their support in elections. As was noted earlier, no substantial famine 
has ever occurred in any independent country with a democratic form of gov-
ernment and a relatively free press. Famines have occurred in ancient king-
doms and contemporary authoritarian societies, in primitive tribal communi-
ties and in modern technocratic dictatorships, in colonial economies run by 
imperialists from the north and in newly independent countries of the south 
run by despotic national leaders or by intolerant single parties. But they have 
never materialized in any country that is independent, that goes to elections 
regularly, that has opposition parties to voice criticisms and that permits news-
papers to report freely and question the wisdom of government policies with-
out extensive censorship. . . . 
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 Constructive Role of Political Freedom 

 The instrumental roles of political freedoms and civil rights can be very sub-
stantial, but the connection between economic needs and political freedoms 
may have a  constructive  aspect as well. The exercise of basic political rights makes 
it more likely not only that there would be a policy response to economic needs, 
but also that the conceptualization—including comprehension—of “economic 
needs” itself may require the exercise of such rights. It can indeed be argued that 
a proper understanding of what economic needs are—their content and their 
force—requires discussion and exchange. Political and civil rights, especially 
those related to the guaranteeing of open discussion, debate, criticism, and dis-
sent, are central to the processes of generating informed and refl ected choices. 
These processes are crucial to the formation of values and priorities, and we 
cannot, in general, take preferences as given independently of public discus-
sion, that is, irrespective of whether open debates and interchanges are permit-
ted or not. 

 The reach and effectiveness of open dialogue are often underestimated in 
assessing social and political problems. For example, public discussion has an 
important role to play in reducing the high rates of fertility that characterize 
many developing countries. There is, in fact, much evidence that the sharp de-
cline in fertility rates that has taken place in the more literate states in India has 
been much infl uenced by public discussion of the bad effects of high fertility 
rates especially on the lives of young women, and also on the community at 
large. If the view has emerged in, say, Kerala or Tamil Nadu that a happy family 
in the modern age is a small family, much discussion and debate have gone 
into the formation of these perspectives. Kerala now has a fertility rate of 1.7 
(similar to that in Britain and France, and well below China’s 1.9), and this 
has been achieved with no coercion, but mainly through the emergence of 
new values—a process in which political and social dialogues have played a 
major part. . . . 

 The Practice of Democracy and the Role of Opposition 

 . . . In fact, it can be argued that the contribution of democracy in India has not, 
by any means, been confi ned to the prevention of economic disasters, such as 
famines. Despite the limits of its practice, democracy has given India some sta-
bility and security about which many people were very pessimistic as the country 
became independent in 1947. India had, then, an untried government, an undi-
gested partition and unclear political alignments, combined with widespread 
communal violence and social disorder. It was hard to have faith in the future of 
a united and democratic India. And yet half a century later we fi nd a democracy 
that has, taking the rough with the smooth, worked fairly well. Political differ-
ences have largely been tackled within the constitutional procedures. Govern-
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ments have risen and fallen according to electoral and parliamentary rules. In-
dia, an ungainly, unlikely, inelegant combination of differences, survives and 
functions remarkably well as a political unit with a democratic system—indeed 
held together by its working democracy. . . . 

 A Concluding Remark 

 Developing and strengthening a democratic system is an essential component 
of the process of development. The signifi cance of democracy lies, I have ar-
gued, in three distinct virtues: (1)  its  intrinsic importance , (2)  its  instrumental 
contributions , and (3) its  constructive role  in the creation of values and norms. 
No evaluation of the democratic form of governance can be complete without 
considering each. . . . 

 However, while we must acknowledge the importance of democratic institu-
tions, they cannot be viewed as mechanical devices for development. Their use 
is conditioned by our values and priorities, and by the use we make of the avail-
able opportunities of articulation and participation. The role of organized op-
position groups is particularly important in this context. . . . 

 The achievement of social justice depends not only on institutional forms 
(including democratic rules and regulations), but also on effective practice. I 
have presented reasons for taking the issue of practice to be of central impor-
tance in the contributions that can be expected from civil rights and political 
freedoms. This is a challenge that is faced both by well-established democracies 
such as the United States (especially with the differential participation of di-
verse racial groups) and by newer democracies. There are shared problems as 
well as disparate ones. 

 [Amartya Sen,  Development as Freedom      (New York: Knopf, 1999) ,  148–159.] 

 Sen also uses numerous studies to show the vital importance of female literacy in 
development. 

 Female literacy, in contrast, is found to have an unambiguous and statistically 
signifi cant reducing impact on under-fi ve mortality, even after controlling for 
male literacy. This is consistent with growing evidence of a close relationship 
between female literacy and child survival in many countries in the world, and 
particularly in intercountry comparisons. In this case, the impact of greater 
empowerment and agency [in the] role of women is not reduced in effectiveness 
by problems arising from infl exible male participation in child care and house-
hold work. 

 [Sen,  Development as Freedom , 197.] 
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 SOCIALISM, ECONOMIC DEVELOPMENT, 
AND POVERTY 

 While there has been general agreement, both in India and abroad, that de-
mocracy has worked remarkably well in India, there has been far less agreement 
on socialism, another pillar of the Constitution’s defi nition of Indian society. 
There has, however, been no attempt to amend the Preamble to the Constitu-
tion to remove “socialism” as a defi ning characteristic of Indian polity, no doubt 
because the term covers such a wide spectrum of concerns. Socialism in India 
has tended to link government planning and control of economic development 
with humanitarian concerns, so there has been much, often heated, discussion 
about whether socialism has promoted or hindered India’s development. Such 
discussion has generally been concerned with praise or blame regarding what 
are often referred to as “Nehruvian policies.” Socialism therefore becomes part 
of the whole national discourse on democracy, foreign policy, globalization, hu-
man rights, and secularism. 

 Jawaharlal Nehru’s Vision: Socialism 
and Its Alternatives 

 Nehru dated his socialism from his living and traveling in Europe in his youth, and 
when he became general secretary of the India National Congress in 1923 he began to 
travel throughout India speaking on behalf of the Congress. From the beginning, he 
stressed the identity of political freedom, socialism, democracy, secularism, and a 
non-aligned foreign policy, all subsumed under his basic concern, the unity of India. 
Upon taking offi ce Nehru moved to implement moderate socialist economic reforms 
by means of centralized economic planning. He personally presided over the govern-
ment’s Planning Commission, which drew up successive fi ve-year plans, beginning in 
1951, for the development of India’s economy. In the decade and a half after Indepen-
dence, these plans stressed industrial development and national ownership of several 
key areas of the economy. At the same time, capitalism went forward, with limitations, 
in India. Nehru also backed plans for community development projects and the cre-
ation of many educational institutions, especially ones that emphasized science and 
technology. Throughout the Nehru years, India’s economy achieved steady growth 
and its agricultural production increased, though not as rapidly as many hoped. Ne-
hru also encouraged the development of India’s nuclear energy program. 

 As working General Secretary of the Congress, I was busy in looking after and 
strengthening its organisation, and I was particularly interested in directing 
people’s attention to social and economic changes.  .  .  . The burden of my 
speeches was always much the same.  .  .  . Everywhere I spoke on political in-
dependence and social freedom and made the former a step towards the attainment 
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of the latter. I wanted to spread the ideology of socialism especially among 
Congress workers and the intelligentsia: for these people, who were the back-
bone of the national movement, thought largely in terms of the narrowest na-
tionalism. Their speeches laid stress on the glories of old times; the injuries, 
material and spiritual, caused by alien rule; the sufferings of our people; the in-
dignity of foreign domination over us and our national honour demanding that 
we should be free; the necessity for sacrifi ce at the altar of the motherland. . . . 
But though the truth in them remained, they seemed to grow a little thin and 
threadbare. . . . They only fostered emotion and did not encourage thought. 

 [Jawaharlal Nehru ,   Toward Freedom: The Autobiography 
of Jawaharlal Nehru    (Boston: Beacon Press, 1958), 138.] 

 The Indian National Congress set up a National Planning Committee in 1938 at the 
behest of Congress president Subhas Chandra Bose, in preparation for the time when 
India would be independent. Here is Nehru’s description of their hopes. 

 It was obvious that any comprehensive planning could only take place under a 
free national government, strong enough and popular enough to be in a position 
to introduce fundamental changes in the social and economic structure. Thus 
the attainment of national freedom and the elimination of foreign control be-
came an essential prerequisite for planning. There were many other obstacles—
our social backwardness, customs, traditional outlook, etc.—but they had in any 
event to be faced. . . . 

 The original idea behind the Planning Committee had been to further in-
dustrialization—“the problems of poverty and unemployment, of national de-
fence and of economic regeneration in general cannot be solved without indus-
trialization. As a step towards such industrialization, a comprehensive scheme 
of national planning should be formulated. This scheme should provide for 
the development of heavy key industries, medium scale industries and cottage 
 industries. . . . ” But no planning could possibly ignore agriculture, which was 
the mainstay of the people. Equally important were the social services. So one 
thing led to another, and it was impossible to isolate anything or to progress in 
one direction without corresponding progress in another. The more we thought 
of this planning business, the vaster it grew in its sweep and range, till it seemed 
to embrace almost every activity. That did not mean that we intended regulat-
ing and regimenting everything, but we had to keep almost everything in view 
even in deciding about one particular sector of the plan. The fascination of this 
work grew upon me, and, I think, upon the other members of our committee 
also. But at the same time a certain vagueness and indefi niteness crept in; in-
stead of concentrating on some major aspects of the plan we tended to become 
diffuse. This also led to delay in the work of many of our subcommittees which 
lacked the sense of urgency and of working for a defi nite objective within a 
stated time. . . . 
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 The objective for the country as a whole was the attainment, as far as possible, 
of national self-suffi ciency. International trade was certainly not excluded, but 
we were anxious to avoid being drawn into the whirlpool of economic 
imperialism. 

 [Jawaharlal Nehru,  The Discovery of India  (New York: 
John Day, 1946), 400–403).] 

 Government Action: The First 
Five-Year Plan, 1952 

 Twelve years after the Indian National Congress had set up its Planning Committee in 
1938, a Planning Commission was established in 1950 in independent India, and the 
fi rst Five-Year Plan was prepared. While there were to be other Five-Year Plans, none 
of them elicited as much interest as this fi rst one. It was published in 1952, and the se-
lections given here clearly refl ect Nehru’s thinking. Details of implementation were 
worked out as the plan developed. The ideas expressed here guided the country in 
some fashion until 1990, when there was a deliberate movement away from planning 
toward a freer economy. 

 Introduction: The Planning Commission was set up in March, 1950 by a Reso-
lution of the Government of India which defi ned the scope of its work in the 
following terms: 

 The Constitution of India has guaranteed certain Fundamental Rights to 
the citizens of India and enunciated certain Directive Principles of State Policy, 
in particular, that the State shall strive to promote the welfare of the people by 
securing and protecting as effectively as it may a social order in which justice, 
social, economic and political, shall inform all the institutions of the national 
life, and shall direct its policy towards securing, among other things,—( a ) that 
the citizens, men and women equally, have the right to an adequate means of 
livelihood; ( b ) that the ownership and control of the material resources of the 
community are so distributed as best to subserve the common good; and ( c ) that 
the operation of the economic system does not result in the concentration of 
wealth and means of production to the common detriment. . . . 

 The Planning Commission will—(1) make an assessment of the material, 
capital and human resources of the country, including technical personnel, and 
investigate the possibilities of augmenting such of these resources as are found 
to be defi cient in relation to the nation’s requirements; (2) formulate a Plan for 
the most effective and balanced utilisation of the country’s resources; [and] 
(3) on a determination of priorities, defi ne the stages in which the Plan should 
be carried out and propose the allocation of resources for the due completion of 
each stage. . . . 
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 Planning: Economic and Social Aspects 

 1. The . . . economic condition of a country at any given time is a product of 
the broader social environment, and economic planning has to be viewed as an 
integral part of a wider process aiming not merely at the development of re-
sources in a narrow technical sense, but at the development of human faculties 
and the building up of an institutional framework adequate to the needs and 
aspirations of the people. 

 2.  .  .  . In planning for a better economic order, the close interrelation be-
tween the technical and social aspects of the process of development has to be 
continually kept in view. While there is need for concentrating effort on the 
more immediate problems, planning implies the readiness on the part of the 
community to view the social process as one whole and to take action designed 
to shape this process along desired lines over a defi ned period. 

 3. . . . Planning is essentially an attempt at working out a rational solution of 
problems, an attempt to co-ordinate means and ends; it is thus different from 
the traditional hit-and-miss methods by which “reforms” and “reconstruction” 
are often undertaken. A planned economy has inevitably in view a somewhat 
wider time-horizon, to which the day-to-day decisions have to be related. .  .  . 
We cannot always say for certain that a given set of causes will produce a par-
ticular, clearly defi nable, set of results and none other; we do not always know at 
what rate the effects of a particular change in a part of the system will be trans-
mitted to the other parts of the system. . . . 

 4. The urge to economic and social change under present conditions comes 
from the fact of poverty and of inequalities in income, wealth and opportunity. 
The elimination of poverty cannot, obviously, be achieved merely by redistrib-
uting existing wealth. Nor can a programme aiming only at raising production 
remove existing inequalities. The two have to be considered together. . . . 

 5. . . . The modern world is changing so rapidly that it is not enough to think 
in terms of slow changes and marginal adjustments, a minor shake-up here and a 
little cementing elsewhere. An underdeveloped country which has suffered long 
from the effects of cramped development desires inevitably to progress rapidly 
and in many directions; the aim of planning must be to make this possible. . . . 

 6. The rapid advances in science and technology over the last few decades 
have opened out new possibilities in the direction of abolition of want and the 
restoration of man to a new sense of dignity, but they also carry potentialities of 
harm and danger. . . . All that can be said is that there is need, on the one hand, 
for clarity in regard to basic values and, on the other, for readiness to adapt prac-
tical solutions to the concrete problems arising in the process of transition to a 
different economic and social order. 

 7. We should like in this context to stress the essential political and administra-
tive conditions essential to successful planning. Briefl y these are: ( a ) a large mea-
sure of agreement in the community as to the ends of policy; ( b ) effective power, 
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based on the active co-operation of citizens, in the hands of the State; and, earnest 
and determined exercise of that power in furtherance of these ends; and ( c ) an 
effi cient administrative set-up, with personnel of requisite capacity and quality. . . . 

 11. A planned economy aiming at the realisation of larger social objectives 
entails a vast increase in governmental functions. . . . For these to be discharged 
effi ciently, appropriate local, regional and functional organisations have to be 
built up and strengthened. . . . 

 13. In the last four or fi ve decades, there has been considerable industrial devel-
opment in India, accompanied by urbanisation and expansion of commerce. . . . 
But, for the community as a whole, the economic development of the last few 
decades has brought no signifi cant improvement in standards of living and op-
portunities for employment, and has perhaps accentuated to some extent in-
equalities of income and wealth. 

 15. These are aspects of the problem of economic development which have to 
be constantly kept in view. Given these basic conditions of rapid and sustained 
progress, institutional as well as others, the key to higher productivity and ex-
panding levels of income and employment lies really in stepping up the rate of 
capital formation. The level of production and the material well-being a com-
munity can attain depends, in the main, on the stock of capital at its disposal. . . . 
The larger the stock of capital, the greater tends to be the productivity of labour 
and therefore the volume of commodities and services that can be turned out 
with the same effort. The productivity of the economy depends on other things 
also, as for instance the technical effi ciency and attitude to work of the labour 
that handles the available capital equipment. 

 [ The First Five Year Plan  (New Delhi: Government of India, 1953), 7–13.] 

 Kamaladevi Chattopadhyaya: The Fusion of 
Socialism, Nationalism, and Art  

 Kamaladevi Chattapodhyaya (1903–1988) has a special place in the history of the mak-
ing of modern India because her sensitive and imaginative intelligence was linked 
with an exuberant energy that made it possible, through her extraordinary range of 
friends in politics, literature, painting, sculpture, and dance, to add the vital element 
of artistic creativity to the nationalist project. Central to all this was her conviction 
that what are usually referred to as “local handicrafts” were essential elements in what 
she called the beauty and totality of Indian life. 

 Her own life was an expression of that totality. Married at fourteen and widowed 
two years later, she defi ed many aspects of Indian convention. She acted on the stage, 
although acting was not a reputable occupation for women of her class, and also broke 
convention by remarrying. She and her husband went to England to study, but re-
turned in 1923 to join Mahatma Gandhi’s non-cooperation movement. She soon be-
came deeply involved in the Socialist Party that was taking shape within the Indian 
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National Congress, and in 1936 she became its president. Infl uenced by Gandhi, she 
became convinced that industrialization as supported by Nehru might destroy the 
local handmade articles that were the staple of most households, and which she saw as 
expressions of the innate creativity of the people. She encouraged the founding of 
museums for preserving folk art from all over the country, of a school of drama, and of 
a dance academy. Most important perhaps was the setting up of the All-India Handi-
crafts Board and what became one of the most famous centers in India, the Central 
Cottage Industries Emporium in Delhi. 

 The handicrafts in this country were in a manner reverenced as an important 
part of our rich cultural heritage. . . . For though handicrafts fulfi lled a positive 
physical need in the daily requirements of the people, they also served to sat-
isfy the aesthetic hunger in man and provided a vehicle for his urge for self-ex-
pression which reveals a conscious aesthetic approach. . . . The concept behind 
handicrafts as originally conceived was imbuing everything used in daily life, 
no matter how common or mundane, with a touch of beauty to add brightness 
to an otherwise dull and drab existence. . . . The handicrafts have now got par-
tially submerged under the rising forces of modern industrialization with its 
high mechanization and lost their basic role in the overall perspective. We are 
losing not only an ancient heritage but a more essential element in our social 
composition which has been a strong cementing force. It is not surprising that 
we are being torn apart and our very foundations are weakening. 

 What is the real signifi cance of Handicrafts? It lies in the newness and sur-
prise of each object. No two are alike, for each is a fresh creation. Standardisa-
tion is alien, in fact a negation of all that handicrafts stand for. Even the poorest 
enjoyed a variety in the articles of everyday use, for a special article was as-
signed for a particular use. This meant a wide range even in the clay water pots 
and pans, clothes and garments with distinctive colours and designs. Wall and 
fl oor decorations varied according to the days of the week and to mark special 
festivals. All this broke monotony which is perhaps the most deadening element 
in life. In an age of machine-tooled monotony, the handicrafts stand as symbols 
of a ceaseless fl ow of creativity instead of dull repetition. . . . Complicated and 
elaborate techniques evolved over the ages to produce imaginative effects are 
being lightly discarded and bland ones are wrought to speed up to gain time. 
There is no motive here, except cash profi t. 

    [Kamaladevi Chattopodhyaya,  The Glory of Indian Handicrafts  
(New Delhi: Indian Book Company, 1976), 7–8.] 

 Jagdish Bhagwati: The Results of 
Government Control of the Economy 

 While many Indian intellectuals supported “Nehruvian” economic and social poli-
tics, some of them were trenchant critics. Among the most famous of these is Jagdish 
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Bhagwati (b. 1934), professor of economics at Columbia University, who earned an 
undergraduate degree at St. John’s College, Cambridge, about the same time as Sen 
took his degree from Trinity College, Cambridge. They were fellow faculty members 
at the Delhi School of Economics in the 1960s, but ultimately came to very different 
conclusions about socialism and the free market. Bhagwati argues that socialism, as 
exemplifi ed by the Five-Year Plans, limited foreign investment and prevented compe-
tition, whereas trade enhances growth and reduces poverty. He writes as an insider, 
having been involved in research for the First Five-Year Plan and then later as an ad-
viser to the government of India in urging the liberalization of trade and the freeing of 
the economy from controls after 1991. 

 In India, the public sector is truly substantial. From the beginning, no doubt as 
a consequence of the infl uence of socialist doctrines on Prime Minister Jawahar-
lal Nehru and indeed on many of us who studied Economics at Cambridge and 
Politics at the London School of Economics, the public sector was considered 
to be an important sector to cultivate and enlarge. Fabianism, with its anti-revo-
lutionary thrust, probably helped defi ne a policy of gradualism: nationalizations 
were not contemplated but it was expected instead that increasing shares of in-
vestment in the public sector over successive Five-Year Plans would steadily in-
crease the average size of the public sector to a decisive share in the nation’s 
capital stock. A measured and slow-paced ascent up the Marxist mountain was 
therefore part of the ideological agenda. 

 In turn, the two Industrial Policy Resolutions of 1948 and 1956 shifted a 
number of industries to the exclusive domain of the public sector. Thus the 1956 
Resolution [on the Five-Year Plans] stated: 

 In the fi rst category there will be industries the future development of 
which will be the exclusive responsibility of the state. The second category 
will consist of industries, which will be progressively state-owned and in 
which the state will therefore generally take the initiative in establishing 
new undertakings, but in which private enterprise will also be expected to 
supplement the effort of the state. The third category will include all the 
remaining industries, and their future development will, in general, be 
left to the initiative and enterprise of the private sector. 

 The fi rst category turned out to be an enormous one, embracing not merely 
defence-related industries but also atomic energy, iron and steel, heavy machin-
ery, coal, railways and airlines, telecommunications, and the generation and 
distribution of electricity. These industries provide the bulk of the infrastruc-
ture of the country; their ineffi ciency could thus, in turn, create ineffi ciencies 
in the user-industries in the private sector. It did, as I argue presently. 

 In fact, the overwhelming presence of the public sector in India must be 
spelled out to see why the matter of its functioning is of great importance to In-
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dian productivity and economic performance. Thus, the 244 economic enter-
prises of the central government alone, excluding the railways and the utilities, 
employed as many as 2.3 million workers in 1990. In manufacturing, if the small 
“unorganized” sector is excluded, their employment was over 40 per cent of that 
provided by the private-sector fi rms. In fact, the public-sector enterprises in 
manufacturing, mining, construction, transport and communications, banking 
and insurance (both now nationalized, partly and wholly respectively), when 
state-level enterprises are counted in, provided nearly 70 per cent of the 26 mil-
lion jobs in the large-scale “organized” sector in 1989. 

 Not merely because of its size, but also, as I have just noted, because of its 
composition, which is such that it can affect the supply of important productive 
inputs such as electricity, transportation, fi nance, insurance, and steel, and 
hence infl uence the effi ciency of the private sector, the public sector must be 
effi cient. But, as virtually everywhere to some degree or the other, this has not 
been the case in India either. 

 Overstaffi ng due to politics, the “goofi ng-off” effect of soft budget restraints, 
have been amply documented by a series of investigations. I must confess that 
I was among the many who thought in the 1950s and 1960s that the public-
sector enterprises could be operated better. . . . In reality, the conditions that 
would make the public-sector productive and effi cient seem beyond reach, at 
least in India. 

 This ineffi ciency, directly observed and documented, is not the only cause of 
public-sector losses, and some of the losses are attributable also to a governmen-
tal policy of taking over so-called “sick units” (i.e., private fi rms making losses) to 
respond to political demands for the avoidance of bankruptcy. It is noteworthy, 
however, that the public-sector enterprises have as a rule produced abysmally 
low returns on the enormous amounts of employed capital. Thus, even during 
the decade of the 1980s, when the awareness of the issue was keen, the (simple) 
average rate of fi nancial return on employed capital was 2.5 per cent! And that 
too was heavily weighted by the profi ts of 14 petroleum enterprises which pro-
duced as much as 77 per cent of the 1989–90 profi ts. Besides, even this meagre 
profi tability was ephemeral, based on historical-cost depreciation: corrected for 
replacement cost, the profi ts in public-sector enterprises in coal, steel, fertilizer, 
power, and transport were even estimated to be negative. . . . 

 It is important to recognize that the reforms are not a return to laissez-faire. 
They seek instead to move the government from counter-productive to produc-
tive intervention. There are plenty of things for the government to do, as both 
Indian intellectuals and masses appreciate and indeed as Adam Smith himself 
recognized ([in his] support of a governmental role in providing elementary edu-
cation to offset the deleterious effects of the division of labour on the labouring 
classes). 

 The energy, talents, and worldly ambitions of India’s many millions, captured 
so well in V. S. Naipaul’s latest work (India: A Million Mutinies Now, 1990) that 
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moves him from his earlier cynicism to great optimism, need merely an appro-
priate policy framework to produce the economic magic that Jawaharlal Nehru 
wished for his compatriots but which, like many well-meaning intellectuals of 
his time, he mistakenly sought in now discredited economic doctrines. We fi -
nally have this elusive policy framework within our grasp. 

 [Jagdish Bhagwati,  India in Transition: Freeing the Economy  
(Oxford: Clarendon Press, 1993), 62–65, 98.] 

 Nandan Nilekani: India Entering 
a New Era of Growth 

 Nandan Nilekani has been a leader of Infosys Technologies and a spokesman for 
Indian industries worldwide. Born in Bangalore in 1955 and educated there and 
later at the Indian Institute of Technology, Bombay, he worked for Patni Computer 
Systems, in Bombay, upon graduation. In 1981 he decided to join N. R. Narayana 
Murthy at Infosys, a leader in software development and outsourcing from Western 
countries. Nilekani became the chief executive offi cer of Infosys in 2002, taking over 
from Murthy, and remained there until 2009, when he left to serve as the chairper-
son of the Unique Identifi cation Authority of India, with the rank of a cabinet min-
ister, upon invitation from the prime Minister of India, Dr. Manmohan Singh. 

 Nilekani’s book on India’s economic rise in the last two decades,  Imagining India , 
was published in 2009, and the selections below are drawn from its conclusions, sub-
titled “The Awakened Country.” 

 In the 1960s an Indian bureaucrat put the blame for the country’s economic 
failures on our climate, which he said exhausted us and made us incapable of 
working. “Our people are frail,” he lamented. As it turned out, nothing could 
have been further from the truth. It is precisely India’s strength in human 
capital that has spurred our economic transformation since the 1980s, even as 
we battled daunting infrastructure challenges, capital ineffi ciencies and land 
shortages. 

 I remember Sam Pitroda telling me that between the time he left India and 
came back, thirteen years later, in 2004, it had turned into a different country. 
“I left a little after Rajiv Gandhi was killed,” he said. “I had liked him a great 
deal, and I lost heart when it happened.” When he returned, he was astonished. 
In the decade that he had missed, entrepreneurs, civil activists and reformists in 
the government had remade India’s identity. “So much had changed, especially 
our sense of confi dence,” said Sam. “There was this new belief among people that 
they could be successful and that there were opportunities here for the taking.” 

 Freed from the oppressive weight of the control raj, India has revealed itself 
to be a keen, chaotic and incredibly entrepreneurial economy. And entrepre-
neurship here has been as much about Tata, Reliance Industries and Ranbaxy, 
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with their global focus and markets, as about the small business-person setting 
up her stall in a street corner, all her savings invested in her dream of achieving 
success. This is what is unique about the Indian growth story. A transformation 
of a country holds a particular power; it is irreversible. As Shankar Acharya said 
to me, “You can’t bottle up India’s economy again. No matter the uncertainties 
and challenges of our growth, the Indian people are not going to cede the eco-
nomic ground they have gained back to the state.” 

 During my research for this book, I would occasionally run into economists 
or analysts who argued that India, in retrospect, had not done all that badly even 
in the fi rst decades after independence. They pointed to the early growth num-
bers of the 1950s as proof and to our healthy GDP in the non-crisis years. But 
looking back, it is clear that the difference between the periods before and after 
the mid-1980s is not about the average GDP. The problems of our past lay in the 
sudden, sharp slide in our growth rates every time the country faced a crisis—
the death of a political leader, for instance, or a spike in oil prices. Each such slump 
was a failure of our state-controlled economy, which tried to direct the traffi c of 
capital and labor into areas that our governments and planners judged essential. 

 No plan in India, however visionary, was able to achieve what bottom–up 
economic power and initiative have enabled in the last two decades. Instead, it 
was Indian citizens who embraced new ideas for development and became the 
main impetus of our trajectory toward sustained growth. Since the time people 
were allowed to make the majority of decisions on investment and enterprise, 
India’s markets have followed economic demand quite naturally, encouraging 
innovation and limiting the kind of bad decisions that dominated our fi rst forty 
years and led to chronic shortages and emergency aid. 

 Indian fi rms, big and small, are innovating in business models and in prod-
ucts in a way that will have a greater impact on economic growth than routine 
increases in capital and labor utilization. For instance, the inexpensive solar 
lamps SELCO offers people in villages without electricity help shops to stay 
open longer and children to study after sundown. The community IT kiosks that 
businesses have opened in villages are becoming a way for people in the coun-
tryside to connect to India’s urban markets. The manner in which businesses are 
targeting consumers—with the Tata Nano car as well as the Honda City and 
Blackberrys and hundred-rupee mobile phones, one-rupee shampoo packets as 
well as high-end consumer products—points to a market that is expanding and 
touching an incredibly broad base of Indians. 

 The diversity in our markets has spilled over into the realm of ideas. V. S. 
Naipaul once described Indians as “a people grown barbarous, indifferent and 
self-wounding.” We appalled him. Today, even that famously provocative, cur-
mudgeonly uncle has revised his opinion. Ordinary people now have more in-
fl uence than ever before in shaping Indian attitudes toward a variety of issues—
from infrastructure and the nature of our cities to our education system and the 
role of the English language. In this sense, the impact of India’s reforms process 
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has not been limited to the economic sphere alone. Its language has been a 
much broader one, of empowerment. 

 Indians are now keenly following and participating in a variety of debates, 
and we are arguing about markets, politics and governance in a manner I have 
never seen before. Our discussions have become not just spontaneous but—and 
there is no other word for it—raucous. An explosion of new media has accompa-
nied this urge for public analysis and debate, and we now have more than two 
hundred television channels, with more than forty channels for news alone. We 
are a country with a vibrant public square lit up by camera fl ashbulbs, our chat-
ter caught by a blur of microphones. . . . 

 We are closer today than we have ever been to a truly effective “deliberative 
democracy,” where individuals and groups across the country are chipping away 
at the once absolute power of the state. We are shifting away from the “cathedral 
model” of growth, with its closed, top–down infl uence, to the “bazaar model”—
an open-source model of development. . . . 

 Implementation, sadly, has long been India’s weak spot, especially where 
government responsibility is divided and where issues end up orphaned, owned 
by no one. Primary education, where the onus is shared by the central, state and 
local governments, has been a regular victim of budget cuts thanks to straitened 
funds on every side and a refusal by any of the governments to take complete 
charge and responsibility. Infrastructure, spread across multiple ministries at 
the center, has long lacked a cohesive vision, as well as budget priority. And 
when new ideas have challenged existing political equations, such as efforts 
aimed at empowering local government, it has led to the ouster of reformist 
ministers and bureaucrats. . . . 

 Our pre-reform, but still persistent, perception of the state as the “giver and 
taker of all” has doomed many of our most urgent policy proposals. I think that 
the single reform that will change this is bringing direct benefi ts into our wel-
fare system. With health and education vouchers, citizens can choose between 
private- and public-sector alternatives. These and similar vouchers for essential 
commodities will free the poor of the middleman in India’s public distribution 
system and from the tyranny of the bureaucracy. Putting benefi ts such as cash 
in the hands of the poor, which would in turn allow them to participate in mar-
kets more effectively, can also rid us of the confrontational relationship that 
now exists between the government and markets. 

 An equally urgent and far-reaching reform is that of decentralizing our gov-
ernance. The difference between the Indian state in imagination and in action 
has been enormous, and a big reason for this is that an impenetrable bureaucracy 
protects the elected minister from the often spiky concerns of citizens. . . . 

 Ensuring growth in today’s competitive, interactive dynamic also requires us 
all—our governments and big business, most of all—to commit to transparency 
and effi ciency like never before. This has become particularly critical after we 
linked ourselves closely with the global market. We need economic and fi scal 
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discipline to manage the trinity of exchange rates, interest rates and free capital 
movements. . . . 

 Our entrepreneurs too have to realize that their role in nation-building and 
public welfare is critical. Our reforms have distributed not just economic power 
and the burdens of growth, but also the burdens of equity and development. 
This is a contract that entrepreneurs have taken up across the world. . . . 

 It is not as if the idea is entirely new to India. Some of our entrepreneurs 
have had a rich history of philanthropy, and their contributions have built some 
of India’s most iconic institutions—the Indian Institute of Science, funded by 
Jamsetji Tata; the Birla Institute of Technology and Science, founded by G. D. 
Birla; the Mahim Causeway, linking Mahim to Salsette, funded by a donation 
from Lady Avia Jeejeebhoy. These early examples ought to serve as guiding 
lights for today’s Indian entrepreneurs. In a country with vast numbers of poor, 
this is a necessary investment for sustaining India’s growth. It is also, of course, 
crucial for the widespread acceptance of our reforms. 

 [Nandan Nilekani,  Imagining India: The Idea of a Renewed Nation  
(New York: Penguin, 2009), 452–458.] 

 Mira Kamdar: Some Despair on Planet India 
 Although based in the United States, novelist and journalist Mira Kamdar has an in-
tense interest in her Indian roots. In 2007 she published  Planet India , an account of 
India’s economic rise on the world scene, but also of the attendant challenges. Some 
of the accomplishments of India since the reforms of the early 1990s have been noted 
in the selections above; here, by contrast, we fi nd Kamdar’s vivid descriptions of 
the problems and dangers confronting Indian peasant farmers, as well as the path of 
 suicide that some of them have taken in their despair. 

 Last April, at the height of the dry season, as reports of suicides by farmers in 
Vidarbha, a region in eastern Maharashtra, were hitting the Indian press 
weekly, I got a call from an old journalist friend of mine in Bombay, Dilip 
D’Souza. He invited me to join him on a trip he was planning to visit villages 
where farmers were committing suicide. A couple of weeks later, I was on an 
overnight train from Bombay to Nagpur, the nearest major city to the villages in 
Vidarbha we wanted to visit. . . . 

 While India’s educated urban elite and large landowners are enjoying the 
country’s economic boom, millions of Indian farming families are struggling. 
The government has ended some price supports, rains have failed or been er-
ratic, water tables have dropped, and wells have gone dry. These problems are 
familiar to American farmers, but most get more government support than In-
dian farmers, and when all else fails, chances are American farmers can get a 
job off the farm. Indian farmers aren’t so lucky. In an effort to survive, farmers 
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borrow money at usurious rates to purchase expensive new hybrid and geneti-
cally engineered seeds, synthetic fertilizers, and pesticides. To get the cash they 
need to repay these debts, they shift production even further from subsistence 
farming to cash crops. When these fail, they have no way to pay back their 
debts, and no food either. These factors have conspired to make the future of 
thousands of Indian farmers so grim, they exert the only power they have left 
over their fate: they kill themselves. 

 Since 1997, more than twenty-fi ve thousand Indian farmers have committed 
suicide. This grim number is directly linked to changes in India’s agricultural 
policy, a lack of legitimate credit opportunities that drives farmers to borrow 
from rapacious moneylenders, and a serious water crisis. The worst-hit states are 
Andhra Pradesh, Karnataka, Kerala, and Maharashtra. Ironically, these are 
states where urban centers have fl ourished during the same period: Hyderabad 
in Andhra Pradesh, Bangalore in Karnataka, Trivandrum in Kerala, and Bom-
bay in Maharashtra. . . . 

 Outside the small city of Akola, we found ourselves in the village of Dadham, 
a typical assemblage of ramshackle houses, some made of local materials of 
wattle and daub topped by tile roofs, and some simple concrete, one-room boxes. 
None of the lanes in the village were paved, and waste water ran in rivulets 
wherever gravity pulled it, sometimes along the edge of the lanes but more of-
ten snaking around the middle. Semiferal dogs napped in the shade, pigs rooted 
in the muck, and cows were tethered under scrubby acacia trees. The village 
leaders came out and ushered us toward the Gram Panchayat offi ce. We got a 
ready reception from these villagers. The situation of farmers in this area is 
grim. The arrival of a journalist from Bombay and a foreign writer meant only 
one thing to these people: surely, we were there to help. 

 The Gram Panchayat is the village-level governance body. Every village in 
India has a Panchayat or fi ve-member board that decides local matters and re-
ceives government funds allocated to the village. The Gram Panchayat offi ce in 
Dadham is typical: a single-room, concrete box with open windows protected 
by iron bars, adorned by a collection of old pictures hung just below the ceiling. 
There are national and regional heroes: Gandhi, Netaji Subhash Chandra 
Bose, Rajiv Gandhi, Shivaji, Ambedkar, and, the most recent, Indira Gandhi, 
assassinated in 1984. Behind Bose’s head, a sparrow was busy renovating its nest. 
There were also two holy fi gures: Sai Baba and the Buddha. 

 Dadham, like nearly all the villages we visited, is a village of Dalits or 
 untouchables, the lowest social stratum in India’s rigid hierarchy of caste. . . . 
When we asked villagers what their religion was, they inevitably replied “Bud-
dhist,” a religion to which Ambedkar, the great leader of India’s untouchables 
and the fi rst president of India, converted in order to escape India’s brutal caste 
hierarchy. Instead of a Hindu temple or a Muslim mosque, these villages 
had life-size or larger-than-life-size statues of Ambedkar standing smiling in a 
robin’s-egg-blue Western suit wearing a pair of black-rimmed eyeglasses. A 
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couple of village elders and a half dozen young men hurriedly assembled in the 
Panchayat offi ce. . . . The men told us their story. 

 Premchand Pandurang Kule was twenty-two or twenty-three years old when 
killed himself by drinking liquid pesticide. His father was infected with leprosy 
and had given over his farm of two acres to Premchand. With only that much 
land, which he planted in cotton, the family could hardly survive. Premchand’s 
father needed medicine and Premchand had no money, so, like several other 
people in the village and millions of poor people across India, Premchand bor-
rowed two thousand rupees (about $45) from a private moneylender. The money-
lender, Bhandu Wakhare, lived in Akola. Several people in the village owed 
him money, and he came around regularly, always in the company of a couple 
of strong-arms, to collect on his loans. Wakhare charged 10 percent interest—
per week. In the beginning, Premchand could pay him the interest, but soon he 
fell behind, and as his debt soared, any hope of paying it off was lost. 

 Wakhare terrifi ed the village, striding in as if he owned the place, bursting 
into homes, beating people up. “People were very afraid,” one of the men told 
us. “They would run away and hide until he left. He used to take people to his 
house in Akola and beat them up there too.” One day, Premchand witnessed a 
brutal beating of another villager who owed Wakhare money. He was so scared, 
he “went out to the jungle and took poison,” the men said. He then dragged 
himself back to the village and died a torturous death. Premchand was married 
and had a one-year-old son. 

 When Wakhare discovered his prey had killed himself, he became enraged. 
He stormed into the village, breaking down doors, bellowing, going into other 
debtors’ houses and verbally abusing their wives. He went out to Premchand’s 
fi elds, found his wife and mother working there. He beat Premchand’s mother 
so savagely he broke her thigh. He told her when he was done, “If you run away, 
I will rape your daughter.” He stomped back into the village, destroyed the fam-
ily’s chicken coop, and smashed up a motorcycle. Then he left. 

 Wakhare had gone too far. The villagers were incensed. They forgot their 
fear and vowed to stop Wakhare from terrifying them. That afternoon, Wakhare 
returned. He was drunk, and so cocky he’d come without his bodyguards. The 
men in the village surrounded him and beat him to death with lathis (long ba-
tons used all over India even by police to beat people). The villagers called the 
police at four the afternoon, but the police didn’t come until 9 p.m. The villagers 
were surprised it took the police so long. In the past when they had called them 
during Wakhare’s rampages, the police hadn’t responded at all. The villagers re-
ported they had heard Wakhare saying on his mobile phone, “Shut up. Don’t in-
terfere. You’re getting your fi fty thousand.” 

 When the police fi nally showed up, they asked who was responsible for 
Wakhare’s murder. No one would say anything. Instead, the villagers told the po-
lice about all the bad things Wakhare had done to them. Then, one man stepped 
forward and said, “I did it”; then another. One after another, each man said, “I did 
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it.” The village  patil  or headman said, “Wakhare harassed many people in the 
village. He also abused these fi ve men.” The police promptly took the fi ve into 
custody along with Premchand’s old mother-in-law, accusing them of the murder. 
In a practice typical in India, the police gathered written witness reports from 
people outside the village who weren’t anywhere near the scene of the crime. 
Wakhare’s father came and verbally abused the villagers, promising revenge. 

 When the case came up for trial, every man in the village again testifi ed 
that it was he who had murdered Wakhare. The judge acquited the fi ve accused 
and threw out the case. After the trial, the police came to the village and told 
the men, “What we could not do, you have done.” The villagers of Dadham 
heard that when Wakhare’s neighbors in Akola learned he’d been killed, they 
handed out sweets in the streets. 

 We visited several other villages. The spectacle of dire poverty was evident 
everywhere: barefoot children in rags with matted hair, open sewers, broken-
down string beds shared by whole families, thin, fi lthy old quilts, crumbling 
walls draped with plastic tarps. People were barely hanging on. They begged us 
to help them. Could we get someone in the family a job? Could we help speed 
up a government pay-out? Could we get them a loan? 

 In the village of Barshi Takli, we entered a broken-down hovel half-open to 
the elements with a dirt fl oor and no furniture other than two old cots. Seated 
on one of them, a mother cried for her twenty-year-old son. “He had completed 
seventh standard. He was a karate champion at his school,” she croaked. She 
showed us a photograph of her smooth-faced boy, now gone forever. I couldn’t 
help thinking of my own teenage son, and my heart tightened. “We have three 
and a half acres. We planted them in sugarcane. The rains failed, and the plants 
dried up,” she explained, tears running down her cheeks. We asked her if 
they had a well for irrigation. “We have a well,” she replied, “but it has gone 
dry.” Like everyone else, they’d borrowed money and couldn’t pay back their 
loans. “We rushed him to the hospital and they tried so hard to save him. 
They tried. The doctor was a good man, but he couldn’t save my son,” she 
sobbed, pressing her  dupatta  to her face. I gave this woman some money. I 
felt so helpless before her grief, her destitution. I knew it would only help her 
for a couple of weeks, maybe a month, but it was what I could do then and 
there. . . . 

 On June 30, 2006, Manmohan Singh visited Vidarbha. The crisis of farmer 
suicides had become a big national news story, with fresh deaths reported at 
least weekly. Addressing suffering farmers, the prime minister assured them, “I 
have come here to know your plight. I know what pain you are going through. I 
will see what needs to be done to prevent such a crisis in the future.” Mr. Singh 
promised that all interest due on bank loans would be forgiven in the six worst-
hit districts, making farmers eligible for new loans. He pledged to allocate 
funds for immediate emergency relief, and to investigate why irrigation projects 
had not been implemented. He also said he “was aware of the need to move 
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away from cash crops” and promised help to generate parallel income streams 
for farmers. 

 [Mira Kamdar,  Planet India: How the Fastest-Growing Democracy 
Is Transforming the World  (New York: Scribner, 2007), 143, 147–153, 160.] 

 TOWARD EQUALITY AND SOCIAL JUSTICE 

 Perhaps the issues that have most galvanized post-Independence activism in 
India concern poverty and property inequities, the relationship between state 
projects and individual rights, caste discrimination, the status of women, and 
the condition of minorities, especially Muslims. Successive governments have 
ordered commissions to report on various of these social problems, and in each 
case the reports have mandated change, with varying levels of subsequent 
achievement. In addition, besides the regional demands for autonomy and even 
independence, as explained above, there have been other political and social 
movements dedicated to improving and transforming rural society, some of 
which—those in Telangana and North Bengal—have resulted in violent rebel-
lions against state power. As a whole, this section of our chapter demonstrates 
through individualized histories both the pathos of personal suffering and the 
powerful resistance to change. 

 Vinoba Bhave: Get Rid of Institutions 
 Vinoba Bhave (1895–1982) rejected both socialist and free market solutions. He be-
came a follower of Mahatma Gandhi in 1916 at the very beginning of Gandhi’s career 
in India. Bhave participated in many of the civil disobedience campaigns, and was 
active in the movement in South India to allow Untouchables to enter Hindu temples. 
Gandhi was so impressed by him that he chose him to be the fi rst participant in the 
non-violent campaign of 1940. After Gandhi’s assassination Bhave began a great cam-
paign, walking throughout India to persuade landowners to give land to landless peas-
ants in what was known as the Bhudan (land-gift) Movement, which was part of his 
welfare organization, Sarvodaya Samaj. He was given hundreds of thousands of acres, 
exciting great interest in him as the successor to Gandhi, but he did not have a good 
support organization—for the reasons he explains below—to handle the gifts, and the 
movement faded out. His rejection of both religious and secular institutions was an 
expression of his rigorous interpretation of Gandhian principles—although Gandhi, 
by contrast, was a great organizer. He also lost support because he backed Indira Gan-
dhi’s declaration of the Emergency, believing it was a call to discipline. He ended his 
life in 1982 by deciding to fast to death. 

 The strongest institutions in the world today are of two types: religious, and 
governmental. Both have as their objective public service. Society felt the need 
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for both types and is still using them. At the time they were formed, society 
recognized them to be essential, and found them useful. 

 But as things are today it is necessary that society should be set free from 
both these types of institution. I do not mean that we need to get rid of religion; 
that is  not  what I am saying. What I do say is that we need to get rid of religious 
institutions. I do not mean, either, that there should be no orderly provision for 
the public welfare, but I do say that we need to get rid of institutions which ex-
ercise authority in the name of service. The more I think about it, the more I 
am convinced that although both the political and the religious institutions 
were founded for good purposes, those purposes have now been fulfi lled, and it 
will do no good, but only harm, to allow them to exist any longer. 

 We live in an age of expanding science, an age also which inherits the tradi-
tions of a thousand years of wisdom. We ought to be able to see that in such 
times it is right and proper for every man to take charge of his own affairs, both 
in matters of knowledge and in matters of religion. It is quite wrong that a few 
people should be able to confer favours, and that the rest should be burdened by 
those favours. It is of course proper that parents should be responsible for little 
children. But are we children still after thousands of years of these institutions? 

 My chief criticism of the system is this: that the good work which is done by 
government services is very far from good in its effect upon the minds of the 
people. When the elections take place, the government party is going to ask for 
your votes because of all the good work they have done. If it is true that they 
have done good work, the people will be oppressed by the sheer weight of their 
charity—and that is exactly what saddens me. Some people ask why I do not 
protest strongly when the government does something wrong. It is true that I do 
not make such protests, though I may raise the subject if occasion offers. But I 
do raise my voice when the government does something good. There is no need 
for me to protest against the government’s faults, it is against its good deeds that 
my protests are needed. I have to tell the people what sheep they are. Is it a mat-
ter for rejoicing if you all turn into sheep and tell me how well the shepherds 
look after you? What am I to say? It seems to me that it would be better if the 
shepherds neglected their duty—the sheep would then at least realise that they 
 are  sheep. They might then come to their senses and remember that they are 
after all not sheep but men—men capable of managing their own affairs. 

 That is why my voice is raised in opposition to good government. Bad gov-
ernment has been condemned long ago by Vyasa in the Mahabharata. People 
know very well that bad government should not be allowed, and everywhere 
they protest against it. But what seems to me to be wrong is that we should allow 
ourselves to be governed at all, even by a good government. 

 I am continually urging that believers in non-violence should use their 
strength to establish  lok-niti —government by the people: in other words to put 
an end to  raj-niti— government by politicians. “Raj” and “niti” are words which 
embody mutually contradictory ideas, they cancel each other out. Where  niti , 
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the moral law, rules, government disintegrates; where there is a  raj , a coercive 
government,  niti  is destroyed. For the future, we want not a  king dom, ruled by 
political “kings”, but a  common -wealth, ordered by the “common” people. I do 
not know how long it will take to bring this about, but if any work is worth do-
ing, this is, and the Sarvodaya Samaj should be giving itself singlemindedly to 
this task. 

 Many of Gandhiji’s old fellow-workers, however, suffer from the illusion that 
the responsibilities of government are and must remain theirs. I agree with them 
that there would have been no point in struggling for self-government if we had 
not been ready for the responsibilities of self-government. We certainly had to 
take over power, but our purpose in doing so was to begin, from the very fi rst, 
the process of dissolving power. That process may well take us fi fty years, but a 
beginning at least must be made today. . . . 

 The best kind of government is one where it is possible to doubt whether any 
government exists at all. On this principle, we ought not to be aware of whether 
there is any government in Delhi or not. We ourselves should be seeing to the 
affairs of our own villages, instead of doing just the opposite, and handing over 
all power to the Centre. Any Central authority ought to model itself upon the 
divine government—unseen, unfelt, decentralised. How many hours a day does 
God have to work to run the world?—Hindus will tell you that He does not work 
at all, He is asleep in the Kshir-sagar [the ocean of milk]. The meaning of this is 
that government is not an activity, it is a thought: “it is thought that makes the 
world go round.” The less the activity, the better the government. An ideal gov-
ernment would have no armaments, no police force and no penalties; the people 
would manage their own affairs, listen readily to advice, and allow themselves to 
be guided by moral considerations. . . . 

 The Five Year Plan of the government envisages an expenditure of four or 
fi ve thousand crores of rupees altogether, that is to say about a thousand crores 
a year or eighty crores a month. This works out at about two rupees a month for 
each of our forty crores of people, or fi ve pice a day. That is what the great gov-
ernment plan boils down to. A child can earn fi ve pice in an hour by spinning, 
so that even a child can produce more than the government plan. Well, what is 
the government going to do with those fi ve pice? There will be railways, schools, 
agriculture, commerce; factories will be opened, scientifi c research will be un-
dertaken, literature will be encouraged and languages taught. All this will 
come out of those fi ve pice. If the people were to rely on themselves, they could 
do more than that. How is wealth produced?—by labour. Who does the la-
bour?—the people. So that any power of the purse wielded by the government 
can never be a match for that wielded by the people. 

 [Vinoba Bhave,  Democratic Values and the Practice of Citizenship  
(Kashi: Sarva Sangh Prakashan, 1962), 7, 11–13.] 
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 Communist Insurgencies: 
Telangana and Naxalbari 

 The insurgencies in Kashmir, Punjab, and Nagaland aimed at creating new au-
tonomous territorial areas based on historical experiences, religious affi liation, 
language, and culture; at the same time in post-Independence India, there were 
militant insurgencies of a quite different kind in other parts of the country that 
were based on versions of communist ideologies and made an appeal based on 
economic deprivation. Two such insurgencies were particularly violent—one cen-
tered in the Telangana region in the former princely state of Hyderabad, later the 
state of Andhra Pradesh, and the other centered in Naxalbari in northern West 
Bengal. In both areas the local peasants and laborers were subject to harsh exac-
tions by landlords. Their causes were picked up by local and regional commu-
nist leaders who believed that Telangana in 1948 and rural northern West Ben-
gal in the late 1960s were ripe for widespread revolution. 

 The selections on the uprisings in both regions come from manifestos of 
the political parties involved, giving a vivid sense of the intellectual basis of the 
ideological imperatives of the leaders, as well as of the nature of the violence. In 
both situations, the insurgencies were crushed by the government, but only af-
ter ruthless military campaigns by the army and police and the killing of land-
lords, merchants, and suspected traitors to the cause by the insurgents. 

 Leftward Move of the CPI , 
and the Telangana Rebellion 

 In the period immediately after Independence and Partition, from early 1948, an im-
portant section of the Communist Party of India (CPI)—believing that they were 
following the (Soviet) Cominform line and also responding to violent peasant actions 
against landlords in the Telangana area of the princely state of Hyderabad—declared 
that India was prepared for a violent, rural-based uprising. They compared the situa-
tion in India to China, where the communists were on the offensive, and to Yugosla-
via, where the communists had gained power. It is estimated that some three thou-
sand villages in Hyderabad were sympathetic to the insurgency. 

 The supporters of immediate violent revolution within the CPI gained the upper 
hand, but those in the center and to the right disagreed with such bloody tactics. In 
1950 the communists appealed for guidance from outside India, and R. Palme Dutt, 
general secretary of the British Communist Party and long an adviser of the CPI, 
responded. 

 Dutt recommended that the party drop the left line and search for like-minded al-
lies within other parties, such as the left wing of the Congress, led by Prime Minister 
Nehru. Although Nehru was anathema to the far left communists, who viewed him as 
a “lackey of imperialism,” the CPI as a whole did move to the right and into electoral 
politics, contesting the 1951 elections for the Lok Sabha. 
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 During the left period the party was also divided on how to deal with the government 
of India’s military action in seizing Hyderabad state. Should the army of the bourgeois 
India state, tied to international imperialism, be welcomed or resisted? The rebellion in 
some districts of the Hyderabad countryside remains in the memory of Indian leftists as 
a model for a spontaneous rising from below that could eventually again take place in a 
larger action against the landlords and rulers of India. Some analysts of Indian commu-
nism have called this the fi rst period of “Indian Maoism,” and that of the Naxalites in the 
1960s, the second. Although Telangana was merged with the new state of Andhra Pradesh 
as part of the linguistic reorganization of the country, to be discussed below, the demand 
for a separate state remained and, since 2001, has been pursued with increasing vigor. 

 This selection from 1951 indicates that the Communist Party recognized that end-
ing the insurgency was the wise course, when confronted by the reality of government 
military power. 

 In certain sections of the party as well as in circles which have been friendly to 
the struggle of the Telangana peasants, questions have been raised regarding 
the policies and methods to be pursued in the struggle going on for the last fi ve 
years. The central committee wishes to stress that while it is the right and duty 
of comrades and party units in all parts of the country to make suggestions to 
the CC about the tactics to be adopted in the Telangana struggle, it is primarily 
the masses, the people of Telangana, who began, fought and suffered in their 
great fi ght against feudal oppression for land and liberty, who have to decide the 
issue. While the Communist Party of India is proud to state that it stood with 
the people and led them in their heroic resistance to oppression, it cannot act 
like the high command of Congress which decides upon struggles and contin-
ues, hampers or withdraws them without reference to the will of the masses 
concerned. Throughout India the question of abolishing feudal landlordism 
and introducing agrarian reforms, so as to give land to the peasant and solve the 
people’s food problem, has been torpedoed by the reactionary vested interests 
entrenched behind the government. 

 Under such conditions, to protect Telangana, to preserve the gains of the 
lakhs of peasants and agricultural workers who fought and won land, reduction 
of rent and interest, and freedom from forced labour, is to show the way to really 
achieve agrarian reforms and not merely paper promises. At the same time, the 
CC wishes to state that it is prepared to solve the problem by negotiation and 
settlement, intended to preserve and protect the interests of the peasantry and 
the people and to restore peaceful conditions in the area. . . . 

 It is believed in some circles that the struggle in Telangana is being fought in 
order to overthrow the Nehru government. These circles ignore the fact that 
the struggle of the peasants for land and against the oppression of the feudal 
landlords and the Nizam began in 1946 long before the Nehru government 
came into existence. And it continued even after its entry into the Nizam state, 
solely to protect the peasant against the landlords who were now being reinstated 
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by the Nehru government in alliance with the Nizam, to overthrow whose rule 
it had ostensibly entered the state. 

 Hence it should be clear to all that the struggle of the Telangana peasants was 
neither begun nor continued to overthrow the Nehru government but to do 
away with feudal oppression. And everyone desiring the progress of our country 
would agree that to struggle to end feudal landlord oppression is right and neces-
sary because that alone can give us food, employment, prosperity and freedom. 

 Keeping this in mind, the CC decided to direct the secretariat: 
 (1) To review the problem of Telangana in order to fi nd ways and means to 

ensure success of the struggle; (2) Appeals to all party units and members to 
popularise the demands of the Telangana peasants and to mobilise support of 
workers, peasants and the people against repression and military atrocities 
in Telangana; (3) Appeals to democrats of all shades to protect the Telangana 
people from repression, carried out by military occupation; and (4) Puts forward 
the following demands of the peasantry before all the people with a view to se-
cure their active intervention: (a) All lands that are being cultivated by the peas-
ants and agricultural workers should continue in their possession and enjoy-
ment. No cultivating peasant and agricultural worker shall be evicted from 
land. All lands forcibly seized from the peasants should be restored. (b) Right of 
tribal people to free use and sale of forest produce and freedom to cultivate for-
est lands under their own elected panchayats. (c) Village administration to be 
carried on by panchayats elected by all the villagers, including women. (d) Im-
mediate withdrawal of all armed forces and disbanding of home guards con-
victed or detained. (e) Withdrawal of cases and cancellation of collective fi nes. 
(f) Withdrawal of ban on the Andhra Mahasabha and the Communist Party; 
restoration of civil liberties. (g) Constituent assembly elected by universal adult 
franchise to decide the future of the Nizam dynasty and the dissolution of the 
Hyderabad state into linguistic provinces of Andhra, Maharashtra and Karna-
taka and complete regional autonomy to tribal areas. 

 [ Documents of the History of the Communist Party of India.  
Vol. 7: 1951–1956, ed. M. Sen (New Delhi: People’s 

Publishing House, 1976), 55–58.] 

 Uprising in Naxalbari :  Declarations 
of the revolutionaries 

 From “Naxalbari,” the name of the region in Bengal where the insurgency started, 
the communists who wanted to achieve their ends by force came to be known as 
“Naxalites,” even when they were not in Naxalbari. The leaders were not from the 
original Communist Party of India (CPI) that had been active in Telangana, but were 
from the breakaway Communist Party of India (Marxist) (CPM), which had split 
from the CPI in 1964 and was far more radical in its rejection of what it considered the 
bourgeois liberal political pattern of the new Indian government. Then in 1967, a 
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group from the CPM, completely antipathetic to electoral politics, separated and fol-
lowed a course of violent acts against landowners and political opponents, including 
socialists and some communists. This group, the Communist Party of India (Marxist-
Leninist)—CPI(M-L), or Naxalites—gained some support in rural areas, where peas-
ant grievances were many, and from some younger communists. By 1967, the CPM in 
West Bengal had joined a leftist coalition state government. So the suppression of the 
violent communist Naxalite uprising was carried out by the more liberal communist 
state government and the central government, headed by Indira Gandhi. Special 
armed police were sent by the center to help in this process. According to some ac-
counts, a few thousand radical communists, some young students, and even their rela-
tives were killed in the ruthless quest to eradicate the Naxalites. 

 This selection shows the rejection by the CPI(M-L) of the leadership of the old 
Communist Party of India (CPI) and the CPM, as well as its attack on the existing 
political structure of India and on the relationship of India to the United States and 
the Soviet Union, which it viewed as imperialist powers. Instead the CPI(M-L) looked 
to China and its leader, Mao Zedong, as the source of guidance for India. Reading 
documents of this kind gives a good sense of the internal wrangling over points of 
doctrine that absorbed the energies of the leadership of the various communist fac-
tions. In defeating the insurgents, the government of India was able to take advantage 
both of the lack of cohesive leadership among the communist groups, and of their 
rather fanciful reading of Indian political and social reality, which argued that rural 
India was ready for violent revolution. The “open revolt” mentioned below is against 
both the state and the Communist Party of India, by rebels who regard the old Party 
as moribund. For example, the Dange clique, denigrated in the Second Declaration, 
refers to the followers of S. A. Dange (1899–1991), a founding member of the CPI who 
in the 1970s supported the Congress and its leader, Prime Minister Indira Gandhi. 

 Declaration of the Revolutionaries in the 
Communist Party of India (Marxist) 

November 13, 1967 

 Naxalbari came as a turning point in the history of our Party and country. The 
revolutionary comrades of Darjeeling district of West Bengal rose in open revolt 
against the Party’s revisionist leadership and politics as well as against the organ-
isational slavery imposed by this leadership. But unlike earlier inner-party 
struggles, this revolt was accompanied by revolutionary practice. It is a typical 
peasant war modelled on Comrade Mao Tsetung’s Thought and led by commu-
nists and the working class, opening up the real and only way to India’s demo-
cratic revolution. This great class battle of Darjeeling peasants at once received 
the warm fraternal care of the leader of world communism—the Chinese Com-
munist Party led by Chairman Mao Tsetung and at once it galvanised long-
simmering inner-party struggles into open revolutionary revolt. Simultaneously, 
Naxalbari unleashed militant and armed peasant battles in different parts of the 
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country, sometimes spontaneous and sometimes led by revolutionaries. But one 
of Naxalbari’s great contributions to the Indian Revolution is that it has stripped 
naked the leadership of the Party [CPI] and of other parties mouthing revolution-
ary slogans and has laid bare before the eyes of the world the utter hollowness of 
their revolutionism. They even openly joined hands with Indian reactionaries to 
crush this revolutionary peasant base with utmost military and police brutality. 

 Comrades must have noted that revolutionary peasant struggles are now 
breaking out or going to break out in various parts of the country. It is an im-
perative revolutionary duty on our part as the vanguard of the working class to 
develop and lead these struggles as far as possible. With that end in view all 
revolutionary elements inside and outside the Party working rather in isolation 
today in different parts of the country and on different fronts of mass struggle 
must co-ordinate their activities and unite their forces to build up a  revolution-
ary party  guided by Marxism-Leninism, the Thought of Mao Tsetung. . . . 

 So we, the comrades of different states, who have been thinking and fi ghting 
on the above line, have decided after meeting in Calcutta to form an All-India 
Co-ordination Committee. On behalf of this Committee, we declare that its 
main tasks will be: 

 (1) To develop and co-ordinate militant and revolutionary struggles at all 
levels, specially, peasant struggles of the Naxalbari type under the leadership of 
the working class; 

 (2) To develop militant, revolutionary struggles of the working class and 
other toiling people to combat economism and to orient these struggles towards 
agrarian revolution; 

 (3) To wage an uncompromising ideological struggle against revisionism 
and neo-revisionism and to popularise the Thought of Comrade Mao Tsetung, 
which is Marxism-Leninism of the present era, and to unite on this basis all revo-
lutionary elements within and outside the Party; 

 (4) To undertake preparations of a revolutionary programme and tactical 
line based on concrete analysis of the Indian situation in the light of Comrade 
Mao Tsetung’s Thought. 

 Naxalbari has shown us the way to the Indian people’s democratic revolution 
as much as it has unmasked the true face of the neo-revisionists at present con-
trolling the Party. Now it is time to act and act we must, here and now. It is time 
we start building  a really revolutionary party . A great responsibility rests upon us 
and we must shoulder it as true revolutionaries and try to prove ourselves worthy 
disciples of Comrade Mao Tsetung. 

 Second Declaration 
 May 14, 1968 

 [Translated from the Bengali version of the Declaration]: 
 The All India Co-ordination Committee of Revolutionaries of the Commu-

nist Party of India (Marxist), in its fi rst session held on the eve of the fi rst anni-
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versary of the Naxalbari peasants’ struggle, reviewed the events subsequent to 
its fi rst session held six months back and decided to issue a new declaration in 
consideration of the changed situation. It was also decided that henceforward 
the Committee would be called the  All India Co-ordination Committee of Com-
munist Revolutionaries . The declaration is as follows: 

 Exactly a year ago the nor’wester with all its fury burst over India and pro-
claimed throughout the world that a new era had begun in India’s history. In-
spired by Marxism-Leninism and Chairman Mao’s Thought and led by the 
communist revolutionaries, the heroic peasants of Naxalbari rose in revolt with 
arms in their hands to smash the chains of slavery. Once again they showed that 
the parliamentary path which all sorts of revisionists, overt or covert, had been 
treading, had become altogether outmoded. Since that day the message of 
 Naxalbari, the message of armed peasant struggle under the leadership of the 
 working class—has reached villages in remote areas of India and under its inspi-
ration many a peasant struggle has begun in different parts of the country. 
While, on the one hand, this event has caused panic in the minds of U.S. impe-
rialists, Soviet revisionists, the Indian big landlord class, comprador-bureaucrat 
bourgeois class and their stooges, the renegade Dange clique and neo-revision-
ists, on the other hand, the toiling people of India and all the revolutionary ele-
ments irrespective of their party affi liations have greeted this event with hope 
and exuberance. To them Naxalbari is a path—the path which is brightly illumi-
nated with Chairman Mao’s Thought—the path which is the path of liberation 
of all colonial and semi-colonial people—the path along which the Chinese 
Revolution is victorious. 

 A little over twenty years ago India was a colony of Britain; today India has 
been turned into a neo-colony of some imperialist powers, the principal of 
them being the United States and the Soviet Union. The U.S. imperialists, the 
most aggressive enemies of mankind, are also the worst enemies of the Indian 
people. Their neo-colonial grip over India is now complete. The traitorous So-
viet ruling clique who have re-established bourgeois dictatorship in the fi rst 
Socialist State of the world are to-day actively collaborating with the U.S. impe-
rialists and they have turned India into a neo-colony of both the United States 
and the Soviet Union. India is a perfect example of the entente into which the 
U.S. imperialists and Soviet neo-colonialists have entered to jointly establish 
hegemony over the world. . . . 

 Today, U.S. imperialism, Soviet revisionism, the big landlord class and the 
comprador-bureaucrat bourgeoisie of India are the principal enemies of the In-
dian people—these are like four mountains weighing heavily on the backs of 
the Indian people. 

 The People’s Democratic Revolution can succeed only by overthrowing the 
direct and indirect rule of these four enemies. Under the leadership of the work-
ing class, the peasantry—the principal force in the revolution—will have to de-
velop revolutionary base areas in the countryside, carry on a protracted armed 
struggle, encircle the cities from the villages and in the end occupy them and 
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win countrywide fi nal victory. On the basis of the alliance of the working class 
with the peasantry will be built the united front of the working class, the peas-
antry, the petty-bourgeoisie and the national bourgeoisie. The success of the 
Indian Revolution will depend on how much the revolutionaries and the  people 
have been enthused by Chairman Mao’s Thought which is the highest develop-
ment of Marxism-Leninism of our time. 

 [Samar Sen et al., eds.,  Naxalbari and After: A Frontier Anthology  
(Calcutta: Kathashilpa, 1978), 192–201.] 

 Although powerful governmental pressures, including the use of the armed forces 
and special police, were largely successful in crushing the violent revolutionary ac-
tions in Telangana and the Naxalbari areas, sporadic activity continued. In 2004 two 
prominent Naxalite groups, the People’s War Group (PWG) and the Maoist Com-
munist Centre (MCC), coalesced into a larger bloc, the Communist Party of India 
(Maoist)—CPI (Maoist)—that was determined to fi ght what the bloc called Indian 
fascism. Members of this bloc have carried out attacks in the states of Jharkhand, 
Chhattisgarh, and Orissa, which have been their organizational strongholds, as well 
as in the Gadchiroli region in Maharashtra, and in rural northern West Bengal. They 
believe they are carrying on a People’s War, and they aim to establish liberated areas. 

 In July 2009 Prime Minister Manmohan Singh pointed to these groups as the most 
dangerous threat to India’s internal security, with activity in 231 of the country’s 626 
districts. In late 2009 his government instituted a strong response called “Operation 
Green Hunt.” 

 The Maoists are opposed not only by the government, which employs paramilitary 
forces and the nation’s armed forces where necessary, but also by the CPI(M), which 
adheres to a program of mass organizing and electoral politics. In November 2009 
Prakash Karat, general secretary of the CPI(M), insisted in an interview with the In-
dian news magazine  Frontline  that the Maoists were harming efforts to eradicate 
poverty through their “sectarian and adventurous approach.” He added that poor 
peasant members of his own party had been killed by the Maoists, and that violent 
tactics would not bring real change to India. 

 Ranajit Guha and the Subaltern School: 
Challenging Received Interpretations 

 All modern nations have national narratives that are intended to increase a sense of 
national unity, and Indian leaders have been very conscious of this. In India, perhaps 
the best-known national narrative has had as its defi ning framework the struggle for 
independence from British rule as waged by the Indian National Congress with its 
host of able leaders, many of whom have been highlighted in selections in previous 
chapters. This narrative was challenged, however, by other readings of the past, of 
which the most prominent, noted in chapters 6 and 7, was the alternative nationalism 
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of Muslim separatism formulated by Muslim leaders, which contributed to the parti-
tion of British India in 1947. In direct opposition to this Muslim nationalism, as well 
as to the ideology of the Congress, was a third narrative created by groups such as the 
Hindu Mahasabha and the Rashtriya Swayamsevak Sangh (RSS), who asserted that 
Indian national identity must be rooted in the Hindu civilization that preceded the 
intrusion of Islamic and Western political and cultural power. 

 A fourth, quite different challenge to the received histories of nationalism in South 
Asia has come not from political leaders, but from a group of historians, political scien-
tists, and anthropologists; this group has called for a radical reinterpretation of all 
these forms of Indian national narrative. The main concern of this Subaltern Studies 
Collective is to show the role of “subaltern” classes—that is, peasants and other non-
elite groups in modern Indian history—in contrast to the elite leadership of groups 
like the Indian National Congress, the Muslim League, and the Hindu nationalist or-
ganizations. The subalterns, these scholars argue, existed in an autonomous domain 
that neither originated from nor depended upon elite politics. 

 The clearest statement of the position of these scholars is found in the many vol-
umes of  Subaltern Studies , edited by Ranajit Guha. The following excerpt is taken 
from Guha’s introductory essay to the fi rst volume. 

 1. The historiography of Indian nationalism has for a long time been domi-
nated by elitism—colonialist elitism and bourgeois-nationalist elitism. Both 
originated as the ideological product of British rule in India, but have survived 
the transfer of power and been assimilated to neo-colonialist and neo-national-
ist forms of discourse in Britain and India respectively. Elitist historiography of 
the colonialist or neo-colonialist type counts British writers and institutions 
among its principal protagonists, but has its imitators in India and other coun-
tries too. Elitist historiography of the nationalist or neo-nationalist type is pri-
marily an Indian practice but not without imitators in the ranks of liberal histo-
rians in Britain and elsewhere. 

 2. Both these varieties of elitism share the prejudice that the making of the 
Indian nation and the development of the consciousness—nationalism—which 
informed this process, were exclusively or predominantly elite achievements. 
In the colonialist and neo-colonialist historiographies these achievements are 
credited to British colonial rulers, administrators, policies, institutions and 
 culture; in the nationalist and neo-nationalist writings, to Indian elite person-
alities, institutions, activities and ideas. 

 3. The fi rst of these two historiographies defi nes Indian nationalism primar-
ily as a function of stimulus and response. Based on a narrowly behaviouristic 
approach[,] this represents nationalism as the sum of the activities and ideas by 
which the Indian elite responded to the institutions, opportunities, resources, 
etc. generated by colonialism. 

 4. The general orientation of the other kind of elitist historiography is to 
represent Indian nationalism as primarily an idealist venture in which the 
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 indigenous elite led the people from subjugation to freedom. . . . The history of 
Indian nationalism is thus written up as a sort of spiritual biography of the In-
dian elite. . . . 

 6. What, however, historical writing of this kind cannot do is to explain In-
dian nationalism for us. For it fails to acknowledge, far less interpret, the contri-
bution made by the people  on their own , that is,  independently of the elite  to the 
making and development of this nationalism. . . . 

 7. . . . In all writings of this kind the parameters of Indian politics are assumed 
to be or enunciated as exclusively or primarily those of the institutions intro-
duced by the British for the government of the country and the corresponding 
sets of laws, policies, attitudes and other elements of the superstructure. . . . 

 8. What clearly is left out of this un-historical historiography is the  politics of 
the people . For parallel to the domain of elite politics there existed throughout 
the colonial period another domain of Indian politics in which the principal 
actors were not the dominant groups of the indigenous society or the colonial 
authorities but the subaltern classes and groups constituting the mass of the la-
bouring population and the intermediate strata in town and country—that is, 
the people. This was an  autonomous  domain, for it neither originated from elite 
politics nor did its existence depend on the latter. . . . 

 15. It is the study of this  historic failure of the nation to come to its own , a 
failure due to the inadequacy of the bourgeoisie as well as of the working 
class to lead it into a decisive victory over colonialism and a bourgeois-demo-
cratic revolution of either the classic nineteenth-century type under the he-
gemony of the bourgeoisie or a more modern type under the hegemony of 
workers and peasants, that is, a “new democracy”— it is the study of this fail-
ure which constitutes the central problematic of the historiography of colonial 
India . . . . 

 16. . . . The elitism of modern Indian historiography is an oppressive fact re-
sented by many others, students, teachers and writers like ourselves.  .  .  . We 
claim no more than to try and indicate an orientation and hope to demonstrate 
in practice that this is feasible. In any discussion which may ensue we expect to 
learn a great deal not only from the agreement of those who think like us but 
also from the criticism of those who don’t. 

 [From Ranajit Guha, “On Some Aspects of the Historiography of 
Colonial India,” in  Subaltern Studies I: Writings on South Asian 

History and Society  (New Delhi: Oxford University Press, 1981), 1–7.] 

 Smitu Kothari: The Narmada Movement, 
National Planning, and Popular Resistance 

 The use of the great rivers of India to provide hydroelectric power, drinking water, 
and water for irrigation had been a dream of Nehru and other planners; Nehru had 
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once referred to the great dams that would be built as the new temples of India. Some 
such dams were built, with great acclaim, but when the government, with the assis-
tance of the World Bank, started one of the largest dam undertakings of the century, 
the Sardar Sarovar Project, to develop of the valley of the Narmada, the great river in 
western India with its deep cultural and religious associations—a project that prom-
ised benefi ts to hundreds of thousands of people—the result was a storm of protest. 
Farmers whose lands would be inundated protested, as did tribal people living in the 
neighboring hills, but so did socially conscious and environmental groups throughout 
India. Medha Patkar, a social science graduate, and Baba Amte, a social worker, 
helped mobilize people against the dam. Patkar argued that development must be 
undertaken only for a sustainable, just society based on nonexploitative relationships, 
and she gained support not only in India, but in Europe and North America.  

 In this selection, people’s movement activist Smitu Kothari (1950–2009), using the 
language of social science, links the opposition that developed to the Narmada Dam 
Project both to other resistance movements that grew up in India after 1947 (Kashmir, 
Punjab, Nagaland, Telangana, and the Naxalites) and to earlier resistance movements 
against the British. This selection should be read against those of Vinoba Bhave, Am-
artya Sen, Jagdish Bhagwati, and the Planning Commission. 

 Like many other contemporary social and political movements, the Narmada 
movement is part of an important history of resistance. Politically, it shares the 
legacy of earlier protests and revolts against the British—particularly in India’s 
tribal areas— . . . in that it represents a sustained response to centralized state 
control over local economies as well as the imposition of “remote” administra-
tive and political controls on local societies. At another level, however, its politics 
are singularly different. The movement is not, for instance, organized along class 
lines, neither is it an effort to withdraw the internal boundaries of the country to 
achieve a more politically and culturally autonomous region. In fact, we can 
possibly call it a class movement of the third kind in that it encompasses 
groups belonging to many different classes that are bound together by cul-
tural and social dynamics, by place, and by being in reaction to centralized, 
“external” control. 

 The Narmada movement also differs from the militant Naxalite movements 
or elements of the secessionist movements in the Punjab and Kashmir or the 
insurgencies in the Northeast, in that its politics of resistance is self-consciously 
non-violent. By affi rming pluralism of knowledge and culture, these “terrains of 
resistance” are also representative of growing assertions of marginal populations 
for greater economic control over their lives.    

 This leads us to an important question that needs to be explored. There has 
undoubtedly been signifi cant mobilization in the Narmada valley. This has in-
volved not just the people to be adversely affected by the project but also other 
political and social groups, lawyers, scientists, the media (mostly outside, but 
increasingly also in Gujarat) along with leading intellectuals and concerned 
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citizen groups all over the world. What is crucial in this process is the recogni-
tion that, while the strength of the movement will depend on the strength of 
local mobilization, the range and intensity of activity beyond the immediate 
context represents an important cognitive and organizational shift from the lo-
cal to the national level. Stated differently, the realization that local problems 
have extra-local origins and legitimation has inspired a widening of the ambit 
of struggle; in the process, challenging the profound limitations of the present 
processes of democracy. . . . Increasingly, there is also public acknowledgment 
and support for the Narmada movement by many other groups and movements 
who have been impressed by the sustained mobilization of the movement, its 
tenacity, and its complex strategies and tactics. However, there continues to be 
little sustained response among other concerned sections in the middle classes, 
in the trade unions, and among the academia. Why? 

 Some commentators argue that at the current historical juncture, other is-
sues are draining the political and emotional fabric of individuals and commu-
nities. Growing religious chauvinism and fundamentalism, communal strife, 
escalating lawlessness by both state and nonstate actors, coupled with the con-
tinuing economic stress (including the implications of the recent changes in 
the economic policy and the ramifi cations of the International Monetary Fund 
and World Bank conditionalities) are, they state, possibly exhausting the ground 
for wider citizen response to situations like those in the Narmada valley. 

 It is somewhat paradoxical that the national press and a signifi cant cross-
section of the regional press have consistently been favorable to the Narmada 
movement and have, on numerous occasions, exposed the repressive and apa-
thetic nature of the offi cial response. . . . It is possible that, in their minds, a 
majority of individuals to be affected are “marginal” people who are relatively 
unconnected or peripheral to national politics and to the middle classes. Is the 
difference and apathy then indicative of the social and economic gulf between 
groups affected by development projects and the concerned middle classes and 
elites? . . . It is easier to understand the response of political parties across the 
political spectrum. After all, none of them wants to threaten its potential elec-
toral base in Gujarat where, because of a variety of factors, there is a perceived 
mass support for the project. Several years of drought have been politically ex-
ploited by the ruling elites to sell the Sardar Sarovar Project as a panacea for the 
vagaries of such calamities. 

 It has often been offi cially proclaimed that the Sardar Sarovar Project will be 
the “lifeline of Gujarat.” This rhetoric, coupled with the expanding demands of 
Gujarat’s industrial and cash crop economy, has created a wide base of support 
for the project and a climate in which criticisms of the project are denounced as 
anti-development and anti-Gujarat. . . . The role of the central government has 
been no different. Movement representatives have met with successive prime 
ministers and concerned ministers at the state and central levels, but the re-
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sponse to the basic demand for a public dialogue in light of the continuing so-
cial, economic, and environmental problems has never been conceded. 

 [Smitu Kothari, “Damming the Narmada and the Politics of Development,” 
in  Toward Sustainable Development: Struggling Over 

India’s Narmada River , ed. William F. Fisher (Armonk, 
NY: M. E. Sharpe, 1995), 421–426.] 

 The Continuing Oppressions of Caste 
 During the years immediately following Independence, hopes were high that 
the new state, founded on a constitution emphasizing socialism, secularism, and 
democracy, with inbuilt safeguards for individual rights and with directive prin-
ciples aiming at increased social justice, would experience a lessening of caste 
consciousness and caste discrimination. The center’s reservation policies for 
Scheduled Castes and Scheduled Tribes did yield certain benefi ts, but by the 
1970s it had become clear to analysts, policy-makers, and some politicians that 
the expected strides forward in terms of opportunity and advancement for all 
sections of the low castes had not materialized. One response continued to be 
legislative, with additional groups of the population agitating for inclusion in 
government reservation policies. The greatly controversial Mandal Commis-
sion Report—fi led in 1980 but fi rst implemented (abortively) only in 1989, and 
in the process causing the fall of the V. P. Singh government—is an excellent 
example of the politics of affi rmative action. 

 Concurrent types of activism included the founding of caste-based political 
parties, the publication of literature that revealed the horror of caste stigma and 
degradation, the repudiation of Hindu caste culture (often by conversion to a 
different religious tradition), and the use of the law courts to redress wrongs. The 
degree to which such measures have—and have not—been successful is indicated 
by the selections below, in which low- and out-caste Indians write of their pain and 
anger. Even when a Dalit’s outward circumstances have been materially amelio-
rated, upper-caste disdain and hatred remain obstacles. In 2009, looking back over 
two decades since the passing of the Scheduled Castes and Scheduled Tribes Pre-
vention of Atrocities Act of 1989, observers were forced to admit that although the 
act was intended to enable the social inclusion of Dalits in Indian society, because 
of a near-total lack of implementation, it had failed to live up to expectations. 

 The Mandal Commission and the Other 
Backward Classes (OBCs) 

 Under the Indian Constitution, following policies that had begun under the Raj, res-
ervations were made for Scheduled Castes (SCs) and Scheduled Tribes (STs) in 
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Parliament and for administrative positions in government. Such a policy of affi rma-
tive action was designed to help the very lowest in Indian society, and since the SCs 
and STs constituted 22.5 percent of the total population, this percentage was reserved 
for them. 

 In 1979 the government of India set up the Mandal Commission on the back-
ward classes. The commission’s report, submitted in 1980, called for a further reser-
vation of 27 percent for the so-called OBCs (Other Backward Classes, i.e., other 
than the Scheduled Castes and Tribes). The OBCs adjudged backward, and thus in 
need of assistance through some scheme of further affi rmative action, constituted 
a considerable segment of the total Indian population. But because the Constitu-
tion stipulated that total reservations must be under 50 percent, and because 22.5 
percent was already committed to the SCs and STs, the OBCs were limited to 27 
percent.  

 Because of their sensitivity, the recommendations of the commission were not 
implemented until 1989. The prime minister at that time, V. P. Singh, head of the 
National Front government, announced on August 7, 1990, that he had decided to 
implement the recommendations. Riots and then suicides ensued, especially among 
high-caste students in northern India who believed that they particularly would be 
deprived of positions in government and educational institutions by this large bloc of 
reserved places. The pattern of riots mapped neatly onto areas of Bharatiya Janata 
Party (BJP) strength—and L. K. Advani’s  ratha yatra  (chariot journey) to liberate the 
Babri Masjid in Ayodhya was announced quickly thereafter (see further below). How-
ever, an  India Today  poll of the time revealed strong popular support for, not against, 
the Mandal recommendations. 

 At fi rst, parties such as the Congress and BJP were wary of backing the report, but 
as the demonstrations died down and they saw the large caste vote blocs involved, 
they too came to accept the Mandal Commission’s recommendations, which have 
since been implemented. 

 The selections to follow are summaries of the various chapters of the 1980 report. 

 Chapter IV—Social Backwardness and Caste 

 Castes are the building blocks of the Hindu social structure. They have kept 
Hindu society divided in a hierarchical order for centuries. This has resulted in 
a close linkage between the caste ranking of a person and his social, educa-
tional, and economic status. 

 This manner of stratifi cation of society gave higher castes deep-rooted vested 
interests in the perpetuation of the system. The priestly castes evolved an elabo-
rate and subtle scheme of scripture, ritual, and mythology and perpetuate their 
supremacy and hold the lower castes in bondage for ages. Most of our Shastras 
uphold the four-fold Varna system and, because of this religious sanction, caste 
system has lasted longer than most other social institutions based on inequality 
and inequity. 
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 In view of the permanent stratifi cation of society in hierarchical caste order, 
members of lower castes have always suffered from discrimination in all walks 
of life and this has resulted in their social, educational, and economic back-
wardness. In India, therefore, the low ritual caste status of a person has a direct 
bearing on his social backwardness. 

 Chapter V—Social Dynamics of Caste 

 Caste system has been able to survive over the centuries because of its inherent 
resilience and its ability to adjust itself to the ever changing social reality. The 
traditional view of caste system, as contained in Chapter IV, is based more on 
Hindu Shastras than the actual state of social reality. Moreover, caste restric-
tions have loosened considerably as a result of the rule of law introduced by 
the British, urbanization, industrialisation, spread of mass education, and, above 
all, the introduction of adult franchise after independence. But all the above 
changes mark only a shift of emphasis and not any material alteration in the basic 
structure of caste. 

 It is generally agreed that whereas certain caste taboos have weakened as a re-
sult of the above changes, the importance of casteism in Indian politics is on the 
increase. This, perhaps, was inevitable. Caste system provided the political leader-
ship with readymade channels of communication and mobilization and, in view 
of this, the importance of caste was bound to increase in Indian politics. As Rajni 
Kothari has observed, “those in India who complain of ‘casteism’ in politics are 
really looking for a sort of politics which has no basis in society.” . . . 

 Chapter VI—Social Justice, Merit, and Privilege 

 Equality before the law is a basic Fundamental Right guaranteed under Article 
14 of the Constitution. But the principle of “equality” is a double-edged weapon. 
It places the strong and the handicapped on the same footing in the race of life. 
It is a dictum of social justice that there is equality only among equals. To treat 
unequals as equals is to perpetuate inequality. The humaneness of a society is 
determined by the degree of protection it provides to its weaker, handicapped 
and less gifted members. . . . 

 It was in view of these considerations that our Constitution makers made 
special provision under Articles 15(4), 16(4), and 46 etc. to protect the interests of 
SCs, STs, and OBCs. Some people consider provisions like reservation of posts 
for backward classes, etc., as a violation of their Fundamental Rights and denial 
of [a] meritorious person’s legitimate due. In fact, “merit” itself is largely a prod-
uct of favourable environmental privileges and higher rating in an examination 
does not necessarily refl ect higher intrinsic worth of the examinee. Children 
of social and educationally backward parents coming from rural background 



676       Issues in Post- Independence India

cannot compete on an equal footing with children from well to do homes. In 
view of this, “merit” and “equality” should be viewed in proper perspective and 
the element of privilege should be duly recognized and discounted for when 
“unequals” are made to run the same race. . . . 

 Chapter IX—Evidence by Central and State Governments 

 Two sets of questionnaires were circulated to all State Governments, Union 
Territories, and Ministries and Departments of Central Government for elicit-
ing information on various aspects of our inquiry. These questionnaires were 
designed to obtain a comparative picture of status of backward classes in various 
States, steps taken for their welfare, views of various Government agencies on 
the question of social and educational backwardness, and any other useful sug-
gestions regarding the Commission’s term of reference. 

 Most of the State Governments favoured caste as an important criterion for 
determining social and educational backwardness. Eighteen State Governments 
and Union Territories have taken special steps for the welfare of Other Back-
ward Classes, though there is wide variation in the quantum of assistance pro-
vided by them. For instance, reservation in Government services for OBCs 
ranges from 50% in the case of Karnataka and Tamil Nadu and 5% in Punjab 
and nil in the case of Rajasthan, Orissa, Delhi, etc. Representation of OBCs in 
local bodies, State Public Service Commissions, High Courts, etc., is also neg-
ligible. Social discrimination is still practiced against OBCs. There are a num-
ber of castes and communities which are treated as untouchables though they 
have not been included in the list of Scheduled Castes. All the State Govern-
ments which have launched programmes for the welfare of the backward classes 
have to fund the same from their own resources as no separate Plan allocation 
is made by the Centre for this purpose. 

 From the information supplied by the Central Government Ministries and 
Departments it is seen that Other Backward Classes constitute 12.55% of the 
total number of Government employees, whereas their aggregate population is 
52%. Their representation in Class I jobs is only 4.69%,  i.e.  less than 1/10 th  of their 
proportion to the country’s total population. . . . 

 Chapter XIII—Recommendations 

 Reservations for SCs and ST are in proportion to their population,  i.e.  22.5%. But 
as there is a legal obligation to keep reservations under Articles 15(4) and 16(4) of 
the Constitution below 50%, the Commission recommends a reservation of 27% 
for OBCs. This reservation should apply to all Government services as well as 
technical and professional institutions, both in the Centre and the States. 
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 Special educational facilities designed at upgrading the cultural environ-
ment of the students should be created in a phased manner in selected areas 
containing high concentration of OBCs. Special emphasis should be placed on 
vocational training. Separate coaching facilities should be provided in techni-
cal and professional institutions to OBC students to enable them to catch up 
with students from open quota. 

 Special programmes for upgrading the skills of village artisans should be 
prepared and subsidized loans from fi nancial institutions granted to them for 
setting up small scale industries. To promote the participation of OBCs in the 
industrial and business life of the country, a separate network of fi nancial and 
technical institutions should be created by all State Governments. 

 Under the existing scheme of production-relations, Backward Classes com-
prising mainly small land holders, tenants, agricultural labour, village artisans, 
etc., are heavily dependent on the rich peasantry for their sustenance. In view 
of this, OBCs continue to remain in mental and material bondage of the 
dominant castes and classes. Unless these production-relations are radically 
altered through structural changes and progressive land reforms implemented 
rigorously all over the country, OBCs will never become truly independent. In 
view of this, highest priority should be given to radical land reforms by all the 
States. 

 At present no Central assistance is available to any State for implementing 
any welfare measures for other Backward Classes. Several State Governments 
expressed their helplessness in undertaking more purposeful development pro-
grammes for backward classes in view of lack of resources. It is, therefore, rec-
ommended that welfare programmes specially designed for OBCs should be 
fi nanced by the Central Government in the same manner and to the same ex-
tent as done in the case of SCs and STs. 

 [ Reservations for Backward Classes:   Mandal Commission Report of the Backward 
Classes Commission, 1980  (Delhi: Akalank Publications, 1991), 66–69.] 

 V iramma:  The Life of a  Rural Dalit Woman 

 Between 1980 and 1990, a Tamil-born ethnomusicologist, Josiane Racine, held a se-
ries of conversations with Viramma, a Tamil Dalit woman from the Pariayar (Pariah) 
caste, illiterate and then in her sixties, about her life. What emerged from the close-
ness and trust that grew between the two women is a remarkable collection of oral 
transcriptions, originally published in French (1995) and translated into English as 
 Viramma: Life of an Untouchable .  

 The excerpts selected here hint at the changes occurring in modern India, as an 
anti-Brahman, politicized egalitarianism seeks to undermine the old ideology of 
caste—according to which the degraded status of Untouchables is blamed on their 
bad karma, which justifi es village demands that they fulfi ll their distinctive caste 
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obligations (the Pariayars were drummers) with humility, respect, and a proper 
 acknowledgment of their debasement. Married as a girl to a Pariayar man from Pondi-
cherry in Tamil Nadu, she lived all her subsequent life in his village  ceri , the Un-
touchable  “ colony, ”  or section of the village, outside the upper-caste  ur . Viramma 
does not attack oppression—she never uses the term “Dalit” to refer to herself, prefer-
ring “Paraiyar”—but takes instead a practical approach to the indignities she must 
face in life, worrying about the fate of her more politicized, indignant son, Anban, 
and fearing the hollow promises of politicians that threaten to challenge the  “ protec-
tion ”  she receives from the oppressive Reddiar landlords. Viramma ’ s narrative reveals 
the everyday, internalized oppression of a Dalit woman. 

 “Sinnamma” is the affectionate name Viramma gives Josiane; “Velpakkatta,” or 
“girl from Velpakkam village,” is a nickname for Viramma. 

 That morning, Sinnamma, I went to see Grandfather Muniyan, the oldest of 
all of us in the  ceri . “Grandfather, we’re called Pariahs. Do you know why we’re 
called that?” 

 “Listen, Velpakkatta! In the beginning, the divine beings ruled over the uni-
verse. Several  yugam  ago, men took over from them. In those days there were 
no castes. Well, if you like, there were two: men and women. As soon as hu-
mans took possession of the universe, there was the problem of how to share it 
out. It hadn’t been a problem before—the gods never needed to share it out to 
rule over it, because they are everywhere at the same time. There were quar-
rels when men wanted to divide it up. One of them, seeing it was turning 
ugly, began to hide things, belongings. And just when he was about to hide a 
drum, the others saw him and shouted, ‘ Paraiya maraiyade, ’ ‘Hey you with the 
drum, don’t hide.’ Since then we’ve been called Paraiyar and we’ve been re-
jected for being descendants of the thief who stole that drum. If that son of a 
whore hadn’t stolen anything, we would all have lived together in the  ur , eh! 
Why did those dog fuckers do that? They could have waited to be given their 
share, couldn’t they? All of this for a drum! But Velpakkatta, it’s our fate and 
nothing will make it change, not even those politicians who say there mustn’t 
be Pariahs any more! You see, I’m going to leave soon. I was born a Pariah. I 
have done my duty during the time I’ve had, and I’m going to die a Pariah. 
Perhaps I’ll be reborn in the womb of the Reddiar, in the household where I 
was a serf, or perhaps I’ll be a wandering dog. Who knows? I’m not the one 
who decides! And it’s not the people from the political parties who are going to 
change the lot of the Pariahs and mix them up with other castes. Tell Sin-
namma that those men want to destroy everything, the harmony and peace we 
have here. Everyone does their trade: the one who cuts hair will be in the bar-
bers’ caste: the one who washes linen will stay a launderer; the one who quar-
ters dead cows will be a shoemaker; the one who crushes sesame will be in the 
oil pressers’ caste and he who sells that oil will be a Chettiar. And there will 
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have to be a Reddiar to be  kambattam   6  and to put twenty people to work. 
That’s how castes are made.” 

 “Grandfather,” I said to him, “what you say doesn’t suit this  kaliyugam  with 
these youngsters any more! Our Anban doesn’t even want to hear the word Pa-
riah! You know that! You were alive in the days when we didn’t know anything 
and we were innocent.” 

 “My time is over now, Velpakkatta. It’s up to other people to run the world. 
I’m keeping quiet. You’re the one who’s come and stirred this up.” Things hap-
pen differently in this  kaliyugam , because Pariahs have started to go to Mailam 
again. 7  I went there once on foot a long time ago. We had our meal on the way. 
When we got there our feet were as swollen as elephants’ feet. I went back a sec-
ond time after the marriage of Anban. There’s the bus now, you only have to pay 
two rupees and you get out right at the foot of the temple. We saw all the paint-
ings, it was really very beautiful! 

 Anban insisted that I go in. He said, “De, calm down! We’ve spent our 
money to come here and instead of going into the temple, you want to go back 
home. What idiot claims we have no right to go into the temple?” 

 “No, my son! Don’t do that! This god will take away your sight! People like 
us haven’t the right to go into these places!” 

 “De, tchi!” Anban answered, “be quiet! Why spend so much money if we 
don’t see the sanctuary? Everything you’re saying is tradition, stories from the 
old days!” 

 My son didn’t want to listen and he always talks to me like that when I re-
mind him we’re Pariahs and that we should live humbly at a distance from the 
other castes. How many times have I told him, “Pa, no, don’t go to the  ur  in such 
a beautiful shirt, with powder on your face and ash on your forehead! Don’t put 
on your rings. Leave all that at home. You’ll be able to do what you want after 
work. We’re poor. We are Pariahs. We live from day to day. We only eat if we’re 
given work. Those people from the  ur  employ us. We have to be humble, more 
humble than them. If you go around dressed like that, they’ll say, ‘What a 
nerve that Pariah’s got to come and work for us in trousers and a shirt!’ No, 
Appa, be humble and let’s live like we used to!” 

 But he always says, “De, tchi! Get away, you and your speeches! If I don’t 
wear trousers and shirts at my age, if I don’t put ash on my forehead, tell me, 
when will I do it? Perhaps you think only the rich have the right to dress up, to 
wear a watch or glasses? No one else? Not me?” 

 “My son! My son! Calm down! We Pariahs must live apart, discreetly!” 
 “But those traditions don’t apply any more in today’s world, little sister! Wake 

up a little!” 
 “Dei, boy! Yes, yes, I’m your little sister and I’m the one who should listen! 

I’ll tell you again, I came to this village as a little girl. I’ve grown up. I’ve had 
twelve children. I’ve honoured my name. Now I’m on the way out. It’s your turn 
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to live here, to have children and to have a good reputation too. Listen to my 
advice. I’m your mother, I want the best for you!” 

 That’s how he makes fun of me and how I try to argue with him! . . . 
 [Viramma, Josiane Racine, and Jan Luc Racine,

  Viramma: Life of an Untouchable , trans. Will Hobson 
(London: Verso, 1997), 165–169.] 

 Take an example: you were the one who came to me. I didn’t go looking for you. 
What right would I have had to do that? I’m happy to know you, I love you like 
my own daughter. When it’s just us, I talk to you with an open heart, I touch 
you when I talk to you. But could I behave like that with you outdoors? No! I 
owe you respect, you are a higher caste! Everything else is the same. They want 
to make us one, when God said, “Each of you stay in your caste. Live apart. 
There’ll be no arguments. There’ll be harmony and the world will turn in the 
right direction!” 

 Nowadays people think the opposite. They want the world to be one, and 
everybody to be the same, all with the same rights. That is the  kaliyugam ! It’s 
good people want us to be raised up, but it’s better if we stay in our place. That’s 
what I’m always saying to my son, but he doesn’t want to hear any of it. He thinks 
I’m wrong and says, “Who is this miserable God who made us Pariahs? We’re all 
conceived in the same way! The husband screws the wife and we spend ten 
months in the womb! So why at birth do they become superior and us inferior? 
And we should have to accept that and work for a ten-rupee note? Who is the 
bastard of a God who’s done that? If we ever meet him, we’ll smash his face in! 
Why did he do that, that bloody God: them rich and us poor?” 

 My answer is, “De, Anban! Don’t talk like that! Be humble and polite. Don’t 
throw away the people who employ us. Honour them instead, that will do us 
much more good. We earn money through respect. People must say that the 
boy born from Velpakkatta’s womb is very polite, well brought up, respectful 
and not that he’s arrogant and a rogue who picks fi ghts.” 

 But he’s always irritated by my advice. He says, “De! You really belong in the 
old days! You ask me to go to work dressed like a pauper. Every time I put some-
thing on to wear you fi nd something wrong with it. You make remarks about my 
haircut and the same when I powder my face!” 

 Angry, I say to him, “Eh well, kid, get on with it, da! Powder yourself all you 
want and go off into the world without anyone’s respect. You’ll never have the 
name I had in this village. I got here when I was as big as that. I’ve had children 
and grandchildren. Your father was born here and now he’s an old man. Look at 
the affection people feel for him. You, you’re our absolute opposite!” 

 I lecture him kindly so he’ll see sense, Sinnamma. “If the master who em-
ploys you wants to hit you, bend down and let it happen. Seeing your attitude 
his heart will melt and he’ll let his arm drop. But if you rebel saying, ‘So, how 
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can you raise your arm against me just because we’re a different caste? How can 
you hit me?’ If you answer back, his anger will only grow and he’ll tell you, ‘It’s 
the party dogs who’ve made you so arrogant!’ ” 

 That’s how it happens in the country, Sinnamma! 
 [Viramma, Josiane Racine, and Jan Luc Racine,  Viramma,  191–192.] 

 Kumud Pawde:  A  Dalit Woman Professor 
Describes Her Professional Life 

 According to traditional Hindu social mores, a Dalit was not allowed to hear the Vedas, 
let alone learn them or recite their “refi ned,” “cultured” Sanskrit language. Hence the 
moving power of the account, excerpted below, by Kumud Pawde (b. 1938), professor 
of Sanskrit at Nagpur University. Pawde describes the irony, as well as the personal 
triumph and anguish, of mastering a language associated with the very Brahman as-
cendancy and dominance that had compelled her and her community to endure so 
much brutal oppression.  

 “The Story of My ‘Sanskrit’ ” is taken from her autobiography,  Antasphot . 

 A lot of things are often said about me to my face. I’ve grown used to listening to 
them quietly; it’s become a habit. What I have to listen to is praise. Actually, I 
don’t at all like listening to praise. You may say that this itself is a form of self-
indulgence. But that isn’t so. I mean it sincerely. When I hear myself praised, 
it’s like being stung by a lot of gadfl ies. As a result, I look askance at the person 
praising me. This expression must look like annoyance at being praised, for 
many misunderstandings have arisen about me in this connection. But it can’t 
be helped. My acquaintances get angry with me because I am unable to accept 
compliments gracefully. I appear ill-mannered to them, because there isn’t in 
me the courtesy they are expecting. 

 Now if you want to know why I am praised—well, it’s for my knowledge of 
Sanskrit, my ability to learn it and to teach it. Doesn’t anyone ever learn San-
skrit? That’s not the point. The point is that Sanskrit and the social group I 
come from, don’t go together in the Indian mind. Against the background of 
my caste, the Sanskrit I have learned appears shockingly strange. 

 That a woman from a caste that is the lowest of the low should learn San-
skrit, and not only that, also teach it—is a dreadful anomaly to a traditional 
mind. And an individual in whose personality these anomalies are accumu-
lated becomes an object of attraction—an attraction blended of mixed accep-
tance and rejection. The attraction based on acceptance comes from my caste-
fellows, in the admiration of whose glance is pride in an impossible achievement. 
That which for so many centuries was not to be touched by us, is now within 
our grasp. That which remained encased in the shell of diffi culty, is now acces-
sible. Seeing this knowledge hidden in the esoteric inner sanctum come within 
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the embrace, not just of any person, but one whom religion has considered to 
be vermin—that is their victory. 

 The other attraction—based on rejection—is devastating. It pricks holes in 
one’s mind—turning a sensitive heart into a sieve. Words of praise of this kind, 
for someone who is aware, are like hot spears. It is fulsome praise. Words that 
come out from lips’ edge as fi lthy as [red] betel-stained spit. Each word gleam-
ing smooth as cream. Made up of the fragility of a honey-fi lled  shirish   8 -blossom. 
Polished as marble. The sensation is that of walking on a soft velvety carpet—
but being burnt by the hot embers hidden in someone’s breast, and feeling the 
scorching pain in one’s soul. The one who’s speaking thinks the listener can’t 
understand—for surely a low-caste person hasn’t the ability to comprehend. But 
some people intend to be understood, so that I’ll be crushed by the words. “Well, 
isn’t that amazing! So you’re teaching Sanskrit at the Government College, are 
you? That’s very gratifying, I must say.” The words are quite ordinary; their literal 
meaning is straight-forward. But the meaning conveyed by the tone in which they 
are said torments me in many different ways! “In what former life have I commit-
ted a sin that I should have to learn Sanskrit even from you?” “All our sacred 
scriptures have been polluted.” Some despair is also conveyed by their facial 
expressions. “It’s all over!  Kaliyug  has dawned. After all, they’re the govern-
ment’s favourite sons-in-law! We have to accept it all.” . . . 

 Beyond the accepters and the rejecters lies yet another group. In wholeheart-
edly welcoming the admiration of this group, every corner of my being is fi lled 
with pleasure. This group consists of my students. Far removed from hostile 
feelings. Without even an iota of caste consciousness. Away from the prejudices 
of their elders. Pure, innocent admiration, prompted by the boundless respect 
they feel, fi lls their eyes. Actually these girls have reached the age of under-
standing. The opinions they hear around them should by rights have made an 
impression on their mind. But these precious girls are full to the brim with the 
ability to discriminate impartially. . . . 

 In response to these hissings of wounded pride, I experience a mixture of 
emotions. Seeing this hostility and disgust, I slip into the past. This disgust is 
extremely familiar to me. In fact, that is what I have grown accustomed to, ever 
since I was old enough to understand. Actually, I shouldn’t have any feelings 
about this disgust, and if I do have any feelings at all, they should be of grati-
tude. For it was this disgust that inclined me towards Sanskrit. It so happened 
that the ghetto in which there stood my place of birth, the house where I was 
welcome, was encircled on all sides by the houses of caste Hindus. The people 
in our ghetto referred to them as the Splendid People. A small girl like me, 
seven or eight years old, could not understand why they called them “Splen-
did.” And even as today’s mature female with learning from innumerable books, 
I still cannot understand it. That is, I have understood the literal meaning of 
the word “splendid.” But not why it should be applied to them, or whether they 
deserve to have it applied. The girls who studied along with me were Brahmins 
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or from other higher castes. I had to pass their houses. I paused, waiting casually 
for their company. Right in front of me, the mothers would warn their daughters, 
“Be careful! Don’t touch her. Stay away from her. And don’t play with her. Or I 
won’t let you into the house again.” Those so-called educated, civilized mothers 
were probably unconscious of the effect of this on my young mind. It wasn’t as 
if I could not understand them. . . . 

 With great eagerness and interest, I began my study of Sanskrit. As I learnt 
the fi rst-declension masculine form of the word “deva,” I picked up the rhythm 
of the chant. I must make special mention of the person who helped me to 
learn by rote the fi rst lesson about aspirates—my teacher Gokhale. If I omit to 
do so, I shall feel a twinge of disloyalty in every drop of my blood. Gokhale 
Guruji. Dhoti, long-sleeved shirt, black cap, a sandalwood-paste mark on his 
forehead. The typical robust and clear pronunciation of the Vedic school. And 
an incredible concern for getting his students to learn Sanskrit. At fi rst I was 
afraid. But this proved groundless. What actually happened was the very oppo-
site of what I had expected. . . . 

 Against all obstacles, I at last matriculated. On seeing the marks I got for 
Sanskrit, I announced, “I shall do an M.A. in Sanskrit.” Our enlightened neigh-
bours laughed as they had before. Some college lecturers and lawyers also 
joined in the joke. “How can that be possible? You may have got good marks at 
Matric [the fi nal year of high school, or tenth grade]. But it isn’t so easy to do an 
M.A. in Sanskrit. You shouldn’t make meaningless boasts; you should know 
your limitations.” The discouragers said what they usually do. The point was 
that the people who discouraged me were all of my caste. But their words could 
not turn me from my purpose. I didn’t reply—I wanted to answer them by ac-
tion. For that, I needed to study very hard. In order to take an M.A. in Sanskrit, 
I would have to go to the famous Morris College. I had heard so many things 
about the college from my friend’s sister. About the learned professors with their 
cultivated tastes, about the mischievous male students, the beautiful girls, and 
the huge library. My interest was limited to the professors who would teach me, 
and to the library. And I joined the college. . . . 

 I passed my B.A. The fi gures in my B.A. mark-sheet were worthy of high 
praise. I had got good marks without falling behind in any way. Not only did 
I have respect for my teachers’ fairness, but it made me happy too. But in hu-
man life, no joy is unmixed. It can’t be attained fully without some little 
blemish. . . . 

 And now I would be a lecturer in Sanskrit! My dreams were tinted with tur-
quoise and edged in gold. The images I nursed about myself were taking strange 
shapes in my mind. 

 A high-paid job would come to me on a platter from the government. For I 
must have been the fi rst woman from a scheduled caste to pass with distinction 
in Sanskrit. Every nook and cranny of my mind was fi lled with such hopes and 
expectations. But those ideas were shattered. My illusions proved as worthless as 
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chaff. I became despondent about the effi ciency of the government. I started 
attending interviews in private colleges. And that was a complete farce. Some 
said, “But how will you stay on with us, when you’ve passed so well?” (In other 
words, they must have wanted to say, “How will you work for less pay?”) In 
other places, the moment I had been interviewed and stepped out of the room, 
there would be a burst of derisive laughter. I would hear words like sharp nee-
dles: “So now even these people are to teach Sanskrit! Government Brahmins, 
aren’t they?” And the ones who said this weren’t even Brahmins, but so-called 
reformers from the lower castes, who considered themselves anti-Brahmin, and 
talked of the heritage of Jyotiba Phule, and fl ogged the mass of the lower castes 
for their narrow caste-consciousness. And yet they found it distasteful that a girl 
from the Mahar caste, which was one of the lower castes, should teach Sanskrit. 
When people like these, wearing hypocritical masks, are in responsible positions 
in society, it does not take even a minute for that society to fall. 

 Two years after my M.A., I was still unemployed. There must be many whose 
position is the same as mine. In my frustration I took a bold step to get out of the 
trap. I presented my case in writing to the Honourable Shri Jagjivan Ram, the 
noted Minister in the Central Cabinet. . . . 

 [He] placed the letter before Pandit Nehru, who was astonished by it, and 
sent me an award of Rs.250/-, telling me to meet the Chief Minister of Maha-
rashtra. Accordingly the Chief Minister of that time, Yeshwantrao Chavan, sent 
me a telegram asking me to meet him. Within a day or two, one wire after an-
other had electrifi ed me into wondering who I’d suddenly become. Getting 
past the ranks of spearmen and macebearers at the government offi ce was quite 
an ordeal. But fi nally I got to see the “Saheb.” Now, I thought, I would get a job 
at once—as a clerk in the government offi ce, at least. A naive expectation. The 
Chief Minister made me fulsome promises in his own style. “We’ll defi nitely 
make efforts for you—but you won’t get a job in minutes; it’ll take us some time. 
We’ll have to give thought to it; have to hunt out something.” . . . 

 Waiting for a job, I passed the fi rst year of an M.A. in English Literature. It 
was just an excuse to keep myself occupied. That year I got married—an inter-
caste marriage. That is a story by itself—a different glimpse of the nature of In-
dian society. Let that be the subject of another story. The surprising thing is that 
two months after my marriage, I got an Assistant Lecturership in a government 
college. Deputy Director Sahastrabuddhe, who was on the interview board, was 
amazed. “How did this girl remain unemployed for two years?” Dr Kolte’s good 
will remained a constant support here, too. Today, I am a professor in the fa-
mous college where I studied, whose very walls are imbued with the respect I 
felt for that institution. But one thought still pricks me: the credit for Kumud 
Somkuwar’s job is not hers, but that of the name Kumud Pawde. I hear that a 
woman’s surname changes to match her husband’s—and so does her caste. 
That’s why I say that the credit of being a professor of Sanskrit is that of the 
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presumed higher caste status of Mrs Kumud Pawde. The caste of her maiden 
status remains deprived. 

 [Kumud Pawde, “The Story of My ‘Sanskrit,’” trans. Priya Adarkar, 
in  Poisoned Bread: Translations from Modern Marathi Dalit Literature , ed. 

Arjun Dangle (Bombay: Orient Longman, 1992), 96–106.] 

 Kancha Ilaiah:  The Shudra Critique 
of Hindu Cooption 

 Kancha Ilaiah (b. 1952) is a scholar, activist, and spokesman for the rights of those 
traditionally considered low- or out-caste—Shudras (whom Ilaiah calls Bahujans [the 
Majority]) and Dalits, or Other Backward Castes and Scheduled Castes. Originally 
from a sheep-herding family in South India, he earned a doctorate in political science 
from Osmania University in Hyderabad, where he currently teaches and writes. In his 
most controversial book,  Why I Am Not a Hindu  (1996), Ilaiah disclaims any link, 
relevance, affection, or necessity among Dalits and other Backward Castes for “Hin-
duism.” What partially prompted the publication of the book was the renewal in India 
in the mid-1980s of the Hindu Right, espousing a politicized, nationalist form of the 
Hindu tradition which, after Savarkar, has become known as “Hindutva.” The “Sangh 
Parivar” refers to the “family” of such right-wing organizations. 

 I was born in a small South Indian Telangana village in the early fi fties and 
grew up in the sixties. Our villages had undergone all the turbulence of the 
freedom movement as they were part of a historical struggle known as the 
Telangana Armed Struggle. Perhaps as part of the fi rst generation that was born 
and brought up in post-colonial India, an account of my childhood experiences 
would also be a narrative of the cultural contradictions that we are undergoing. 
Village India has not changed radically from my childhood days to the present. 
If there are any changes, the changes are marginal. Urban India is only an ex-
tension of village India. There is a cultural continuum between village India 
and urban India. 

 Suddenly, since about 1990 the word “Hindutva” has begun to echo in our 
ears, day in and day out, as if everyone in India who is not a Muslim, a Chris-
tian or a Sikh is a Hindu. Suddenly I am being told that I am a Hindu. I am also 
told that my parents, relatives and the caste in which we were born and brought 
up are Hindu. This totally baffl es me. In fact, the whole cultural milieu of the 
urban middle class—the newspapers that I read, the T.V. that I see—keeps as-
saulting me, morning and evening, forcing me to declare that I am a Hindu. 
Otherwise I am socially castigated and my environment is vitiated. Having been 
born in a Kurumaa (shepherd caste) family, I do not know how I can relate to 
the Hindu culture that is being projected through all kinds of advertising agen-
cies. The government and the state themselves have become big advertising 
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agencies. Moreover the Sangh Parivar harasses us every day by calling us Hin-
dus. In fact, the very sight of its saffron-tilak culture is a harassment to us. 

 The question before me now is not whether I must treat Muslims or Chris-
tians or Sikhs as enemies, as the Hindutva school wants me to do. The question 
is What do we, the lower Sudras and Ati-Sudras (whom I also call Dalitbahu-
jans), have to do with Hinduism or with Hindutva itself? I, indeed not only I, 
but all of us, the Dalitbahujans of India, have never heard the word “Hindu”—
not as a word, nor as the name of a culture, nor as the name of a religion in our 
early childhood days. . . . 

 It is for this reason that I thought I should examine the socio-economic and 
cultural differences between us and the Brahmins, the Kshatriyas and the Bani-
yas. The socio-cultural differences would be better understood if we set them in 
the context of the different stages of our lives—childhood, family life, market 
relations, power relations, the Gods and Goddesses that we respect, death, and 
so on. Narratives of personal experiences are the best contexts in which to com-
pare and contrast these social forms. Personal experience brings out reality in a 
striking way. . . . 

 I was not born a Hindu for the simple reason that my parents did not know 
that they were Hindus. This does not mean that I was born as a Muslim, a Chris-
tian, a Buddhist, a Sikh or a Parsee. My illiterate parents, who lived in a remote 
South Indian village, did not know that they belonged to any religion at all. 
People belong to a religion only when they know that they are part of the people 
who worship that God, when they go to those temples and take part in the ritu-
als and festivals of that religion. My parents had only one identity and that was 
their caste: they were Kurumaas. Their festivals were local, their Gods and 
Goddesses were local, and sometimes these were even specifi c to one village. 
No centralized religious symbols existed for them. This does not mean they 
were tribals. My ancestors took to life on the plains about 500 years ago. They 
were integrated into the village economy, paid taxes to the village panchayat or 
to the state administration in whichever form the administration required. As 
long as they were shepherds, they paid the tax in the form of  pullara  (levy for 
sheep-breeding). . . . 

 Let me now narrate how my childhood experiences were shaped. The social 
structure in which I fi rst became conscious of the world around me was a Kuru-
maa social structure. My playmates, friends, and of course relatives, all be-
longed to the Kurumaa caste. Occasionally the friendship circle extended to 
Goudaa boys and Kaapu boys. We were friends because we were all part of the 
cattle-breeding youth. We took the cattle to the fi eld and then began playing 
 chirragone  (our cricket),  gooleelu  (a game with marbles),  dongaata  (a hide-and-
seek game), and so on. Surprisingly, whenever a Goudaa friend came to my 
house he would eat with us, but sit slightly apart; when we went to Kaapu 
homes their parents would give us food but make us sit a little distance away. 
While eating we were not supposed to touch each other. But later we could play 
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together and drink together from the rivers and streams. If we had carried our 
mid-day food to the cattle fi eld, we sometimes attempted to touch each other’s 
food, but suddenly the rules that our parents had fi xed would make their ap-
pearance: we would speak insultingly of each others’ castes and revert to eating 
separately. Within moments, however, we were together again. . . . 

 What further separated a Hindu from us was the nature of the consciousness 
of the other world, the divine and the spiritual. For children from our castes, 
 Jeja  (the concept of God) is introduced in the form of the moon. As children grow 
up, they also get acquainted with Pochamma, Polimeramma, Kattamaisamma, 
Kaatamaraju, Potaraju and other deities. Among Dalitbahujans, there is no 
concept of a temple in a defi nite place or form. Goddesses and Gods live in all 
forms and in all shapes and in different places. Every Dalitbahujan child learns 
at an early age about these Goddesses and Gods. The children are part of the 
caste congregations that take place during festivals such as Bonaalu, Chinna 
Panduga, Pedda Panduga, and so on. Every Dalitbahujan child learns at an early 
age that smallpox comes because Pochamma is angry. The rains are late because 
Polimeramma is angry. The village tank gets fi lled or does not get fi lled depend-
ing on the sympathies of Kattamaisamma. Crops are stolen by thieves because 
Potaraju is angry. For Kurumaas whether sheep and goats will prosper depends 
on the attitude of Beerappa, a caste-specifi c God. . . . 

 We knew nothing of Brahma, Vishnu or Eswara until we entered school. 
When we fi rst heard about these fi gures they were as strange to us as Allah or 
Jehova or Jesus were. Even the name of Buddha, about whom we later learnt of 
as a mobilizer of Dalitbahujans against brahminical ritualism, was not known 
to us. . . . 

 A Hindu family is hierarchical. Girls must obey boys, children must obey 
elders. Sex and age are two determining and measuring rods of the status 
within the family. Children are trained not to get involved in production-related 
tasks, which Brahmins condemn as “Sudra” tasks. Similarly their friendship 
with Dalitbahujan children is censured. “Upper” castes speak of Dalitbahujans 
as “ugly.” “Sudra” is an abusive word; “Chandala” is a much more abusive word. 
“Upper” caste children are taught to live differently from Dalitbahujan chil-
dren, just as they are taught to despise and dismiss them. Hindu inhumanism 
becomes part of their early formation; hating others—the Dalitbahujans—is a 
part of their consciousness. . . . 

 Among all these castes what was unknown was reading the book, going to 
the temple, chanting prayers or doing the  sandhyaavandanam  (evening wor-
ship). The Bhagavad Gita is said to be a Hindu religious text. But that book 
was not supposed to enter our homes. Not only that, the Hindu religion and 
its Brahmin wisdom prohibited literacy to all of us. Till modern education 
and Ambedkar’s theory of reservation created a small educated section among 
these castes, letter-learning was literally prohibited. This was a sure way of 
not letting the religious text enter our lives. In addition even the idol, or 
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 murthy  , -based priest or pujari-centred temple was prohibited to the young, 
the adult and the old from the Dalitbahujan castes. Today, though some 
“lower” castes are allowed into temples they can never relate to that God or 
Goddess. . . . 

 Childhood formations are important for a person—female or male—to be-
come a full human being. But our childhoods were mutilated by constant abuse 
and by silence, and by a stunning silence at that. There was the conspiracy to 
suppress the formation of our consciousness. For hundreds of generations the 
violent stoppage of the entry of the written word into our homes and our lives 
nipped our consciousness in the very bud. Even after schools were opened to us 
because of independence or  swaraj , a word which even today I fail to under-
stand, the school teacher was against us, the textbook language was against us. 
Our homes have one culture and the schools have another culture. If our cul-
ture was Dalitbahujan, the culture of the school was Hindu. The gap between 
the two was enormous. There was no way in which one resembled the other. In 
fact these two cultures were poles apart. . . . 

 Brahmin-Baniya temples were not only far from us, but the Gods sitting and 
sleeping in those temples were basically set against us. There were Brahmin-
Baniya houses within our villages, but the very same houses built up a culture 
inimical to ours. The Brahmin-Baniyas walked over the corpses of our culture. 
They were the gluttons while our parents were the poor starving people—
producing everything for the Other’s comfort. Their children were the most 
unskilled gluttons, whereas our children were the contributors to the national 
economy itself. Their notion of life was unworthy of life itself, but they repeat-
edly told our parents that we were the most useless people. Having gone through 
all these stages of life, having acquired the education that enabled us to see a 
wider world, when we refl ect upon our childhood and its processes it is nothing 
but anger and anguish which keep burning in our hearts. 

 [Kancha Ilaiah,  Why I Am Not a Hindu: A Sudra Critique 
of Hindutva Philosophy, Culture, and Political Economy  
(Calcutta: Samya, 1996), x–xi, 1, 2, 6–7, 9, 11, 14–15, 19.] 

 Dalit Poems of Resistance,  Rejection, 
and Hope for Reconciliation 

 In Bombay in 1972, the Dalit Panthers were formed as a revolutionary organization for 
the furtherance of Dalit activist goals. Modeled on the Black Panthers, who had 
emerged in the United States in 1966, Panthers militantly supported Dalit rights, agi-
tated for reservation policies, and inspired a number of writers, whose poems and 
songs gave voice to the movement’s grievances and chronicles of suffering, demands 
for human rights, and dreams of a society unburdened by discrimination. 

 The fi rst of the two poems below, by Marathi poet Daya Pawar (1935–1996), illus-
trates the Dalit reconceptualization of the Buddha as an anti-caste activist; the sec-
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ond, by Gujarati poet Neerav Patel (b. 1950), asks the non-Dalit reader both to empa-
thize with the Dalit’s oppression and to join him in creating a new world. 

 Buddha
by Daya Pawar (1974) 

 I never see you sitting in 
 Jeta’s garden 
 sitting with eyes closed 
 in meditation, in the lotus position, 
 or 
 in the caves of Ajanta and Ellora 
 with stone lips sewn shut 
 sleeping the last sleep of your life. 
 I see you 
 walking, talking, 
 breathing softly, healingly, 
 on the sorrow of the poor, the weak, 
 going from hut to hut 
 in the life-destroying darkness, 
 torch in hand, 
 giving the sorrow 
 that drains the blood 
 like a contagious disease 
 a new meaning. 

 [ Untouchable! Voices of the Dalit Liberation Movement , ed. 
Barbara R. Joshi (London: Zed Books, 1986), 159.] 

 Self- Introduction
Neerav Patel (1980) 

 be my guest someday, sawarna [high-caste Hindu]. 
 if you want to feel the pangs of woe 
 come in the guise of an untouchable. 
 see, yonder is the way to our village from the city. 
 avoid that tallest mansion— 
 our young girls are seduced there customarily. 
 that landlord is the king of our village— 
 he would not spare even a young bitch! 
 don’t ask for water from the public water-pots. 
 do you know 
 how to drink water with the bowl of your palms? 
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 and don’t ask for my address there— 
 somebody may call you names. 
 here live brahmans, 
    kanbis 
    kolis 
    potters, blacksmiths and others. 
 yes, cross that hillock beyond the boundary, 
 and there appear huts buried under the tamarind trees, 
 or there may be two or three dogs licking bones. 
 dark and half-clad bodies: 
 yes, sawarna, they are my kith and kin— 
 mother is roasting beef at home, 
 father is rinsing hides in the tanning-pit. 
 this is my uncle 
 tailoring a leather bag for kanbis. 
 sister-in-law is peeling the aval stems. 
 and nanki has gone with a pitcher to fetch water from the tank. 
 that’s all, sawarna. 
 don’t cover your nose with the scented handkerchief, 
 you may suffocate, 
 you may nauseate at the sight of squabbles. 
 but see, 
 here i am reading pablo neruda 
 lying on the charpai under the neem tree. 
 i feel some times a lone man myself 
 on this island of ours. 
 my father said, sawarna— 
 your hic-cup was cured by the salty waters of our tanning-pit 
 in your childhood. 
 we can love each other 
 if you can shed your orthodox skin. 
 come and touch, we will make a new world— 
 where there won’t be any 
 dust, dirt, poverty, injustice, oppression. 

 [ Untouchable! , ed. Barbara R. Joshi, 41–42.] 

 Seeking Women’s Rights: Fulfilling 
Constitutional Guarantees  

 Perhaps the three issues that have most animated post-Independence activism 
in India are those of caste discrimination, the status of women, and Hindu–
Muslim communalism. Successive governments have ordered commissions to 
report on the plight of low castes, women, and Muslims, and in each case the 
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reports have mandated changes, some of which have encountered fi erce resis-
tance on the grounds that they are attacks on basic Indian social structure or 
religious practices as guaranteed in the Constitution. 

 Rammohan Roy, the famous reformer whose writings are quoted in the sec-
ond chapter of this volume, early in the nineteenth century wrote that “the male 
part of the community” argued that women could not be given the rights to 
which they were entitled by human nature because they were regarded by men 
as not only weaker physically but also inferior in understanding to men. Then 
he asked his male audience the question of which the offi cial report on the sta-
tus of women in India of 1974 is a kind of extended comment: “When did you 
ever afford them a fair opportunity of exhibiting their natural capacity?” Selec-
tions from the writings of activists Madhu Kishwar and Asghar Ali Engineer 
provide further commentary on the challenges to Indian policies toward and 
treatment of women. 

 Toward Equality:  Report of the Committee 
on the Status of Women 

 In the years before Independence, there were demands from many quarters—reli-
gious reformers, humanitarians, women’s organizations—that when India became 
free, one of the urgent priorities should be consideration of the status of women, es-
pecially the disabilities and discriminations that were embedded in the structure of 
society and the legal system. The chief of such legal barriers, many believed, was the 
system of personal laws—that is, the body of laws governing marriage, inheritance, 
the adoption of children, and the power of husbands over wives within marriage. 
These laws and their application were governed by the religious community to which 
an individual belonged, not by laws common to all citizens. The British made sweep-
ing changes in civil, criminal, and commercial law, but they moved with extreme 
caution in the fi eld of personal law, because they feared that such interference would 
lead to violent opposition that would threaten their rule. Also, the British ruling classes 
regarded private morality as a concern of the religious authorities, not the state. Such 
reasoning led the East India Company to decree, early in the nineteenth century, an 
easy solution: “In all suits regarding inheritance, marriage and caste and other reli-
gious usages and institutions, the laws of the Koran with respect to Mahomedans, and 
those of the Shaster [Hindu religious texts] with respect to Gentoos [Hindus] shall be 
invariably adhered to.” 9  This remained more-or-less true right up to Independence, 
but even when not verbalized, the thrust toward equality for women was implicit in 
the thinking of many of the leaders of the freedom movement. 

 In the Constitution, the State was directed to “endeavour to secure for its citizens 
a uniform civil code throughout the territory of India” (Directive Principles, Part IV, 
section 44). The State was also to direct its policy toward equal pay for equal work 
for both men and women. There was an escape clause, however, for while the prin-
ciples behind the directives were “fundamental to the governance of the country,” 
they were not enforceable in the courts (section 37). The fact that in the early 1970s a 
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commission was established by the government of India, with the involvement of 
leading Indian women social scientists, to investigate the status of women and to sug-
gest how the constitutional guarantees of equality for women could be put into prac-
tice, is a fascinating case study in Indian social history. 

 As of the beginning of the second decade of the twenty-fi rst century, many of the 
problems identifi ed in the 1974 Report of the Committee on the Status of Women 
were still unsolved, in spite of welcome additional legislation. For instance, dowry has 
proven to be a continuing and signifi cant custom. After the failure of the 1961 Dowry 
Prohibition Act, and after over two decades of activist struggle, in 1985 the act was 
amended to make dowry demands an actionable offense, with harsher punishments. 
However, dowry-related deaths have continued to escalate. The same is true of female 
child sex ratios, which have been in free fall since 1961, when there were 976 girls for 
every 1,000 boys under six. In 2011 the number was the worst ever, at 914 girls to 1,000 
boys. 

 According to Veena Oldenburg, however, there are some encouraging develop-
ments for women’s rights in India. First, there is “a growing acknowledgment among 
feminist activists that dowry is not the sole cause of violence against women or even 
of dowry murders.” 10  In addition, three amendments to the Indian Penal Code in 
1983 recognized cruelty to women, of both mental and physical kinds, and whether 
leading to death or not, as a cognizable and nonbailable offense. Moreover, for the 
fi rst time, in a landmark bill in 2005, Hindu, Buddhist, Jain, and Sikh daughters 
were given equal rights in the inheritance of property. The degree to which such 
legal provisions are known about and enforced, of course, will determine the bene-
fi t of such positive legislation. 

 Sectional numbers have been left for ease of reference to the original—very 
lengthy—document. 

 The review of the disabilities and constraints on women, which stem from 
 socio-cultural institutions, indicates that the majority of women are still very 
far from enjoying the rights and opportunities guaranteed to them by the 
Constitution. . .  . The increasing incidence of practices like dowry indicate a 
further lowering of the status of women. They also indicate a process of regres-
sion from some of the norms developed during the Freedom Movement.  .  .  . 
We, therefore, urge that community organisations, particularly women’s organi-
zations, should mobilise public opinion and strengthen social efforts against 
oppressive institutions like polygamy, dowry, ostentatious expenditure on wed-
ding and child marriage, and mount a campaign for the dissemination of infor-
mation about the legal rights of women to increase their awareness. This is a 
joint responsibility which has to be shared by community organisations, legisla-
tors who have helped to frame these laws and the Government which is respon-
sible for implementing them. . . . 
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 Women and the Law (Chapter IV) 

 2. Eradication of Polygamy in Muslim Law: Full equality of sexes can 
hardly be possible in a legal system which permits polygamy and a social sys-
tem which tolerates it. The only personal law, which has remained impervious 
to the changing trend from polygamy to monogamy is Muslim Law. . . . Gov-
ernment has taken no steps towards changing the law for over two decades on 
the view that public opinion in the Muslim community did not favour a 
change. This view cannot be reconciled with the declaration of equality and 
social justice. 

 3. Enforcement of Provision Against Bigamy under Hindu Marriage Act: In 
our opinion the right to initiate prosecution for bigamy should be extended to 
persons other than the girl’s family with prior permission of the Court to pre-
vent the current wide-spread violation of a most salutary provision of the law 
which very clearly lays down the social policy of the country. . . . 

 5. Restraint of Child Marriages: a) When the legal age of marriage in case of 
a female is below the age of discretion she cannot be expected to form an intel-
ligent opinion about her partner in life. . . . Child marriage is one of the signifi -
cant factors leading to the high incidence of suicide among young married 
women in India. Therefore, increasing the marriage age of girls to eighteen 
years is desirable. . . . c) There are large-scale violations of the Child Marriage 
Restraint Act, particularly in the rural areas.  .  .  . We recommend that all of-
fences under the Child Marriage Restraint Act should be made cognizable, and 
special offi cers appointed to enforce the law. . . . 

 6. Registration of Marriages: Compulsory registration of marriages as recom-
mended by the United Nations will be an effective check on child and biga-
mous marriages. . . . 

 7. Prevention of Dowry: The Dowry Prohibition Act 1961 has signally failed 
to achieve its purpose. In spite of the persistent growth of this practice 
there are practically no cases reported under the Act. There is hardly any evi-
dence of social conscience in this regard in the country today. The educated 
youth is grossly indifferent to the evil and unashamedly contributes to its 
perpetuation. . . . 

 8. Improvement of Laws of Divorce: The concept of “union for life” or the 
sacramental nature of marriage which renders the marriage indissoluble has 
gradually been eroded and through legislation the right on divorce has been 
introduced in all legal systems in India, but the same variations and unequal 
treatment of sexes characterises this branch of law also. . . . We recommend that 
mutual consent as a ground for divorce should be recognised in all the personal 
laws so that two adults whose marriage has, in fact, broken down can get it dis-
solved honourably. 

 9. Adoption: (a) We recommend that the right of adoption should be equal 
for husband and wife, with the consent of the other spouse. . . . 
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 10. Guardianship: We recommend—That the question of guardianship 
should be determined entirely from the point of view of the child’s interest and 
not the prior right of either parent. 

 11. Maintenance: The provision for maintenance in the Criminal Procedure 
Code continues to refl ect the old attitude to women. . . . Under Muslim law the 
wife’s right to maintenance lasts only as long as she remains a wife. If she is di-
vorced, she loses her right and is only entitled to maintenance for 3 months. 
This has created discrimination between the Muslim and other Indian women. 
We recommend the removal of this discrimination and extension of right of 
maintenance to divorced wives. . . . 

 12. Inheritance: (a) The Indian Succession Act confers no restrictions on the 
power of a person to will away his property. . . . There is a need to incorporate 
some restriction on the right of testation, similar to that prevailing under Mus-
lim law to prevent a widow from being left completely destitute. . . . 

 13. Family Courts: We strongly recommend the abandonment of the estab-
lished adversary system for settlement of family problems, and establishment of 
Family Courts which will adopt conciliatory methods and informal procedure, 
aiming to achieve socially desirable results. 

 15. Uniform Civil Code: The absence of a uniform civil code 27 years after 
independence is an incongruity which cannot be justifi ed with all the emphasis 
that is placed on secularism, science and modernisation. The continuance of 
various personal laws which discriminate between men and women violates the 
Fundamental Rights and the Preamble to the Constitution which promises 
equality of status to all citizens. It is also against the spirit of national integration 
and secularism. . . . We recommend expeditious implementation of the consti-
tutional directive of Article 44 by the adoption of a Uniform Civil Code. 

 16. Needed Reforms in Criminal Law:  a) Consent to sexual intercourse:  In 
our view consent to have sexual intercourse requires more maturity than to 
have an abortion. The same limit should be applied in both cases. We recom-
mend that the age of consent below which a girl’s consent to sexual inter-
course is not legal should be 18.  .  .  .  c) Adultery:  Adultery in our opinion 
should be regarded only as a matrimonial offence, the remedy for which may 
be sought in divorce or separation. Retention of this as a criminal offence 
brings out clearly the values of the last century which regarded the wife as the 
husband’s property. . . . 

 Roles, Rights and Opportunities for Economic 
Participation (Chapter V) 

 The Indian Constitution guarantees equality of opportunity in matters relating 
to employment and directs the State to secure equal rights to an adequate 
means of livelihood, equal pay for equal work and just and humane conditions 
of work. The impact of transition to a modern economy has meant the exclu-
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sion of an increasing number and proportion of women from active participa-
tion in the productive process. A considerable number continue to participate 
for no return and no recognition. . . . Prejudices regarding women’s effi ciency, 
productivity, capacity for skills and suitability debar them from employment in 
many areas, and result in wage discrimination. The criteria for determining 
their unsuitability for particular types of jobs are not clear or uniform. Recast-
ing the employment policy for women requires re-examination of existing theo-
ries regarding their suitability for different types of work on scientifi c lines, and 
deliberate efforts to promote equality of opportunity by special attention to 
women’s disability and handicaps. . . . 

 Educational Development for Women (Chapter VI) 

 Social attitudes to the education of girls range from acceptance of the need to 
one of . . . absolute indifference. The number of illiterate women has increased 
from 61 million in 1950–51 to 215 million in 1970–71. 

 31. The challenge of the widening illiteracy gap will have to be borne in 
mind in determining priorities in educational development in the years to 
come. The claims of the formal educational system which can cater to the need 
of only a minority for a long time will have to be balanced against the claims of 
eradication of illiteracy. This stands out as the most important and imperative 
need to raise the status of women who are already adults and constitute the larg-
est group.  .  .  . Imbalances in women’s education and literacy are the conse-
quences of great disparity of educational progress between rural and urban ar-
eas, between different sections of the population and between regions, which 
refl ect, to a great extent, variations in regional attitudes to women. . . . The infl u-
ence of these and other sociological factors . . . which, for instance, infl uence the 
low educational development among Muslim women or women of Scheduled 
Castes and Tribes,  .  .  . make the use of national or state averages in assessing 
progress of education or literacy rather meaningless. 

 42. Equality of Sexes as a Major Value to be Inculcated through the Educa-
tional Process. The educational system is the only institution which can coun-
teract traditional belief in inequality of sexes. The educational system today has 
not even attempted to undertake this responsibility. . . . 

 Though women’s participation in the political process has increased . . . their 
ability to produce an impact on the political process has been negligible because 
of the inadequate attention paid to their political education and mobilisation by 
both political parties and women’s organisations. Parties have tended to see 
women voters as appendages of the males. . . . 

 43. Women’s Panchayats: We therefore recommend the establishment of Stat-
utory Women’s Panchayats at the village level with autonomy and resources of 
their own for the management and administration of welfare and development 
programmes for women and children, as a transitional measure, to break through 
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the traditional attitudes that inhibit most women from articulating their prob-
lems and participating actively in the existing local bodies. 

 [ Towards Equality: Report of the Committee on the Status of Women in India  
(New Delhi: Government of Education and Social Welfare, 1974), 

selection from recommendations, 359–374.] 

 Madhu Kishwar:  Reality for Women in Politics 

 Madhu Kishwar (b. 1959) is the editor of  Manushi , an infl uential journal published in 
Delhi that concentrates on issues affecting the position of women in Indian society. The 
journal’s hard-hitting, well-researched articles have highlighted many of the problems 
raised in the offi cial report on the status of women excerpted above. Kishwar and her 
colleagues are often accused of exaggerating conditions, but they are also widely cred-
ited with focusing attention on the barriers to the full equality of women in India. 

 A key component of politics is the art of building alliances. In a culture where 
even formal interaction with men unconnected to one’s own family is frowned 
upon, women are severely handicapped in politics because they cannot culti-
vate close association with men without jeopardising their position in the fam-
ily. A woman operating on her own strength in a party fi lled with corrupt politi-
cians who think nothing of slandering their own women colleagues would fi nd 
the going very tough, even if she can somehow mobilise other compensatory 
resources by her own special efforts. . . . The fact that politics is dominated by 
the most unsavoury kind of men makes most women themselves reluctant to 
break taboos regarding free intermixing with men. A woman risks her reputa-
tion by even being seen with many of them, whereas a man does not have to 
prove his credentials by such fi erce avoidance. . . . 

 Thus women are handicapped from getting crucial information which men 
pick up easily from casual gossip with all kinds of people. So much of our poli-
tics is carried out in late night sessions, often over booze, where deals are made 
and strategies planned. Most women politicians, including the corrupt ones, 
don’t dare to be seen participating in such sessions. . . . 

 Even in educated middle class neighbourhoods of Delhi,  mohalla  [neighbor-
hood] associations are usually run by men. While a few families are willing to 
relax some restrictions on women and are supportive of their activism, the work-
load of women and the nature of their domestic responsibilities make it ex-
tremely hard for them to spare the kind of time required for making even a 
small difference in politics. . . . 

 Men enjoy meeting offi cials, having  chai-pani  [tea and snacks] with them, 
because that is how they build contacts which can be encashed for personal 
benefi t in various ways. But women are always in a hurry to get back. They don’t 
want to hang around gossiping in tea shops, chatting with offi cials  .  .  . all of 
which seem to be a necessary part of men’s political world. . . . 
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 As long as working in the political realm involves endless petition monger-
ing to uncaring, unaccountable authorities, as long as decision-making remains 
remote and in the hands of bureaucrats, as long as politics cannot be easily inte-
grated into the everyday life of people without causing severe disturbances in 
domestic life, men are likely to control and dominate it. . . . 

 By keeping more than three-quarters of India’s women illiterate and provid-
ing shamelessly poor quality education to the few who manage to reach  sarkari  
schools, the government plays a crucial role in discouraging and obstructing 
women’s participation in public affairs. Even for participation at the  panchayat  
level, it is no longer possible for an illiterate person to function effectively be-
cause the  sarkari panchayats  have been integrated into the vast bureaucratic 
network, with its reams of forms to fi ll out and its dust-covered volumes of rules 
and procedures. 

 Most women, especially those who are uneducated, feel helpless and lost 
when they are required to deal with the impenetrable maze of the bureaucratic 
world which defi nes the parameters of the  panchayat ’s role. What appears to be 
a woman  panchayat  member’s incapacity is actually proof of our system’s ridic-
ulous procedures and insensitivity to people’s requirements. 

 What goes by the name of politics in our country is an overly time consum-
ing and debased activity. Even for those who are honest and sincere in their 
work, the nature of our political institutions makes it very diffi cult to make a 
real difference. Nothing comes to our citizens without  sifarish  [bribery] and 
infl uence because the government encroaches on too many aspects of our lives 
in negative ways. . . . 

 Considering all this, it is perhaps not a coincidence that the few women who 
have developed an independent political base and are able to compete with 
men in electoral politics are mostly single or widowed. . . . These women are 
able to give their undivided attention to politics because there is no man to 
hold them back and, therefore, they are not easily cowed down by scandal or 
character assassination.  .  .  . The more successful among women politicians 
do not like to be seen as representing women’s interests. It is unfortunate that by 
and large only those who fi nd it hard to maintain a secure foothold for them-
selves in elective politics tend to gravitate towards women’s issues. Our democ-
racy will become more meaningful when ordinary women can take part in 
political deliberations without having to make heroic sacrifi ces and prove them-
selves stronger than men over and over again.  .  .  . Therefore, it is crucially 
important for women to have more leisure for them to want to participate in poli-
tics. They tend to prefer political work that doesn’t take them too far away from 
home on a regular basis. Thus women can be effective only in decentralised 
polities where decisions affecting people’s lives can be taken locally. . . . All this 
only goes to underscore the fact that the problem is far more complex than sim-
ply that Indian women are lagging behind due to discrimination. We have to 
make politics worthy of women, tune it sensitively to their requirements or else 
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even with reserved seats, only those who become like sari-wearing men will be 
able to survive in politics. 

 [Madhu Kishwar, “Women’s Marginal Role in Politics,”
  Manushi  97 (Nov.–Dec. 1996): 16–18, 19, 20, 21.] 

 Asghar Ali  Engineer:  An Indian Muslim Reformer 
on the Plight of Women 

 Asghar Ali Engineer (1939–2013) was an Indian scholar and activist, internationally 
known for his progressive views on communal relations, women’s autonomy, Indian 
secularism, and reform in Islam. Before his early retirement in 1972, he worked as a 
civil engineer, but since then he has played a major public role in Hindu–Muslim 
relations. In 1980 he established the Institute of Islamic Studies, in Bombay, to create 
a platform for progressive Muslims in India, and in 1993 he founded the Centre for 
the Study of Society and Secularism, to promote communal harmony. He has au-
thored over fi fty books, in addition to numerous articles. The selections below are 
from an essay called “Women’s Plight in Muslim Society.” 

   Imrana’s case from U.P. and Ayesha Azmi’s case from London are very much in 
the media’s glare these days. 11  Earlier in the eighties of the twentieth century 
the Shah Bano case remained in the media headlines for months. There is no 
doubt that the media pays more than needed attention when it comes to Mus-
lim women. Muslims always complain about this extraordinary interest that the 
media, both electronic and print, takes in Muslim women’s matters. 

 Having said this I must say Muslims have to do serious thinking on what 
goes on in their society. Let them refl ect honestly if they follow the Qur4anic 
injunctions about women honestly. They time and again show their emotional 
attachment to the Qur4an but when it comes to the practice of the Qur4anic 
teachings, they are less than honest, and particularly so when it relates to 
women. 

The Muslim  2U lama are largely responsible for the plight of Muslims in all 
Muslim societies, whichever country they belong to. They are under great infl u-
ence of patriarchal values of the society they live in, rather than the Qur4anic 
values.  The entire Qur4anic discourse on women is right-based and for men duty-
based.  However, the  2U lama have reversed it, and for them the entire discourse 
about women is duty-based and for men is right-based. So much for their hon-
esty to the Qur4an.

 The Imrana case has again attracted media attention because of the fatwa 
issued by Darul  2 Ulum Deoband and also by the village Panchayat. One 
can understand the behaviour of the village Panchayat, as it is not an Islamic 
authority, but one is greatly saddened by the fatwa issued by Darul  2 Ulum Deo-
band, the great Islamic seminary second only to Al-Azhar, in importance. 
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 Imrana, wife of a rickshaw driver from Muzaffarnagar district in U.P., was 
raped by her father-in-law. Ali Mohammad, the father-in-law who raped her, 
has been convicted, and the act of rape has been established. The  2 Ulama, be-
fore the court verdict came, had even doubted her allegations against her father-
in-law and had said that it was a property dispute and she was making false al-
legation against her father-in-law to take revenge. However, they said, if at all 
she has been raped, she should divorce her husband and marry another man, as 
she had sexual intercourse with the father of her husband. 

 The  2 Ulama was hardly bothered about the fact that she was raped and it was 
not consensual sex. Had she had consensual sex with him, it would have been 
entirely different matter. If she has been raped, how can she be blamed? One 
should have all the sympathy for her and punishment should be given to her 
father-in-law. Instead our  2 Ulama are for punishing her. They are not even tak-
ing the fact into account that she has fi ve children from her husband and if she 
obtains divorce who will look after them? One of her daughters has reached 
marriageable age. 

 In rural India a woman cannot afford to defy a fatwa, justifi ed or not. She 
has to live in that society and arrange the marriages of her children. Those who 
face boycott, they alone know the consequences. Our  2 Ulama, without bother-
ing to study the actual situation and the context, just open their Shari 2 ah books 
and mechanically issue fatwas. They are totally shy of applying the principle of 
 ijtihad , which means the creative re-interpretation of Shari 2 ah rulings. The 
Prophet (PBUH) had himself encouraged Mu 2 adh, whom he had appointed as 
governor of Yemen, to practice  ijtihad . 

 Unfortunately our  2 Ulama come from a poor and backward society and have 
no knowledge of modern society and its dynamics. They never dare to think out 
of the box. They have been trained only to study classical Shari 2 ah. They even 
do not know that great Imams themselves differed from each other while giving 
their opinion on the same question. For example, Imam Abu Hanifa, who was 
a great legal genius and thinker, maintained that what is  haram  (prohibited) 
cancels what is  halal  (permissible). Thus according to the Hanafi  School if Im-
rana has been raped which is  haram , the rape will cancel her  nikah  (marriage) 
which is permissible. 

 On the other hand, Imam Shafi  2 i, another great jurist, is of the opposite 
opinion—i.e. what is  haram  cannot cancel what is  halal  which, in Imrana’s 
case, would mean that her being raped by her father-in-law which is  haram  can-
not cancel her  nikah , which is  halal . . . . Had the fatwa been obtained from a 
Shafi  2 i  mufti  he would have declared her  nikah  as intact. . . . 

 There are several such women’s issues on which one or the other Shari 2 ah 
school is more favourable than the other. For example, triple divorce in one sit-
ting is not valid in the Ahl-e-Hadith School, whereas it is allowed both in 
Hanafi  as well as Shafi  2 i School. Thus this provision from Ahl-e-Hadith could 
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be incorporated to abolish triple divorce in one sitting. Such compilation will 
greatly ease Muslim women’s position in India. . . . But there is total stagnation 
in Shari 2 ah laws in India and women continue to suffer. 

 Our  2 Ulama simply consult their school of jurisprudence and issue fatwas 
without caring about the consequences. No wonder then that [the] whole world 
thinks that Islam oppresses its women and, what is worse, refuses to accept 
any change in the medieval formulations by the Islamic jurists. Our  2 Ulama 
declare Shari 2 ah laws as divine to stall any attempt to change and to win Mus-
lims in favour of no change. 

 It is simply not true. Shari 2 ah is by no means immutable. It is [a] product of 
human thinking, as much as divine laws given by the Qur4an. At best it can be 
said to be [a] human approach to understanding and applying divine injunctions. 
Thus one can say Shari 2 ah is semi-divine and must change in as much as it is 
human. The conditions in which the great Imams thought have changed con-
siderably and one has to think again in a new context. 

 Today women are active agents in the society and are greatly aware of their 
rights. Women during the Holy Prophet’s time were also very active on various 
fronts and fought their way even into men’s world. Often the Prophet consulted 
his wives from important tasks and assigned them important work including 
leading prayers in their house. They also actively participated in battles and 
worked as nurses on battlefi elds. . . . 

 India is a democracy and all have fundamental rights to freely express them-
selves. It is not a closed society dominated by  2 Ulama that one will accept all 
they say without critically examining it. The  ibadat  (matters pertaining to wor-
ship and matters relating to [the] hereafter) should not be subject to any 
change but matters pertaining to  mu   2   amalat  (between one human being and 
another) must be subject to change. Only Qur4anic values will remain immu-
table, values like justice  (   2   adl ), benevolence ( ihsan ), compassion  (rahmah ) and 
wisdom ( hikmah ). 

 If the  2 Ulama do not show sensitiveness to others’ suffering and continue 
to remain rigid, they will not serve the cause of Islam, much less that of 
women. 

 [Asghar Ali Engineer,  Communalism in Secular India: A Minority Perspective  
(Gurgaon: Hope India, 2007), 92–96. Slightly emended for English.] 

 Muslims in Post-Independence India 
 Although the vision of a secular India was built upon a commitment to the reli-
gious freedoms of the country’s minorities, the experience of Muslims, who 
make up approximately 12–13 percent of the population of India, has not been 
uniformly positive. Indeed, as the Sachar Report of 2006 indicates, the Muslim 
community fares as badly as, or worse than, the Scheduled Castes and Sched-
uled Tribes, in terms of socioeconomic and educational achievement. 
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 The Sachar Commission and Indian Muslims  

 In November 2006 the Commission on the Social, Economic, and Educational Sta-
tus of the Muslim Community, chaired by Justice Rajindar Sachar, submitted its 403-
page report. It was the fi rst such report focused exclusively on Indian Muslims in the 
post-Independence period and highlighted their relative economic, educational, and 
political lag. While Muslims form the largest minority community in the country and 
boast a signifi cant number of high achievers, as a group they nevertheless suffer from 
neglect, backwardness, and a feeling of disempowerment. 

 The commission thoroughly investigated the state of the Muslims by studying sixty 
districts in detail and gathering general material covering the entire all-India commu-
nity. Although faced with opposition from the BJP and Hindu communal organiza-
tions, who derided the commission and who claimed that the Muslims were a pam-
pered and dangerous section of the population, the commission members completed 
their important survey, analyzed their fi ndings, and included a host of recommenda-
tions about how India’s political leadership at every level might go about improving 
the status, educational level, and self-confi dence of India’s Muslims. The six-member 
Commission included, aside from Sachar, Saiyid Hamid, T. K. Oommen, M. A. Basith, 
Akhtar Majeed, Abu Saleh Shariff, and Rakesh Basant. 

 Chapter One: Context, Approach, and Methodology 

 .  .  . Since Independence, India has achieved signifi cant growth and develop-
ment. It has also been successful in reducing poverty and improving crucial hu-
man development indicators such as levels of literacy, education, and health. 
There are indications, however, that not all religious communities and social 
groups (henceforth socio-religious communities—SRCs) have shared equally 
the benefi ts of the growth process. Among these, the Muslims, the largest minor-
ity community in the country, constituting 13.4 per cent of the population, are 
seriously lagging behind in terms of most of the human development indicators. 
While the perception of deprivation is widespread among Muslims, there has 
been no systematic effort since Independence to analyze the condition of reli-
gious minorities in the country. Despite the need to analyze the socio-economic 
and educational conditions of different SRCs, until recently appropriate data for 
such an analysis was not generated by Government agencies. There have been 
welcome changes in the scope of data collection with respect to SRCs in the 
1990, which, in turn, has made this report possible. The current effort is the fi rst 
of its kind to undertake a data-based research on the Muslims of India. . . . 

 Chapter Four: Educational Conditions of Muslims 

 . . . Relative deprivation in education of Muslims vis-à-vis other SRCs calls for a 
signifi cant shift in the policy of the State, along with the creation of effective 
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partnership with private and voluntary sectors. Given the vastness of the popu-
lation to be served and the limited resources available with policy makers, the 
emphasis on provisioning of a minimum level of school education by the State 
seems justifi ed. . . . Muslims have not been able to suffi ciently reap the benefi ts 
of state intervention and growth in education. . . . 

 With regard to school education, the condition of Muslims is one of grave 
concern. The data clearly indicates that while the overall levels of education in 
India, measured through various indicators, is still below universally acceptable 
standards, the educational status of the Muslim community in particular is a 
matter of great concern. . . . Both the Mean Years of Schooling (MYS) and at-
tendance levels of Muslims are low in absolute terms and in contrast to all SRCs 
except in some cases SCs/STs. In fact, in several contexts, SCs/STs are found to 
have overtaken Muslims. 

 While there is a signifi cant rural–urban differential, it was observed that the 
gap between Muslims and the other SRCs is generally higher in urban areas 
than in rural areas. . . . 

 Analysis of time trends indicate that, despite overall improvement in educa-
tional status, the rate of progress has been the slowest for Muslims. . . . Indeed, 
the gap between Muslims and the advantaged sections has actually widened 
since Independence, and particularly since the 1980s. In fact, a steady diver-
gence in the level of achievement has seen traditionally under-privileged SCs/
STs catching up and overtaking Muslims in several contexts. The last point is 
of  special importance as at the time of Independence, the socio-economic 
position of SCs/STs was recognized to be inferior to that of Muslims. 

 Moreover, the recent trends in enrolments and other educational attain-
ments and Committee’s interactions with the Muslim Community are ade-
quate to dispel certain misconceptions and stereotypes with respect to educa-
tion of Muslims. . . . 

 Muslims parents are not averse to modern or mainstream education and to 
sending their children to the affordable Government schools. They do not nec-
essarily prefer to send children to Madrasas. . . . A section of Muslims also prefer 
education through the English medium, while some others would like the me-
dium of instruction to be Urdu. The access to government schools for Muslims 
children is limited. 

 There is also a common belief that Muslim parents feel that education is 
not important for girls and that it may instill a wrong set of values. Even if girls 
are enrolled, they are withdrawn at an early age to marry them off. This leads 
to a higher drop-out rate among Muslim girls. Our interactions indicate that 
the problem may lie in non-availability of schools within easy reach for girls at 
lower levels of education, absence of girls’ hostels, absence of female teachers 
and availability of scholarships as they move up the education ladder. 
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 Chapter 8: Poverty, Consumption, 
and Standards of Living 

 . . . The analysis of differentials in poverty across SRCs shows that Muslims face 
fairly high levels of poverty. Their conditions on the whole are only slightly bet-
ter than those of SCs/STs. As compared to rural areas, Muslims face much 
higher relative deprivation in urban areas. Over time changes in poverty levels 
also show that the economic conditions of Muslims in urban areas have not 
improved as much as the other SRCs. . . . 

 While there are variations in the conditions of Muslims across states, the 
situation of the community in urban areas seems to be particularly bad in rela-
tive terms in almost all states except Kerala, Assam, Tamil Nadu, Orissa, Him-
achal Pradesh, and Punjab. . . . 

 Chapter 10: The Muslim OBCs and Affirmative Action 

 As per the latest round of NSSO survey, Muslim OBCs constitute 40.7% of the 
total Muslim population. They are also a sizable component (15.7%) of the total 
OBC population of the country. The NSSO survey however fails to provide 
disaggregated fi gures across individual castes/groups included in the OBC lists 
of the Centre and the various states. As a result, inter-OBC differentials along 
castes/groups in terms of crucial indicators such as educational attainment and 
employment share cannot be estimated. The Committee therefore is of the 
opinion that enumeration of castes/groups as part of the decennial Census exer-
cise is critical to assess the equitable distribution of benefi ts meant for groups 
included in the category, OBC. . . . 

 While Hindu-OBCs continue to be relatively deprived in terms of the all-
India data, the Muslim community as a whole is lagging behind Hindu-OBCs. 
However, overall, the conditions of Muslim-OBCs are worse than those of 
Muslim-Gen. The abysmally low representation of Muslim OBCs suggests 
that the benefi ts of entitlements meant for the backward classes are yet to reach 
them. . . . 

 Based on the arguments and data presented here, it is logical to suggest that 
Muslims in India, in terms of their social structure, consist of three groups—
ashrafs, ajlafs, and arzals. The three groups require different types of affi rmative 
action. The second group, ajlafs/OBCs, need additional attention which could be 
similar to that of Hindu-OBCs. The third group, those with similar traditional 
occupations as that of the SCs, may be designated as Most Backward Classes 
(MBCs), as they need multifarious measures, including reservation, as they are 
“cumulatively oppressed.” 
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 Chapter 12: Looking Ahead: Perspectives and Recommendations 

 This report has probed the question of whether different socio-religious catego-
ries (SRCs) in India have had an equal chance to reap the benefi ts of develop-
ment, with a focus on Muslims in India. It was stated at the outset that minori-
ties have to grapple with issues relating to identity, equality, and equity. It was 
also recognized that these three sets of issues are inter-related. But since the 
mandate of this Committee is primarily on equity, the Report essentially deals 
with relative deprivation of Muslims vis-à-vis other SRCs in various dimensions of 
development. It may also be useful to recall the distinction made in the introduc-
tory chapter between issues that are common to all poor people and those that are 
specifi c to minorities, especially Muslims. 

 Our analysis shows that while there is considerable variation in the condi-
tions of Muslims across states (and among the Muslims, those who identifi ed 
themselves as OBCs and others), the Community exhibits defi cits and depri-
vations in practically all dimensions of development. In fact, by and large, 
Muslims rank somewhat above SCs/STs but below Hindu-OBCs, Other Mi-
norities, and Hindu-General (mostly upper castes) in almost all indicators con-
sidered. Among states that have large Muslim populations, the situation is par-
ticularly grave in the states of West Bengal, Bihar, Uttar Pradesh, and Assam. 
Interestingly, despite such defi cits, the Community has lower infant mortality 
rates and sex-ratios. In addition to the “development defi cit,” the perception 
among Muslims that they are discriminated against and excluded is widespread, 
which exacerbates the problem. 

 The Committee strongly suggests that the policies to deal with the relative 
deprivation of the Muslims in the country should sharply focus on inclusive 
development and “mainstreaming” of the Community while respecting diver-
sity. There is an urgent need to recognize diversity in residential, work, and edu-
cational spaces, apart from enhancing inclusion of the really deprived SRCs in 
“spaces” created by public programmes and policy interventions. The need for 
equity and inclusion in a pluralistic society can never be overemphasized. But 
the mechanisms to ensure equity and equality of opportunity to bring about 
inclusion should be such that diversity is achieved and at the same time the 
perception of discrimination is eliminated. This is only possible when the im-
portance of Muslims as an intrinsic part of the diverse Indian social mosaic is 
squarely recognized. 

 [http://minorityaffairs.gov.in/sites/upload_fi les
/moma/fi les/pdfs/sachar_comm.pdf, 

1–2, 84–85, 161–162, 213–214, 237–238.] 
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 Asghar Ali  Engineer:  A  Muslim’s  Reactions to Sachar 

 Immediately upon the release of the Sachar Commission Report, Engineer penned 
the following short essay, entitled “Indian Muslims: Reservation or No Reservation?,” 
published the following year. 

 Indian Muslims are very much in news these days after the Sacchar Committee 
Report was submitted to the Prime Minister. Though it has not revealed any-
thing new about Indian Muslims, yet since its contents are under discussion, 
much light is being shed on their plight. Before the Sacchar Committee, Indira 
Gandhi had appointed the Gopal Singh High Power Committee in 1980, which 
had submitted its report to Mrs. Gandhi in 1982. 

 The Gopal Singh Committee had also worked hard to collect valuable data 
and made concrete suggestions for improving the economic condition of Mus-
lims. However, the report was an election gimmick and was not even tabled in 
Parliament, let alone implemented in right earnest. When I suggested to Shri 
V. P. Singh when he was Prime Minister, in a Muslim leaders’ and intellectuals’ 
meeting to implement the report, V. P. Singh said, which Gopal Singh Report? 
He did not know that such a report was submitted to the Prime Minister Mrs. 
Indira Gandhi. He promised to table the report in the next session of Parlia-
ment, but his Government fell on the Question of Babri Masjid. The Report 
remained in the cold storage. . . . 

 The report has been submitted to the Prime Minister Shri Manmohan Singh. 
The data of course is embarrassing for the Government as it shows Muslims 
have slipped even below dalits in government jobs and poverty line and literacy 
level. The national literacy average is around 65%, whereas among Muslims it is 
around 59 percent. The share of Muslims in govt. jobs in almost all states is far 
below their population. 

 In Assam their population is 30.9 percent whereas their percentage in gov-
ernment jobs is just 11.2. Shockingly, with all left front governments’ commit-
ment to minorities, the percentage of Muslims in West Bengal government jobs 
is just 4.2 percent, though their population in that state is 25.2 percent. In Kerala 
Muslim percentage in government jobs is 10.4, as against their population of 
24.7 percent. In the largest state of Uttar Pradesh their share in jobs is 5.1 per-
cent though their population there is 18.5 percent. 

 In Bihar their plight is a shade better with 7.6 percent share in government 
jobs whereas their population is 16.5 percent. In Delhi, under the very nose of 
Central Government, their share in government jobs is 3.2 as against their 
population of 11.7 percent. Not so surprisingly their plight in Southern states 
like Andhra Pradesh and Karnataka is far better, with 8.8 and 8.5 per, cent re-
spectively, whereas their population in these two states is 9.2 and 12.3 percent. 
Gujarat also is not so disappointing with share of Muslims in government jobs 
being 5.4 percent as against their population of 9.1 percent. . . . 
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 Now the important question is who is to blame? Muslims, their leadership, 
or the government? I think the question is very complex. Firstly, most of the 
Muslims in India are converts from various dalit, OBC and artisan castes. They 
were poor before conversion and remained poor after conversion. 

 Even the ruling-class Muslims during the medieval ages had absolutely no 
sympathy with these low-caste Muslims. They were referred to as  ajlaf  or  kamin 
zaten  (Muslims of lowly origin) and shunned. These low-caste Muslims never 
acquired higher status in the caste-ridden society of India. Short of untouch-
ability, every other evil was there. Thus one reason for their low economic sta-
tus is historical in nature. 

 Secondly, the partition of the country delivered a hard blow to Indian Mus-
lims. The upper feudal class Muslims and Muslims belonging to middle and 
upper middle classes and those holding higher posts in ICS [Indian Civil Ser-
vice], IPS [Indian Police Service], Army etc. migrated to Pakistan leaving mostly 
poor and illiterate Muslims behind. These poor Muslims had no role in creat-
ing Pakistan and they had no advantage in migrating to Pakistan and hence 
they remained here. This is another cause of poverty among Muslims today in 
India. . . . 

 The new middle class  .  .  . needs very high qualifi cations and has to face 
tough competition in this global economy. With no infl uence and no facilities 
to equip themselves with high-class education for new jobs, they need greater 
educational facilities. Neither government has done much for them nor their 
own leaders are interested in helping them. . . . 

 About the government, the less said the better. All secular parties includ-
ing the Congress and Janata Dal and others who swear by secularism have not 
done anything concrete for poor and downtrodden Muslims. They do an-
nounce some schemes at the time of elections to lure them for votes, but all 
those schemes are quietly dumped as soon as elections are over. No one even 
mentions them. 

 No one knows what will be the fate of Sacchar Committee Report also. This 
time media has given wide coverage to it. Elections in important states like U.P. 
are due, and the Muslim vote in U.P. plays important role. It all depends how 
Muslim leaders bargain with various parties. 

 One important question is whether Dalit Muslims should be given reserva-
tions like Hindu Dalits. The Sacchar Committee has wisely avoided recommend-
ing reservation, though it has recommended an equal opportunity commission to 
be set up like the one in the U.K. and other countries. Short of reservation, the 
Committee wants government to make all possible efforts to recruit Muslims 
and expand job opportunities for them. In this competitive age, without espe-
cial efforts, it is very diffi cult to get them jobs. . . . 

 If Muslim leaders demand reservation for Dalit Muslims, there will be stiff 
opposition not only from the Sangh Parivar but also from many secularists. 
Reservation does not evoke favourable response even for Dalits and OBCs. For 
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Muslims it will evoke huge opposition and will push up communal tension. It 
will provide Sangh Parivar with an issue they are eagerly looking for. 

 Also, strangely enough, some Muslim leaders themselves oppose reserva-
tion for Dalit Muslims saying there is no caste system among Muslims and if 
reservation is to be given it should be given for entire Muslim community. It 
will not be accepted even for Dalit Muslims, let alone the entire community. 
And in either case one has to amend the Constitution, as reservations are 
provided for on a caste basis in the Constitution, not on religion basis. To 
amend it one needs support from all political parties, which will obviously not 
be coming forth. 

 Thus best thing will be, as recommended by the Sacchar Committee, to set 
up equal opportunity commission and also provide additional facilities for edu-
cation and coaching to Muslims. Also, artisans should get low rate interest from 
nationalised banks; it will greatly boost the economic situation of artisans who 
have to borrow from private lenders at very high rates of interest. Government 
should make it obligatory for nationalised and even private sector banks to re-
serve funds to lend to the poor dalits and minorities at low rate of interest. 

 Also, the left parties have suggested that all departments of the govern-
ment, state as well as Centre, should spend at least 15% for Muslims and Left 
Front Government has already taken decision to do so. Thus Left Front Gov-
ernment of West Bengal has shown the way. . . . Expenditure from the budget 
on Muslims in proportion to their population is a much better alternative to 
reservation. 

 [Engineer,  Communalism in Secular India , 102–107. 
Slightly emended for English.] 

 HINDU NATIONALISM, COMMUNALISM, 
AND SECULARISM 

 When the word “secular” was added by an amendment to the Preamble to the 
Constitution in 1976 so that it defi ned the Indian nation as “secular, socialist, 
and democratic,” those who supported the change saw it as a necessary defense 
against the two other forces in this section’s title: Hindu nationalism and com-
munalism. Some saw secularism as the ideal for which India should strive; oth-
ers, as a betrayal of all that Indian civilization and the Indian nation stand for. 
What is clear is that the meaning of the word has moved far from its everyday 
English usage of “not religious,” to encompass a multitude of issues of great 
importance to Indian national life. It has been at the heart of many discussions 
about the unity of India, the nature of Indian nationalism, Indian nationality, 
freedom of religion, toleration, communalism, separation of religion and the 
state, and what it means to be a modern nation. During the fi rst sixty years after 
Independence, all the many connotations of the word “secular” kept surfacing 
in Indian political and social discourse in civil society, just as they had in the 
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previous sixty years of nationalist discourse. It is fair to say that “secularism” has 
become a kind of shorthand in referring to many aspects of society that touch 
upon religious belief and practice in civil society. 

 By contrast, the assertion that Hindu culture should be the defi ning feature 
of Indian national life is implicit in many of the writings in chapters 5, 6, and 7 
of this volume, including those of V. D. Savarkar, the originator of the term 
“Hindutva,” and prominent members of the Indian National Congress, such as 
B. G. Tilak. The Hindu Mahasabha, founded in 1915, gave formal structure to 
Hindu opposition to the Muslim League, founded in 1906. Many of the Mahas-
abha’s leaders were also members of the Indian National Congress, with this 
dual membership being uneasily accepted by those in the Congress who, like 
Nehru, regarded themselves as secular and socialist. 

 The separation of religion, nationalism, and politics was thus a constant 
struggle even before the coming of independence, but it took on a new urgency 
after 1947, when the partition of British India led to the antagonism between 
India and Pakistan that has so markedly infl uenced the domestic and interna-
tional politics of both countries. In India, the antagonism was not directed 
solely against the Muslim leaders who had founded Pakistan, but was general-
ized, as is shown in some of the selections below, to include the huge Muslim 
population that remained in India, numbering in 1947 about fi fty million. 

 Questioning the role of Indian Muslims in the national life of India was 
closely linked with the assertion of the defi ning role of Hindu culture in Indian 
nationhood. Two political parties in particular, the Jana Sangh and the Bharatiya 
Janata Party (BJP), played a major role in the politicizing of Hinduism. Both of 
them derived much of their ideology, as well as their leadership, from an older 
group, founded in 1925, the Rashtriya Swayamsevak Sangh (RSS), although 
the leadership of the RSS always insisted that it was a cultural, not a political, 
organization. 

 In this section, a variety of confl icting views on secularism, communalism, 
and Hindu nationalism are given, beginning with a statement from Jawaharlal 
Nehru, a vigorous spokesman for the secular state. This is followed by the opin-
ions of his equally vigorous opponents. Behind them all is the declaration that 
India is a “united, socialist, secular, democratic republic,” and to parse these 
words is the prolegomena to understanding contemporary Indian civil society. 

 jawaharlal Nehru’s Last Will and Testament 
 For Nehru, the cardinal doctrine of the modern nation-state was the separation of the 
state from religion .  The idea that religion should play a part in society was an idea, 
he believed, that had been given up in Europe centuries before, and had “no place in 
the mind of the modern man.” 12  And yet he knew that the culture of independent In-
dia was saturated and colored by religion. In his devotion to a secular India, how 
could he avoid that most defi ning of religious rituals: the death ceremony? How could 
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he avoid being identifi ed with what he feared most, the fostering of communalism? 
Problematically, much that he held most dear in nature was saturated in religious 
symbolism. It was with this thought in mind that in 1954 he wrote this moving last will 
and testament, which was not published until after his death in 1964. 

 I wish to declare with all earnestness that I do not want any religious ceremo-
nies performed for me after my death. I do not believe in any such ceremonies, 
and to submit to them, even as a matter of form, would be hypocrisy and an at-
tempt to delude ourselves and others. 

 When I die, I should like my body to be cremated. . . . A small handful of my 
ashes should be thrown into the Ganga. . . . My desire to have my ashes thrown 
into the Ganga at Allahabad has no religious signifi cance, so far as I am con-
cerned. I have no religious sentiment in the matter. I have been attached to the 
Ganga and Jumna rivers in Allahabad ever since my childhood, and as I have 
grown older, this attachment has also grown. . . . The Ganga, especially, is the 
river of India, beloved of her people, around which are intertwined her racial 
memories, her hopes and fears, her songs of triumph, her victories and her de-
feats. She has been a symbol of India’s age-long culture, ever-changing, ever-
fl owing, and yet ever the same Ganga. . . . And though I have discarded much 
of past tradition and custom, and am anxious that India should rid herself of all 
shackles that bind and restrain her and divide her people, and suppress vast 
numbers of them, and prevent the free development of the body and the spirit; 
though I seek all this, yet I do not wish to cut myself off from that past com-
pletely. I am proud of that great inheritance that has been, and is, ours, and I am 
conscious that I, too, like all of us, am a link in that unbroken chain which goes 
back to dawn of history in the immemorial past of India. 

 The major portion of my ashes should, however, be disposed of otherwise. I 
want them to be carried high up into the air in an aeroplane and scattered from 
that height over the fi elds where the peasants of India toil, so that they might 
mingle with the dust and soil of India and become an indistinguishable part of 
India. 

 [Dorothy Norman, ed.,  Nehru: The First Sixty Years  
(New York: John Day, 1965), 2:574–575.] 

 S. P. Mookerjee: Hinduism Is “Synonymous 
with India’s Widest national Aspirations” 

 Shyama Prasad Mookerjee (1901–1953) was a key fi gure in the political expression of 
Hindu nationalism. An urbane and cultured product of the Bengal of his time, at 
home in both Indian and Western literature, he was elected to the Bengal Legislative 
Council in 1929 and became vice chancellor of Calcutta University (1934–1938). Infl u-
enced by V. D. Savarkar, he joined the Hindu Mahasabha. Elected to the Constituent 
Assembly, he became a minister in Nehru’s fi rst Cabinet. Strongly disagreeing with 
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Nehru’s handling of the Kashmir issue on the grounds that it was too favourable to 
Pakistan and Muslims, he resigned from the Nehru government in 1950. He organized 
a political party, the Jana Sangh, which for a time had quite a strong base in North 
India, winning 10 percent of the votes in the elections to Parliament (the Lok Sabha) 
in 1967. Mookerjee did not live to see this development. In 1953 he went to Kashmir to 
protest what he regarded as the appeasement of Pakistan over its occupation of part of 
Indian territory. He was arrested and died in prison. A reminder of continuity in Indian 
political life: Mookerjee’s private secretary was Atal Bihari  Vajpayee (b. 1924), a member 
of the RSS, who became prime minister of India as leader of the Bharatiya Janata Party.  

 The following brief selection from Mookerjee’s writings indicates why he appealed 
to Hindu nationalist sentiments. The rejection of Gandhi’s doctrine of non-violence 
is an important aspect of Hindu nationalism. 

 Who can dare question that Hinduism, if correctly understood, is the highest 
embodiment of toleration and catholicity and is synonymous with India’s widest 
national aspirations? The Mahasabha wants that India should be completely 
free of foreign domination and be governed by a constitution which will give 
equal right of citizenship to one and all, based on universal adult suffrage. It is 
genuinely anxious that the religion and culture of all groups be duly protected 
and there should be no bar to the enjoyment of any right or privilege merely 
on the ground of caste, creed, sex or religion. 

 A spirit of non-violence that saps the power to resist evil or aggression is against 
the true teaching of Hindu religion and the Hindu Mahasabha believes that both 
the Bhagavad Gita and the Sword must remain side by side to maintain peace 
and progress according to India’s best traditions. While it is proud that the sacred 
duty of maintaining the welfare and integrity of this great and holy land must 
primarily rest on 75 per cent of its population, comprising the Hindu race, it also 
genuinely expects that all others inhabiting India, though pursuing different re-
ligions, will identify themselves wholly and completely with India’s destiny. . . . It 
aims however to install into the minds of Hindus, interpreted in the broadest 
sense possible, an undying faith in the sacredness and justice of their call and in 
the possibility of three hundred millions of Hindus remaining united for the 
purpose of wresting freedom for their beloved motherland. 

 [Shyama Prasad Mookerjee,  Awake Hindusthan  
(Calcutta: R. C. Banerjee, 1945), 174–175.] 

 the Rashtriya Swayamsevak Sangh: 
Defining Hindu Nationalism 

 The Rashtriya Swayamsevak Sangh, founded in 1925, was not of great importance 
until after Independence. The writings of V. D. Savarkar had a central place in the 
formation of its ideology, but what gave it strength was a tightly controlled cadre of 
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devoted and disciplined followers under able leaders; the leadership of two major po-
litical parties, the Jana Sangh and the BJP, came from the RSS. The publicists of the 
RSS emphasize that it is neither a religious nor a political group, but one that under-
stands that a nation is a composite of territory, culture, language, history, and religious 
practices. They claim that India is unique in combining all of these in what they de-
scribe as Hindu nationalism. 

 When in 1949 the government forced the RSS to provide its constitution if it 
wanted to be recognized, it produced one accompanied by this short statement of its 
aims. These aims are bland enough—one could substitute the name of any religion 
for Hindu—but behind each phrase can be read, as many people in India do read, a 
sinister agenda for the domination of the nation by a faction that excludes those who 
reject its vision of a good Hindu society, built on Hindu values. 

 To eradicate the fi ssiparous tendencies arising from diversities of sect, faith, 
caste and creed and from political, economic, linguistic and provincial differ-
ences among Hindus; to make them realize the greatness of their past; to incul-
cate in them a spirit of service, sacrifi ce, and selfl ess devotion to the Hindu 
Samaj as a whole; to build up an organized and well-disciplined corporate life; 
and to bring about an all-round regeneration of the Hindu Samaj. 

 [Translation of Hindi original by D. R. Goyal, in  Rashtriya Swayamsevak 
Sangh,  2nd rev. ed.   (New Delhi: Radha Krishna, 2000), 256.] 

 M. S. Golwalkar: The Central 
Core of Nationhood 

 M. S. Golwalkar (1906–1973) became the  sarsangchalak , or supreme guide, of the RSS in 
1940. The authority vested in the post recalls that of the guru of the classical Indian tradi-
tion, although the RSS does not use the term. Because of the association of Nathuram 
Godse, Gandhi’s assassin, with the RSS, the organization was banned until 1949.  

 Golwalkar argued that while the nation was built on territory, racial unity, culture, 
and language, religion was of overriding importance. The three readings given here 
are rather stilted translations from Hindi (the translator is not identifi ed), which 
should not conceal the emotional appeal their ideas can make to readers. The RSS 
claim that Golwalkar’s books had “hundreds of thousands” of readers may be correct.  

 The Hindu Way of Life 

 This fi rst reading, in which Golwalkar argues that dharma, duty, and discipline—not 
meditation or devotion—are the foundation of a good society, is in the form of a dialogue. 

 Q. What does the word “Hindu” indicate, according to you? 
 A. The word “Hindu” denotes a society. . . . 
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 Q. Is the word “Hindu” to be found in our Shastras [scriptures]? 
 A. Why not? The word is formed with the letter Hi from the Himalayas and 

Indu from the Indu Sarovar (the Southern Ocean), conveying the entire stretch 
of our motherland. . . . 

 Q. Why not the word “Bharatiya” instead of Hindu? 
 A. No doubt, Bharatiya too is our own name, associated with us since hoary 

times. But today there is a misconception regarding the word. It is commonly 
used as a translation of the word “India” which includes all the various communi-
ties like the Muslim, Christian, etc., residing in this land. So, the word Bharatiya 
is likely to mislead us when we want to denote our particular society. The word 
“Hindu” alone connotes correctly and completely the meaning that we want to 
convey. . . . 

 Q. You have always equated the “Indian Nation” with “Hindu Rashtra.” How 
far is it correct? 

 A. Let me try to be clear at the very outset, one misconception about “Hindu 
Rashtra.” The word “Hindu” is not merely “religious,” it denotes a people and 
their highest values of life. We, therefore, let our concept of nation emphasise a 
few basic things: unqualifi ed devotion to the motherland and our cultural ide-
als, pride in our history which is very ancient, respect for our great forefathers, 
and lastly, a determination in every one of us to build up a common life of 
prosperity and security. All this comes under the one caption: Hindu Rashtra. 
We are not concerned with an individual’s mode of worship. . . . 

 Q. What is the proof that the Hindu way of life is founded on a fi rm basis? 
 A. There were countless attacks from various foreign groups such as Shakas, 

Hunas and Muslims. We stood like a rock and faced them, keeping the frame of 
our society intact. Then came the European people like the Portuguese, French, 
Dutch, and the British to annihilate us in a shrewd manner. Still we have contin-
ued to live as the same people. In addition to the galaxy of saints and emperors 
from the beginning of history, modern Bharat has produced giants like Vive-
kananda, Ramatirtha, and Mahatma Gandhi. Is this not a suffi cient proof that 
our Hindu life is founded on a fi rm base? 

 [Interviews with M. S. Golwalkar in  Spotlights  (Bangalore: 
Sahitya Sindu, 1974), 106–107, 113.] 

 Dharma Awakens the Common Inner Bond 

 “It will be seen,” according to M. A. Venkata Rao in the preface to Golwalkar’s best-
known book,  Bunch of Thoughts , “how full, how positive, how patriotic, how practical 
and idealistic at the same time, the principles and methods of nation building ad-
opted by the Sangh are.” 

 According to our philosophy, the very projection of the Universe is due to a 
disturbance in the equilibrium of the three attributes— sattva ,  rajas  and 
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 tamas  13  — and if there is . . . a perfect balance of the three attributes, then the 
Universe will dissolve back to the Unmanifest State. Thus, disparity is an indi-
visible part of nature and we have to live with it. Our efforts should be only to 
keep it in limits and take away the sting born out of disparity. So any arrange-
ment that tries to remove the inherent disparities altogether on the basis of su-
perfi cial equality is bound to fail. Democracy, even in the advanced state in 
the Western countries, is after all the rule by a few who are well versed in the 
art of politics and capable of winning the masses to their line. The concept of 
Democracy . . . is, to a very large extent, only a myth in practice. 

 Communism, too, has completely failed to realise any of its declared con-
cepts of equality. . . . It has envisaged that after the establishment of the dictator-
ship of the proletariat . . . the state would [wither] away. . . . According to Com-
munism, this is the highest state of equality that a nation can conceive of. But 
Communism, based as it is on materialism, cannot explain how that ideal state 
can come to life. . . . 

 Our philosophy, on the other hand, has pictured the highest state of society 
and offered for it a cogent explanation. It is described as . .  .  There existed no 
state, no king, no penalty and criminal. All protected one another by virtue of 
dharma .  Dharma  is the universal code of right conduct that awakens the Com-
mon Inner Bond, restrains selfi shness and keeps the people together in that 
harmonious state even without external authority. There will be no selfi shness, 
no hoarding and all men will live and work for the whole. . . . Both individual 
and society supplement and complement each other with the result that both 
get strengthened and benefi ted. 

 [M. S. Golwalkar,  Bunch of Thoughts: Our World Mission  
(Bangalore: Vikrama Prakashan, 1966), v, xxxiv, 18–20.] 

 The Dangers of Muslims,  Christians,  and Communists 

 In this next selection, Gowalkar writes of what he believes to be the sacred trust of the 
Hindu people, and of its enemies. 

 It is clear, therefore, that the mission of reorganising the Hindu people on the 
lines of their unique national genius which the Sangh has taken up is not only 
a great process of true national regeneration of Bharat but also the inevitable 
precondition to realise the dream of world unity and human welfare. For, as we 
have seen, it is the grand world-unifying thought of Hindus alone that can sup-
ply the abiding basis for human brotherhood, that knowledge of the Inner Spirit 
which will charge the human mind with the sublime urge to toil for the happi-
ness of mankind, while opening out full and free scope for every small life-spe-
cialty on the face of the earth to grow to its full stature. . . . 

 Thus we fi nd that even though some people may call us communal and all 
that, still their beliefs and our beliefs are the same. Only, we have the courage 
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to say the truth, whereas they try to appease and propitiate out of fear, of course, 
under the garb of “broad-mindedness,” “secularism” and so on. That is all. No 
other difference. The conclusion that we arrive at is that all those communities 
which are staying in this land and yet are not true to their salt, have not imbibed 
its culture, do not lead the life which this land has been unfolding for so many 
centuries, do not believe in its philosophy, in its national heroes and in all that 
this land has been standing for, and are, to put it briefl y, foreign to our national 
life. And the only real, abiding and glorious national life in this holy land of 
Bharat has been of the Hindu People. . . . 

  The Case of the Muslims  .  Have those [Muslims] who remained here [in In-
dia after Partition] changed . . . ? Has their old hostility and murderous mood, 
which resulted in widespread riots, looting, arson, raping .  .  . come to a halt 
now? It would be suicidal to delude ourselves into believing that they have 
turned patriots overnight after the creation of Pakistan. On the contrary, the 
Muslim menace has increased a hundredfold by the creation of Pakistan 
which has become a springboard for all their future aggressive designs on our 
country. . . . We of the Sangh have been, in fact hammering this historic truth 
for the last many years. . . . Everywhere the Muslims are being abetted in their 
separatist and subversive activities by our own Government, our leaders and 
political parties. . . . 

  The Case of the Christians . So far as the Christians are concerned, to a su-
perfi cial observer they appear not only quite harmless but as the very embodi-
ment of compassion and love for humanity! Their speeches abound in words 
like “service” and “human salvation” as though they are specially deputed by 
the Almighty to uplift humanity! They run schools and colleges, hospitals and 
orphanages. The people of our country, simple and innocent as they are, are 
taken in by all these things. But what is the real and ulterior motive of Chris-
tians in pouring crores of rupees in all these activities? .  .  . Towards that end 
they feel that any tactics, however foul, is fair. The various surreptitious and mean 
tactics they employ for conversion are all too well known. There is the case of a 
village where, in the last census, the Christian missionaries got the whole popula-
tion entered as Christians. When the mischief was known and the people there 
protested, the Christian missionaries told them, “Nothing can be done now. You 
have been registered as Christians in Government records. So you have to be-
have hereafter only as Christians.” The poor Hindu villagers, cut off from the 
support and succour of the indifferent Hindu Society, believed in their words 
and embraced Christianity. It is through such tactics that they are swelling their 
numbers day in and day out. . . . The creation in Assam of a Nagaland is glaring 
example of this. That the open rebellion going on in the Naga Hills is all engi-
neered by the Christian missionaries was accepted even by Pandit Nehru. . . . So 
long as the Christians here indulge in such activities and consider themselves as 
agents of the international movement for the spread of Christianity, and refuse 
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to offer their fi rst loyalty to the land of their birth and behave as true children of 
the heritage and culture of their ancestors, they will remain here as hostiles and 
will have to be treated as such. 

  Communism .   A serious failure of democracy in our country is the growing 
menace of Communism which is a sworn enemy of democratic procedure. In a 
bid not to be left behind the Communists in their economic appeal to the 
masses, our leaders are only making Communism more respectable by them-
selves taking up the Communist jargon and the Communist programmes. If 
the leaders imagine that they will be able to take away the wind out of the Com-
munist sail by such tactics, they are sadly mistaken. . . . 

 Various are the attempts going on to neutralise the appeal of Communism 
in our country. Some people feel that the Bhoodan movement launched by 
Vinobaji will take away the appeal of Communism. On the contrary, with its 
Communistic slogan of “land to the tiller” and with threats by some of his 
shortsighted followers like, “If you do not give of your own accord, Commu-
nists are bound to come up and take away your all by force,” it will only give 
rise to an impression in the mass mind that after all Communism is correct 
and is inevitable. 

 [Golwalkar,  Bunch of Thoughts , 7, 162, 167–168, 173, 179–180, 182, 186–188, 190.] 

 Balraj Madhok: The Indianization of 
All Aspects of National Life 

 On S. P. Mookerjee’s death in 1953, leadership of the Jana Sangh passed to Balraj 
Madhok (b. 1920), a prolifi c author under whom the party won representation in Par-
liament. Many aspects of the manifesto he wrote for the Jana Sangh became part of the 
general current of Hindu nationalism. Hindu nationalism carries with it a strong criti-
cism of “foreign” religions, specifi cally Islam and Christianity, as antipathetic to what 
he called “Indianisation.” Madhok was expelled from the Jana Sangh for “indiscipline,” 
including his criticism of the control exercised over the party by the RSS. In 1980 the 
Jana Sangh transformed itself into the Bharatiya Janata Party (BJP), which became the 
leading member of an alliance that formed the government of India from 1998 to 2004.  

 Thinkers like S. P. Mookerjee and Balraj Madhok make little mention of reli-
gion in terms of belief, but they identify Indian nationalism as rooted in the great-
ness of India in pre-Islamic times. Implicit in this understanding of Indian national-
ism is the need to purify India of foreign cultural elements, especially Islam and 
Christianity. 

 The call for Indianisation both as a concept and as a programme of action has 
evoked mixed reaction in the country. While most nationalist and patriotic In-
dians who have been worried by the growing strength of fi ssiparous and disrup-
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tive forces and tendencies in the country have welcomed it as the need of the 
time, the Communists, their fellow travellers and communalists with extra-ter-
ritorial loyalties, who are mentally afraid of Indian nationalism, are upset by the 
popular response to this call. . . . 

 [After the reorganization of state boundaries on linguistic lines] the sense of 
glory of India began to be subordinated to the glory and greatness of the respec-
tive linguistic States which began to take the place of Bharat Mata [Mother In-
dia] in the hearts and minds of the people. . . . The net result of this is that most 
Indians today are Punjabis or Bengalis or Malayalis fi rst and Indians only next 
or never. . . . That is one compelling reason for taking to Indianisation of our 
people in right earnestness before it becomes too late. . . . It is a painful fact that 
casteism has become more pronounced rather than getting weakened during 
the twenty-two years of freedom. There are many reasons for it. The most im-
portant of them is the exploitation of caste for political purposes by the political 
leadership and parties.  .  .  . The reservations [of government jobs and seats in 
legislatures] given to Scheduled Castes [Untouchables] and Scheduled Tribes 
in the Constitution have created vested interests in the perpetuation of caste 
system. Before such reservations came, there was going on an imperceptible 
process of change of castes. The people belonging to lower castes tried to up-
grade their social status with the improvement of their economic and educa-
tional condition. . . . 

 Lack of a strong sense of nationalism is not only refl ected in the growing 
strength of the divisive forces of linguism [demanding political safeguards for 
various languages], regionalism, casteism and communalism but it has also re-
sulted in intensifi cation of mental slavery which came with foreign rule. This is 
particularly true of the intellectual elite and the upper classes of the society 
which dominate and control the apparatus of power in the name of the people. 
In the name of modernism, progressivism, socialism, and secularism every-
thing Indian has come under a cloud. . . . 

 But the mental slavery of Indian leadership which looks upon everything 
with American or Russian eyes has stood in the way of reorientation of our eco-
nomic thinking and policies. Indianisation in the economic fi eld therefore also 
is a need of the hour. . . . 

 There are a number of reasons for the wayward behaviour and extra-territo-
rial loyalties of this section of Muslims. [The] stress of Islam on renouncing and 
rejecting non-Muslim ancestors and heritage after a man is converted to Islam 
and its antipathy to the concept of territorial nationalism in which respect for 
past heroes and heritage plays a signifi cant part is one reason for it. . . . Instead 
of creating respect for the Indian inheritance and bringing Muslims into the 
national mainstream, systematic efforts are being made at Aligarh [Muslim 
University] and elsewhere to completely insulate the Muslim mind from Indian 
life and thought, cultural tradition and other infl uences that could remove the 
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canker of two-nation theory from their minds. . . . Their Indianisation [is] a vital 
necessity for the peace, security and integrity of India. 

 [Balraj Madhok,  Indianisation (What, Why, and How)  
(Delhi: S. Chand and Co., 1970), 19, 25, 27, 30–31, 42, 45, 50–51, 53, 55.] 

 Bipan Chandra: What Is Communalism? 
 According to its proponents, secularism is the necessary antidote to Hindu national-
ism and Muslim separatism, which both lead to communalism, a force destructive to 
democracy and the unity of India. Bipan Chandra (b. 1928), a noted economic and 
political historian, gives a succinct defi nition of communalism that suggests why he 
fi nds it a threat. He writes from a Marxist stance, but his general viewpoint is shared 
by many Indian scholars. 

 Simply put, communalism is the belief that because a group of people follow a 
particular religion they have, as a result, common social, political and eco-
nomic interests. It is the belief that in India Hindus, Muslims, Christians and 
Sikhs form different and distinct communities which are independently and 
separately structured or consolidated; that all the followers of a religion share 
not only a community of religious interests but also common secular interests, 
that is, common economic, political, social and cultural interests; that Indians 
inevitably perceive such interests through the spectacles of the religious group-
ing and are bound to possess a sense of identity based on religion, i.e., religion 
has to become the basis of their basic social identity and the determinant of 
their basic social relationships; that they possess the inherent tendency to act and 
function as a separate group or entity or unit in these fi elds; that they constitute 
separate “organic wholes” or homogeneous and cohesive communities, espe-
cially in the political fi eld; that each such religious “community” has its own 
separate history; that communal identity and division have always pervaded In-
dian society, though they may have been reinforced in modern times; that the 
religious “community” has become the basis of the organization of modern 
politics in India and of the perception of economic, political and cultural issues 
by the Indian people; that a “real” Hindu or Muslim can belong only to a party 
of the community and cannot differ politically from other Hindus or Muslims; 
that all Hindus or Muslims must think alike in politics because they are Hindus 
or Muslims; that, in fact, each religious “community” constitutes a homoge-
neous entity and even a distinct “society” in itself; that there is and can be no 
such thing as an Indian nation—India has been, is, and has to be, a mere “con-
federation of religious communities.” . . . 

 Herein lies the analytical value of seeing communalism as false conscious-
ness. On the one hand, one can see the objective falsity of communalism and 
therefore not accept its surface view; on the other hand, one can see that false 
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consciousness does not grow unless it refl ects, though perversely, some aspects 
of social reality and serves a social function for some social groups, classes and 
interests. 

 [Bipan Chandra,  Communalism in Modern India  
(New Delhi: Vikas, 1986), 1–2, 30.] 

 Mushirul Hasan: secularism, Communalism, 
and the Religious Symbol of the Babri Masjid 
 One of the most disturbing incidents in contemporary India was the destruction in 
December 1992 by a Hindu group of a sixteenth-century Islamic mosque supposedly 
built by Babur, the fi rst Mughal ruler, on the site of a Hindu temple that had allegedly 
marked the spot where Rama had been born (the “Ram- janma-bhumi”). This led to 
violent outbursts in which hundreds of people, mainly Muslims, were killed. For 
many people, both Indians and foreigners, this seemed a dramatic—and successful—
attack on the secular state.  

 Professor Mushirul Hasan (b. 1949), a historian and vice-chancellor of a liberal Is-
lamic university, joined with fellow social scientists in analyzing the meaning of the 
violence in the context of the secular state. 

 The controversy over the Babri Masjid–Ramjanmabhumi issue has not just 
aroused deep religious passions but has raised the fundamental issue of how 
best to allow competing religious symbols to co-exist in a society committed 
to the secular ideal. Admittedly, the pressing need is to resolve confl icting 
claims over the mosque at Ayodhya. But, in the long run, all concerned citi-
zens will need to marshal their intellectual resources so as to evolve a mecha-
nism and, at the same time, defi ne social codes for resolving controversies of 
this nature. Otherwise, the initiative, as always, will rest with those who ma-
nipulate both political institutions and processes to create and widen arenas 
of confl ict. 

 It is not surprising that the fl are-up, centred around the mosque in Ayodhya, 
should cause such deep concern. After all, no other issue since India’s Indepen-
dence has generated such violent passions, led to such widespread riots, gripped 
the people with panic, fear and anger, and threatened to destroy the democratic, 
secular consensus envisaged by the architects of the Indian Constitution. Senti-
ments have been polarized to such an extent that two successive governments 
have fallen in the course of just a year, with the Bharatiya Janata Party (BJP) 
succeeding in placing the mandir (temple) issue on the national agenda. As the 
 Times of India  commented on 17 October 1989, “Jettisoning once and for all its 
mumbo-jumbo about Gandhian values, the BJP, under Mr. L. K. Advani’s spir-
ited leadership, has gone on the offensive with a strategy clearly designed to 
polarise life in the country along antagonistic religious lines.” 
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 This is not all. For the fi rst time, religious zealots, bolstered by politically 
articulate groups, found both a cause and an opportunity to create a bond of 
fraternal unity among their divided and stratifi ed constituency. In the Shilanyas 
ceremonies [the sanctifying of bricks to rebuild the temple], the Vishva Hindu 
Parishad (VHP), backed by the Bharatiya Janata Party (BJP) and the Rashtriya 
Swayamsevak Sangh (RSS), found a unifying symbol and a cementing bond 
which had, for centuries, eluded Hindu reformers and preachers. Through fl am-
boyant demonstrations of religious worship and through mindless retaliatory acts, 
these groups have clearly succeeded in stoking the fi res of communal unrest. . . . 

 The  real  issue is not the future of the Babri mosque or of Rama ’ s birthplace; 
in fact the seemingly endless debate among scholars over the existence of a 
temple on the present site of the mosque or the actual birthplace of Rama is of 
academic interest. The main concern of the people of Faizabad [near Babri 
Masjid] and their brethren in other parts of the country must be to create an 
ethos and a social order in which competing symbols can be blended into a 
harmonious whole. Individuals and groups have quite successfully done so in 
the past and there is no reason why it cannot be done in our times. In the ulti-
mate analysis, India ’ s hope lies in areas like Faizabad where shared memories 
and common historical experiences should slowly but steadily strengthen bonds 
of unity and promote consensus and accommodation between different seg-
ments of society. Even though strewn with obstacles and diffi culties, it is worth 
fi ghting for the realization of such an ideal .  

 [Mushirul Hasan, “Competing Symbols and Shared Codes: 
Inter-Community Relations in Modern India,” in  Anatomy 

of a Confrontation: The Babri Masjid–Ramjanmabhumi Issue , ed. S. Gopal 
(New Delhi: Viking, 1991), 99–114, 115–116.] 

 The BJP Perspective: The Babri Masjid Was a 
Symbol of Conquest, Not Religion 

 The academic denunciation of the destruction of Babri Masjid, called in the document 
quoted here “a campaign of calumny,” was answered offi cially in 1993 by the BJP in a 
“White Paper.” The “Ayodhya movement” refers to the campaign to replace the mosque 
with a temple to Rama at his supposed birthplace. 

 [The Babri Masjid] was purely and simply a symbol not of devotion and of reli-
gion but of conquest. . . . It was for the country the symbol of its subjugation. . . . 
The Ayodhya movement is a watershed in Indian history. . . . The BJP has al-
ways affi rmed that the Ayodhya movement was not just a plea for a temple for 
Sri Rama, that instead it refl ected a far deeper quest for recapturing our na-
tional identity. The movement is fi rmly rooted in the inclusive and assimilative 
cultural heritage of India. It represents the soul of the nationalist thrust of our 
freedom movement. The post-independence political creed of the Congress 
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and of most other political parties has come to regard every thing that inspired 
this nation in the past as less than secular—in fact as communal, and even anti-
national. The Ayodhya movement symbolized the re-establishment of those 
roots of our nationhood which had dried up due to post-independence politics 
and a spiritually bankrupt idiom. Indeed,  “ secularism ”  became a perverted 
 slogan—merely a means to catch votes and to shout down every nationalist. . . . 

 The ruling Congress with its overt and covert allies in the opposition relent-
lessly charge the BJP with politicising the issue of the temple at Ayodhya. This 
charge no doubt suits the pseudo-secular political parties in their competitive 
pursuit of Muslim votes, but it clearly lacks substance and a sense of history 
without which no polity, and certainly not the polity of a nation with a known 
history extending back 5,000 years, can function at peace with itself. 

 [Bharatiya Janata Party,  White Paper on Ayodhya 
and the Rama Temple Movement  (New Delhi: 

Bharatiya Janata Party, 1993), 7.] 

 Sumit Sarkar: Secularism, Nationalism, 
and the Right to Conversion 

 Sumit Sarkar (b. 1939), until retirement a social historian at the University of Delhi, 
has noted that the history of modern India is dominated by the advance of the Hindu 
right and globalized forms of capitalism. It is from this perspective that he strongly 
criticized those who attack people’s right to convert from one religion to another. 

 A bill has been circulated to punish conversion through (a very vaguely-defi ned) 
“allurement” by a minimum of three years in jail. What is worrying is the way 
terms of discourse and commonsensical every day assumptions are getting 
moulded, as had happened during the Ayodhya agitation. . . . Conversion is al-
ways assumed to be Christian (or, in different contexts, Islamic or any other 
non-Hindu) conversion. The systematic work of the VHP [Vishva Hindu Pari-
shad] ever since its foundation in 1964 to spread high-Hindu practices and 
norms among adivasis [tribal people] is never acknowledged as conversion, but 
described by terms like shuddhi (purifi cation), “reconversion,” or parivartan 
(turning back).  .  .  . The implicit assumption behind the use or acceptance of 
such terms is that being a Hindu is somehow the “natural” condition of any In-
dian. Discursively, therefore, we are already perilously close to Hindu Rashtra. 
And “Hindu,” as defi ned by the Sangh Parivar, is obviously worlds removed 
from the devotion of a Ramakrishna for whom the difference between Ishwar, 
Allah and God mattered as little as that between jal, pani and water [all words 
for water]. . . . The surprisingly apologetic tone about conversions, even among 
many critics of the anti-Christian campaign, makes necessary the restatement 
of some things which should be obvious. Conversion in the sense of voluntary 
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change of religion is not just a logical corollary of the Article 25 clause about the 
fundamental right to “preach, practise and propagate” religion (why else should 
anyone seek to “propagate”?). Freedom of conscience surely includes the right 
to change one’s views about religion, and a curbing of that right can lead to re-
strictions on freedom of choice in general, with dominant groups dictating what 
one can think or do in politics, artistic tastes, dress, ways of life. Conversely, con-
version by force or fraud is equally reprehensible, and one fails to see the need 
for any “national debate” about it. Given the current political and administra-
tive situation in [India . . . ] it should be obvious that groups like the VHP are 
far more likely to indulge in such methods. There is ample evidence, notably 
from Gujarat, that forcible or fraudulent Hindu conversions are in fact going on 
on a signifi cant scale in adivasi (tribal) areas. . . . 

 The total implausibility of forcible Christian conversion in today’s India 
makes necessary a constant harping on Inquisition atrocities centuries ago. . . . 
Two inter-related questions arise here. Why target Christians, then, and how is 
the campaign attaining some plausibility? Christians, as a small and electorally 
insignifi cant minority in most parts of the country, are in the fi rst place a con-
veniently safe target under conditions of coalition government. Adverse foreign 
reactions have so far been kept within limits by the new strategy of, not big riots, 
but everyday petty humiliation of Christians in many parts of the country, inter-
spersed with occasional gross acts of violence against individuals. Attacking 
them helps to keep the wilder elements within the Sangh Parivar both satisfi ed 
and in good fi ghting trim for future, more aggressive phases. Perhaps more im-
portant, Christians represent a convenient and not entirely implausible surro-
gate for “swadeshi” at a time when BJP-led Union governments have speeded 
up the opening-up of the country to multinationals. . . . 

 The extent of missionary complicity with colonialism in India has also been 
much exaggerated and simplifi ed. Early Company rulers like Hastings and 
Cornwallis, far from encouraging missionaries, often developed close collabor-
ative relations with orthodox Brahman literati, and the Baptist mission had to 
set up its fi rst outpost in Serampur, then outside British Bengal. Later, too, there 
have been many missionary critics of colonial policies. Above all, at the other 
end of the social scale, recent historical research is increasingly highlighting 
the extent to which sustained Christian philanthropic and educational work have 
had an empowering impact on signifi cant sections of adivasis (tribal people), 
dalits and poor and subordinated groups in general. Such small gains in the di-
rection of greater social justice may have been earlier the largely unintended 
fall-out of Christian proselytisation efforts, often among the very many who did 
not convert, but still found missions a helpful resource for their own upliftment. 
Today, with the churches clearly changing in quite striking ways, there is ample 
evidence of far greater awareness of such issues among many—though of course 
very far from all—Christian activists in India. And perhaps it is precisely these 
aspects that arouse the greatest anger and fear among adherents of Hindutva. 
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Certainly Arun Shourie’s widely-circulated anti-Christian tirade,  Missionaries 
in India  (1994), is very clear on this point. It begins, and ends, with a violent 
denunciation of the ways in which the Church today “spurred by the new 
‘liberation theology,” is spurring movements among so-called “dalits”—move-
ments which he fears “would certainly disrupt Hindu society.” 

 [“Conversions and the Sangh Parivar: A Conversation with Sumit Sarkar,” 
 The Hindu  (Chennai, India), Nov. 9, 1999.] 

 Arun Shourie: Missionaries in India 
 Arun Shourie (b. 1941), a high-ranking offi cial in BJP administrations, has been in-
fl uential both in India and in the West for his harsh criticism of Muslim and Christian 
activity in India. This selection is from the work referred to by Sumit Sarkar above. 
“Missionaries” needs careful defi nition. As used by Shourie it is meant to imply “for-
eigners,” but in fact few foreign Christian missionaries (in the old sense) are permitted 
to work in India. Most of the educational and medical work Shourie decries is now 
carried on by Indian Christians, although many nongovernmental organizations 
(NGOs) supply fi nancial aid to Indian-run Christian institutions. 

 As Gandhiji used to say, the work of missionaries quickened the efforts of Hindu 
reformers to set our own house in order. The missionaries’ zeal to convert Hin-
dus and the realization that they were specially targeting the sections which 
had been trodden down, lent an urgency to the determination of reformers to 
work for the uplift and integration of these sections into the rest of Hindu so-
ciety. Even the denunciations of Hinduism and India by the missionaries 
served a purpose. . .  . The reformers were hastened in their work; the people 
were made more quickly aware of the defects in our society than they might 
otherwise have been. . . . 

 Where they introduced us to a smattering of western learning, they led us to 
completely forget and—with no knowledge of it at all—feel ashamed of our tra-
dition. Where they introduced modern schools, they, along with the secular 
British rulers, completely erased the vast network of instruction which, as 
Gandhiji used to remind his readers . . . was in place all across the country. 
Where they established modern hospitals, the system and outlook of which they 
were a part made us completely oblivious of the vast medical knowledge that 
had been accumulated over the centuries here: a knowledge the richness of 
which we are being reminded today as the West rushes to patent those very 
herbs and cures! 

 [Arun Shourie,  Missionaries in India: Continuities, Changes, Dilemmas  
(New Delhi: ASA Publication, 1994), 4–7.] 
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 Cassette Culture and the Provocation 
of Religious Violence 

 Ethnomusicologist Peter Manuel, doing fi eld research in North India in 1989–1991 
during the run-up to the destruction of the Babri Masjid, discovered that audio cassettes 
were being utilized to circulate infl ammatory speeches and songs against Muslims 
and to promote a Hindutva-style ideology. In such productions, Muslims are portrayed 
as foreign marauders who deserve to have the mosque—and, indeed, any accommo-
dative rights in India—taken away from them. Manuel found that such speeches and 
songs, whether live at rallies or played on cassettes, could easily lead to discord and 
even riots. Manuel concludes, “I have discussed these tapes and reproduced some of 
their vitriolic demagoguery at length here in order to illustrate the kind of poison that 
a ‘people’s medium’ is capable of disseminating. . . . Democratic, grassroots control of 
the mass media is hardly a guarantee of progressive, humanistic expression” (225). 

 In one cassette from 1990, then–BJP Member of Parliament Uma Bharti (b. 1959) 
made the following exhortation. 

 Chandra Shekar says we should build the temple, but change the location. I ask 
him would you change your father? . . . We’ve wasted 44 years while these elit-
ists court the Muslim vote bank. We need people like [Sardar] Patel and Sub-
hash [Chandra Bose], who are willing to sacrifi ce their lives for the motherland, 
who can wipe away her tears and gun down the traitors. . . . You Muslims link 
yourselves to [Mughal emperor] Aurangzeb, not to India. We sang songs of 
Hindu–Muslim amity, we were ready for brotherhood, but it didn’t happen. 
Your Quran preaches holy war, while our tradition calls for peace and accom-
modation even if we’re being ground underfoot. . . . So we have tried to have 
peace, but now we want our temple. . . . You’ll see on October 30th. When ten 
Bajrang Dal members sit on the chest of an Ali, then we’ll see whether the place 
will be called Ram Janmabhoomi or Babri. . . . We’ll see if this country will be 
Hindu or Muslim. . . . Hindus, wake up—they’ve looted you and you stayed si-
lent; they sacked your temples and raped your mothers and daughters, and you 
kept quiet. What reward did you get for your equanimity? 

 [Peter Manuel,  Cassette Culture: Popular Music and Technology in North India  
(Chicago: University of Chicago Press, 1993), 253.] 

 Partha Chatterjee: Secularism 
and Tolerance 

 Partha Chatterjee (b. 1947) is a public intellectual with a distinguished career span-
ning India and the United States. He has degrees in political science from Presidency 
College, Calcutta, and the University of Rochester, New York; he is a former director of 
the Centre for Studies in Social Sciences, Calcutta; and he teaches in the Department 
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of Anthropology at Columbia University. A founding member of the Subaltern Studies 
Collective, Chatterjee has made impressive contributions to the study of Indian his-
tory, nationalism, the situation of women, and other contemporary issues. He has also 
published poems in Bengali and is a well-known playwright and actor on the Calcutta 
stage. In this section he addresses one of the most controversial topics in contemporary 
Indian civil society, the role of the Hindu right and the question of religious tolerance. 

 [There is] a feature that has been noticed many times in the career of the mod-
ern state in many countries of the world: namely, that state policies of religious 
intolerance or of discrimination against religious and other ethnic minorities 
do not necessarily require the collapsing of state and religion, nor do they pre-
suppose the existence of theocratic institutions. 

 The point is relevant in the context of the current politics of the Hindu right 
in India. It is necessary to ask why the political leadership of that movement 
chooses so meticulously to describe its adversaries as “pseudo-secularists,” con-
ceding thereby its approval of the ideal as such of the secular state. None of the 
serious political statements made by that leadership contains any advocacy of 
theocratic institutions and, notwithstanding the exuberance of a few sadhus 
celebrating their sudden rise to political prominence, it is unlikely that a con-
ception of the “Hindu Rashtra” will be seriously propagated which will include, 
for instance, a principle that the laws of the state be in conformity with this or 
that samhita or even with the general spirit of the Dharmasastra .  In this sense, 
the leading element in the current movement of the Hindu right can be said to 
have undergone a considerable shift in position from, let us say, that of the 
Hindu Mahasabha at the time of the debate over the Hindu Code Bill some 40 
years ago. Its position is also quite unlike that of most contemporary Islamic 
fundamentalist movements which explicitly reject the theoretical separation of 
state and religion as “western” and un-Islamic. It is similarly unlike the funda-
mentalist strand within the Sikh movements in recent years. The majoritarian-
ism of the Hindu right, it seems to me, is perfectly at peace with the institutions 
and procedures of the “western” or “modern” state. 

 Indeed the mature, and most formidable, statement of the new political con-
ception of “Hindutva” is unlikely to pit itself at all against the idea of the secular 
state. The persuasive power, and even the emotional charge, that the Hindutva 
campaign appears to have gained in recent years does not depend on its de-
manding legislative enforcement of ritual or scriptural injunctions, a role for 
religious institutions in legislative or judicial processes, compulsory religious 
instruction, state support for religious bodies, censorship of science, literature 
and art in order to safeguard religious dogma, or any other similar demand un-
dermining the secular character of the existing Indian state. This is not to say 
that in the frenzied mêlée produced by the Hindutva brigade such noises would 
not be made; the point is that anti-secular demands of this type are not crucial 
to the political thrust, or even the public appeal, of the campaign. 
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 Indeed, in its most sophisticated forms, the campaign of the Hindu right of-
ten seeks to mobilise on its behalf the will of an interventionist modernizing 
state in order to erase the presence of religious or ethnic particularism from the 
domains of law or public life and to supply, in the name of “national culture,” a 
homogenised content to the notion of citizenship. In this role, the Hindu right 
in fact seeks to project itself as a principled modernist critic of Islamic or Sikh 
fundamentalism, and to accuse the “pseudo-secularists” of preaching tolerance 
for religious obscurantism and bigotry. . . . 

 Thus, the comparison with fascism in Europe points to the very real possibil-
ity of a Hindu right locating itself quite fi rmly within the domain of the mod-
ernizing state, and using all of the ideological resources of that state to lead the 
charge against people who do not conform to its version of the “national cul-
ture.” From this position, the Hindu right can not only defl ect accusations of 
being anti-secular, but can even use the arguments for interventionist secular-
ization to promote intolerance and violence against minorities. . . . 

 What are the characteristics of the secular state? Three principles are usually 
mentioned in the liberal-democratic doctrine on this subject. The fi rst is the 
principle of liberty which requires that the state permit the practice of any reli-
gion, within the limits set by certain other basic rights which the state is also 
required to protect. The second is the principle of equality which requires that 
the state not give preference to one religion over another. The third is the prin-
ciple of neutrality which is best described as the requirement that the state not 
give preference to the religious over the non-religious and which leads, in com-
bination with the liberty and equality principles, to what is known in US consti-
tutional law as the “wall of separation” doctrine, viz. that the state not involve 
itself with religious affairs or organizations. . . . 

 No matter where this limit is drawn, it is surely required by the idea of the 
secular state that the liberty principle be limited only by the need to protect 
some other universal basic right and not by appeal to a particular interpretation 
of religious doctrine. This  .  .  . has not been possible in India. The urge to 
undertake by legislation the reform of Hindu personal law and of Hindu reli-
gious institutions made it diffi cult for the state not to transgress into the area 
of religious reform itself. . . . It can easily be seen that this could lead to the 
entanglement of the state in a series of disputes that are mainly religious in 
character. . . . 

 The problem with the equality principle . . . is the way in which it has been 
affected by the project of reforming Hindu religion by state legislation.  .  .  . 
What was the ground for intervening only in the affairs of one religious com-
munity and not of others?. . . . [This] anomaly has, in the past few years, pro-
vided some of the most potent ammunition to the Hindu right in its campaign 
against what it describes as the “appeasement” of minorities. . . . 

 [Regarding the third principle,] the conclusion is inescapable that the “wall 
of separation” doctrine of US constitutional law can hardly be applied to the 
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present Indian situation. .  .  . This is precisely the ground on which the argu-
ment is sometimes made that “Indian secularism” has to have a different mean-
ing from “western secularism.” . . . 

 Where we end up then is a quandary. The desire for a secular state must con-
cede defeat even as it claims to have discovered new meanings of secularism. . . . 
[T]his is one more instance where the supposedly universal forms of the mod-
ern state turn out to be inadequate for the postcolonial world. . . . To reconfi g-
ure the problem posed by the career of the secular state in India, we will need 
to locate it on a somewhat different conceptual ground. . . . My problem is to 
fi nd a defensible ground for a strategic politics, both within and outside the 
fi eld defi ned by the institution of the state, in which a minority group, or one 
who is prepared to think from the position of a minority group, can engage in 
India today. . . . 

 My approach would not call for any axiomatic approval to a uniform civil 
code for all citizens. Rather, it would start from the historically given reality of 
separate religion-based personal laws and the intricate involvement of state 
agencies in the affairs of religious institutions. . . . 

 What this will mean in institutional terms are processes through which each 
religious group will publicly seek and obtain from its members consent for its 
practices insofar as those practices have regulative power over the members. It 
is not necessary that there be a single uniform pattern of seeking consent that 
each group will be required to follow. But it is necessary, if toleration is to be 
demanded, that the processes satisfy the same condition of representativeness 
that is invoked when a legislative body elected under universal franchise is 
found unsuitable to act on matters concerning the religion of minority groups. 
In other words, even if a religious group declares that the validity of its practices 
can only be discussed and judged in its own forums, those institutions must 
have the same degree of publicity and representativeness that is demanded of 
all public institutions having regulatory functions. . . . 

 Opposition to this proposal is likely to come from those who will see in the 
separate representative public institutions of the religious communities a threat 
to the sovereign powers of the state. If such institutions are to be given any role 
in the regulation of the lives and activities of its members, then their very stat-
ure as elected bodies representative of their constituents will be construed as 
diminishing the sovereignty of the state. I can hear the murmurs already: “Re-
member how the SGPC [Shiromani Gurdwara Parbandhak Committee] was 
used to provide legitimacy to Sikh separatism? Imagine what will happen if 
Muslims get their own parliament!” The deadweight of juridical sovereignty 
cannot be easily pushed aside even by those who otherwise subscribe to ideas of 
autonomy and self-regulating civil social institutions. 

 I do not, therefore, make these proposals for a reconfi guration of the prob-
lem of secularism in India and a redefi nition of the concept of toleration with 
any degree of optimism. All I can hope for is that faced with a potentially 
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 disastrous political impasse, some at least will prefer to err on the side of 
democracy. 

 [Partha Chatterjee, “Secularism and Tolerance,”
  Economic and Political Weekly  28 (July 1994): 1768–1777.] 

 Aijaz Ahmad: The Rise and Power 
of the Hindu Right 

 Aijaz Ahmad is one of India’s leading public intellectuals. Marxist in his general ori-
entation, he was born in Uttar Pradesh just before Independence, was raised in Paki-
stan, and later moved to the United States, where for several years he was a professor 
of literature. In recent years he has moved to India and become a leading commenta-
tor on political and cultural developments in South Asia, which he has astutely placed 
in their broader contexts. He often writes for  Frontline  and has been a fellow at the 
Nehru Memorial Museum and Library, as well as at the Centre for Political Studies, 
Jawaharlal Nehru University.  

 In the following selection, written in 2002 after the communal violence in Godhra, 
Gujarat, he analyzes the rise of the Bharatiya Janata Party and its allied organizations 
and their relation to structures of caste, class, economy, and culture. In 2002 the BJP 
was still in power at the Centre, and the Congress seemed to be fading into oblivion. 

 The destruction of Mir Baqi’s antique little mosque in Ayodhya in 1992 and the 
widespread pogrom in Gujarat in 2002, separated by a decade but also linked 
in a bath of innocents’ blood, mark major watersheds in the history of Indian 
communalism, and in Indian history more generally. The mass vandalism that 
brought down the tiny mosque, generally known as Babri Masjid, was staged as a 
fascist spectacle orchestrated by the core leadership of the RSS and the BJP, and 
executed by the stormtroopers of the VHP, the Bajrang Dal, Shiv Sena and sundry 
other outfi ts of militant Hindutva. Billed as a symbolic act to redeem Hindu pride, 
the Ayodhya vandalism nevertheless led to immediate communal carnage, nota-
bly in Bombay, carried out by the same forces. The statewide pogroms of 2002 in 
Gujarat were billed as an act of retaliation on part of the Hindu masses for the 
death of kar sevaks [volunteers] who were returning from Ayodhya, in a mysteri-
ous fi re that broke out at Godhra. In reality, this pogrom too was orchestrated by 
the armed wing of the RSS, notably the VHP, and directly supervised by the 
BJP’s own state government, led by Narendra Modi, himself a former RSS pra-
charak [activist], while mass killings were supplemented with destruction of nu-
merous mosques, dargahs and other symbols of religion and culture of Gujarati 
Muslims. Methodical killings are staged in the name of a war over Indian culture. 

 A common factor in the two events is of course that they occurred in both 
instances while BJP was in charge of state government, in UP and Gujarat re-
spectively. Similarly, BJP gained electorally in both instances, adding two per 
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cent to its share of votes during the fi rst state elections in UP after Ayodhya and 
adding substantially to its majority in Gujarat in the aftermath of the pogroms; 
indeed, the Ayodhya mobilisations contributed directly to the eventual emer-
gence of BJP as the ruling party at the Centre, while its consolidation of power 
at the Centre greatly contributed to Modi’s ability to carry out the more recent 
pogroms. A sea-change in Indian politics is indicated by the fact that while the 
Ayodhya vandalism was condemned by all political forces outside the Hindutva 
fraternity, BJP was sheltered by a wide array of regional parties during the Ayod-
hya massacres, so that not even a meaningful debate could be held in Parlia-
ment, indicating how much the political Centre in India has shifted to the 
Right. The Indian State fi led criminal charges against key leaders of the BJP 
after Ayodhya, who continue to face prosecution, at least in principle, while no 
such charges have been brought against Modi and his cabinet colleagues in state 
government against whom ample evidence exists. Kalyan Singh, who was the 
BJP chief minister in UP at the time when the masjid came down, eventually left 
the BJP in a faction fi ght and is now living in political wilderness; Modi, the 
Gujarat chief minister who masterminded the pogroms, was, by contrast, im-
mediately exonerated at BJP’s national convention at Goa and has now emerged, 
after the sweeping electoral victory, as an important leader of the party and a 
possible prime ministerial candidate after the current generation of BJP leaders, 
Vajpayee and Advani, have taken their turns. . . . 

 The BJP . . . has been in power, at the head of a broad and broadening coali-
tion, since 1998. This innings too began with widespread violence, this time 
against Christians, most notably in Gujarat but also in other states and as far 
afi eld as Orissa, and the wave subsided only when the burning of an Australian 
missionary fl eetingly focussed international attention on this violence. Three 
aspects of that wave were notable. First, systematic violence against Christians 
put them in the same category as Muslims, as believers in a “foreign”’ religion 
and therefore worthy of extermination. Second, elements from among the dalits 
and adivasis were used systematically, specially in Gujarat, in something of a 
rehearsal for the more recent pogrom of Muslims. Third, the open participation 
of VHP and Bajrang Dal—the latter being certifi ed by Home Minister Advani 
immediately as “patriots”—shrewdly tested the will of the allies and, predictably, 
the allies did not confront either the BJP or its parent organisation, the RSS. . . . 

 It is important to recapitulate this history briefl y so as to offer a grim correc-
tion to the belief held broadly among the secular forces, which include the pres-
ent writer, that communalism in India is a sectional pathology specifi c to an 
extremist fringe while the bulk of the nation marches on to greater liberality, 
secularity and tolerance. That can surely be said about active participation in 
communal violence, although even participation in actual violence seems to be 
on the increase among diverse strata, in terms of caste as well as class. After all 
the evidence that has accumulated over the past decade or more—pertaining 
to the incremental expansion of the RSS itself, of all its fronts ranging from 
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Bajrang Dal to the BJP itself, and of the broad coalition it has been able to put 
in place, again ranging all the way from Shiv Sena to Mamata Banerjee and 
Chandrababu Naidu to the irrepressible Mayawati—one can no longer evade 
the perception that there are now formidable forces in the country, most notably 
in Western and Northern India, which partake of very active forms of communal 
politics and are even complicit in its violences. Elsewhere, these forces have 
made considerable inroads in Karnathaka and the Northeast, are poised to gain 
in Tamil Nadu and are mounting formidable pressure even in parts of Kerala 
and West Bengal. This signifi es a sea-change, an unprecedented churning and 
shifting of the sands, in Indian politics, culture and social ethos. Not to face this 
fact amounts to an impermissibly populist romanticism, which cannot conceiv-
ably be a premise for strategies of resistance. . . . 

 We have long believed that since the RSS is a doggedly upper caste phenom-
enon it would be unable to make any substantial inroads into the middling and 
especially the lower castes. The fi rst part of this assumption is certainly true: 
RSS is certainly a Brahminising caste phenomenon. However, given the highly 
segmented and fractured character of the caste system, the second part does not 
follow. Four basic points can be made in this regard. First, caste antagonisms in 
India are not only vertical but also horizontal, producing animosities among so-
cial factions occupying roughly analogous positions on the caste scale. Second, 
the sheer breadth of the horizontal divisions, all the way from the priestly to the 
forest-dweller, means that the upper and lower extremes always have the poten-
tial of coming together against the middling castes. Thirdly,  sanskritization  in 
the cultural sphere is and has been historically a patent analogue for upward 
mobility in class terms. Fourthly, there once was a time when caste was absolute 
and economic place relative to caste; we now have the economic class position 
(more often class aspiration) of diverse strata driving the politics of very novel 
kinds of caste coalitions. Each of these factors—and all four together—are ca-
pable of producing collisions unforeseen in the simple and binary upper–lower 
caste schema. Committed undoubtedly to an upper caste agenda, RSS has been 
nevertheless more adroit in utilizing caste contradictions than perhaps any 
other political force in the country, including the Congress in its heyday when 
it manipulated these contradictions before the advent of post-Emergency, post-
Mandal politics. . . . 

 The same applies to the question of class and the professional elite. An argu-
ment was once made that since the RSS represents a form of Indian fascism, it 
was necessarily a petty bourgeois movement, at best rooted in the mercantile 
classes and castes; that, combined with its own propensity toward unremitting 
violence, would imply that the big bourgeoisie would not throw its weight be-
hind the BJP government. A cognate argument has been that RSS and its affi li-
ates are culturally too vulgar, too “rustic” to draw support from the modern 
bourgeoisie. Both presumptions have proved to be false. . . . RSS also does the 
bidding of Indian Big Business but the nature of the bidding itself has changed; 
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this is fascism of the era of globalization and therefore wishes integration with 
imperialist capital; BJP and Big Business are quite agreed on that, hence the 
brisk commitment to neo-liberalism. 

 Likewise the issue of culture. The Indian bourgeoisie is not nearly as “mod-
ern” as we presume just because they own businesses and banks and industries. 
Market-friendly Hinduisation is quite compatible with neo-liberalism, cultural 
deracination and the rest. It is a rootless bourgeoisie, with no bourgeois culture 
of its own, and large sections of it are therefore particularly attracted to a brand 
of Hindu ideology that has no roots in traditional Hindu culture, even of the 
upper castes, and is closer to rightwing European Romanticism and postmod-
ern cultural pastiche than anything else. RSS provides precisely that kind of 
aggressive non-traditional traditionalism. . . . The exodus of large numbers from 
among the professional strata and the techno-managerial elite toward the world 
of the Sangh has continued ever since [1991], even though many of them do not 
formally join the party. . . . 

 The Western preoccupation with “Islamic fundamentalism” on the one hand 
and military containment of China on the other predisposes the Western coun-
tries, the US in particular, to ignore the cruelties of Hindutva and take up India 
as strategically the “most allied ally” in the whole region stretching from the 
Philippines to Turkey. . . . 

 This image of a “strong India” led by a “strong party” which is itself led by a 
“strong” Vajpayee/Advani dispensation was further buttressed then in the way 
that BJP was to singlemindedly implement its coalition just as it saw fi t. We have 
referred to it as the RSS/BJP government precisely because it is the RSS itself 
which chooses what limits it would impose upon itself, provisionally, in pursuit 
of coalition politics, while it has methodically humiliated every coalition 
partner . . . not only because BJP is by far the largest party in the coalition, . . . 
but because BJP is, within the coalition, actually the only ideological party with 
a political agenda while all the rest are either money-hungry buffoons or re-
gional satraps; each of them has a price. 

 This image of a “strong” and “stable” India dovetails for large sections of the 
upper and middle classes almost effortlessly into an image of “strength” in the 
economic sphere as well, since they are the true benefi ciaries of neo-liberal 
policies, deregulation of trade, sweeping privatisations, open import of foreign-
produced, fetishistic commodities and all the rest. The “haves” now have more, 
the “have-nots” have even less than before. While farmers commit suicide for 
lack of food, the speculators and money-bags pick up the privatised public assets 
for a song. It is signifi cant that the decade between the Ayodhya demolition and 
the Gujarat pogroms has also been the decade of break-neck liberalisation 
which has really gathered momentum during the years of BJP rule. . . . It is not 
for nothing that . . . the most recent pogroms have occurred in industrially and 
commercially the most advanced state in the country. Affl uent youth, brought 
up on the consumptions and gadgetries of post-liberalisation India, were a very 
strong element in the perpetration of those crimes. . . . 
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 What happens, then, to nationalism? It seems to me that if you do not defi ne 
your nationalism in terms of anti-imperialism, as well as social and juridic 
equalities within the country, you have no choice but to defi ne nationalism in 
terms of ethnicity, race, religion, or some other kind of primordial particularity 
which is bound to be highly divisive in a society as diverse as the Indian. These 
two visions—that of an anti-imperialist nationalism of secular civility; and the 
pro-imperialist nationalism of religious particularity and communal aggression—
have collided in India since the time when anti-colonial struggle became a 
truly mass national movement, after 1919; RSS was founded specifi cally to com-
bat the nationalism of civic secularity, integrative Indianness, anti-imperialist 
struggle, and to divide Hindus and non-Hindus along religious lines. This ten-
dency remained an organised but still very much a minoritarian current for the 
two decades prior to Independence and for the quarter century thereafter. The 
counter-attack began during the 1970s and 80s, as we have summarised above, 
but it came fully into its own during the decade in question, 1992–2002, when 
communal fascism began its ascendancy in national politics. Religiously-based, 
irrational nationalism was now to displace and replace the anti-imperialist, ra-
tional foundations of secular nationalism. A market-friendly Hindutva was, 
then, the answer! 

 This struggle over the meaning of nationalism has been deeply intertwined 
with the equally fundamental struggle over what we may metaphorically call 
“the soul of the liberal Hindu.” The religious minorities in India—Muslims, 
Christians, Sikhs, Budhists [sic] and others—have had a deeply civilising role in 
our society, as individual belief systems but more particularly as components of 
our unique syncretism(s). The same is true of those despised peoples whom the 
RSS is trying to portray, uniformly, as part of a “Hindu nation”: those who have 
been at the lowest rungs of the caste system, and those even below it. And, yet, 
to the extent that caste Hindus command immense powers both of numbers 
and of all kinds of material privilege, it is their role in the polity that is decisive. 
This is the power bloc that the RSS wishes to hegemonise. Using the symbols 
and motifs of religious belief, . . . it seeks the loyalty of this power bloc to its ver-
sion of a syndicated religious belief which it defi nes for them, as well as a politi-
cal project which organises for them. In short, the dream of the RSS is that it 
become Church and State simultaneously, for a large enough and powerful 
enough bloc—not even necessarily a major—that would then underwrite its state 
power as well as ideological hegemony. . . . 

 I have deliberately not raised the question of the broad range of cultural in-
terventions that the RSS brigade has made across diverse fi elds from education 
to the media. Considering that the RSS has always defi ned itself as a cultural 
nationalism in opposition to the “territorial” nationalism of Gandhi and others, 
it has logically concentrated on the transformation of the culture and con-
sciousness of the Indian people, and like any nationalism that grounds itself in 
religious identity RSS too has set out to unite the Hindus not as they are but to 
bestow upon them brand new kinds of interpretations of their Hindu identity 
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and its relationship with other religious identities. Its interventions thus range 
all the way from religious ritual to the electronic media, children’s textbooks to 
institutes of research and higher learning, mass print media in the regional 
languages to representations of Indian culture in foreign lands. This ambition 
to take hold of the cultural consciousness had always been there, and the found-
ing of each single shakha [branch] or shishu mandir [school] is seen as a step in 
the long march toward cultural supremacy. However, it is only with the BJP’s 
coming to governmental power that the RSS has acquired the requisite mate-
rial resources of the state and control over a substantial part of the institutional 
edifi ce of national culture with devastating effects. . . . 

 However, this decade has also witnessed resistance to that power across the 
nation. . . . Politics of the oppressed castes is still the great unpredictable ele-
ment in the future of Indian politics, and any consolidation of them against the 
Brahminising project of the RSS still holds the great potential for defeating this 
project. Nor has the BJP been able to gain a parliamentary majority for itself, 
despite a decade of communal fi res and the historic decline of the Congress; it 
still rules at the Centre by virtue of its coalition partners. Gujarat is in fact the 
only state where the BJP has acquired unassailable electoral power; signifi -
cantly, it is there that the VHP has the largest membership among all the states, 
as proportion of the population, BJP holds little power in most states of the 
Union, and where it does, that is owed to reversible coalitions and precarious 
margins. 

 Outside (and alongside) the left parties, the most courageous and dogged re-
sistance has in fact come from small and large activists’ groups, cultural organ-
isations, grassroots anti-communal mobilisations, writers, artists, academics, and 
notable sections of the media including some of the most infl uential sections of 
the electronic and print media. The cumulative spread and prominence of this 
resistance is possibly no less than that of the Hindutva brigade; what this resis-
tance lacks, rather, is matching material resource, agencies of coordination, a 
“collective intellectual,” a coherence, a strategy for accumulation of force. These 
are among our resources of hope. 

 [Aijaz Ahmad, “Somnath to Gandhinagar: A Night of Long Knives,” 
in  Communalism, Civil Society, and the State: Refl ections on

a Decade of Turbulence , ed. K. N. Panikkar and Sukumar Muralidharan 
(Delhi: Sahmat, 2002), 26–39.] 

 FOREIGN POLICY: SOVEREIGNTY 

 In the fi rst two years after Independence, the Indian government was con-
fronted with the horrendous riots and chaotic infl ux of refugees that followed 
Partition. Sardar Patel (ca. 1875–1950) as deputy prime minister was concerned 
with many details of domestic policy and administration, while Nehru, as the 
undisputed popular leader of the country, was determined to fi nd a place for 
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India on the international scene—from which, since it was seen as a depen-
dency of the British Empire, it had been largely excluded. This meant asserting 
India’s sovereignty as an independent nation-state that charted its own path in 
the world. 

 Prime Minister Nehru: Avoiding Foreign 
Entanglements 

 Many of Nehru’s colleagues had little interest in international affairs or were clinging 
to a world where only Great Britain really mattered, and his speeches at the time to his 
colleagues, as well as to a wider public, are lessons in what India’s foreign policy 
should be: how decisions were to be made, and how they were to be carried out. 

 We have sought to avoid foreign entanglements by not joining one bloc or the 
other. The natural result has been that neither of these big blocs looks on us 
with favour. They think we are undependable, because we cannot be made to 
vote this way or that way. Last year when our delegation went to the United Na-
tions, it was the fi rst time a more or less independent delegation went from In-
dia. It was looked at a little askance. They did not know what it was going to do. 
When they found we acted according to our own will, they did not like it. . . . 
There was a suspicion in the minds of the fi rst group [USA] that we were really 
allied to the other group [USSR] in secret . . . and the other group thought that 
we were allied to the fi rst group. . . . 

 This year there was a slight change in this attitude. We did many things that 
both groups dislike, but the comprehension came to them that we were not re-
ally allied to either group. .  .  . They did not like that, of course  .  .  . but they 
 respected us much more, because they realized that we had an independent 
policy. . . . They understood we stood for something. 

 Foreign affairs are utterly realistic. . . . It is in this background that I should 
like the House to consider international affairs. . . . [It is not about] some states-
men in America and the USSR or British imperialism lurking behind the cur-
tain. We have talked so much about British imperialism that we cannot get rid 
of the habit. We propose to keep on the closest terms with other countries un-
less they themselves create diffi culties. . . . We intend to cooperate with the United 
States of America and we intend cooperating fully with the Soviet Union. . . . 

 We are not citizens of a weak or mean country and I think it is foolish for us 
to get frightened, even from a military point of view, of the greatest of the Pow-
ers today. Not that I delude myself about what can happen to us if a great Power 
in a military sense goes against us; I have no doubt it can injure us. But after all 
in the past, as a national movement, we opposed one of the greatest of World 
Powers. We opposed it in a particular way and in a large measure succeeded in 
that way, and I have no doubt that if the worst comes to the worst—and in a 
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military sense we cannot meet these great Powers—it is far better for us to fi ght 
in our own way than submit to them and lose all the ideals we have. 

 [Jawaharlal Nehru,  Independence and After, 1946–1949  (Delhi: Publications 
Division, Government of India, 1949), 203–205, 210.] 

 Krishna Menon: Bandung, and The Origin 
and Meaning of the Term “Non-alignment” 

 “Non-alignment” is the term usually used for the foreign policy associated with Jawa-
harlal Nehru, but he does not use it in his early speeches quoted above, preferring to 
speak of being free from entangling alliances or identifi cation with “blocs.” In 1955 
India was one of the prominent organizers of the important Bandung Conference of 
Asian and African and a few other nations. The nations that assembled in Indonesia 
included several that were close to or linked to the Western or Soviet bloc, notably 
China, Pakistan, and the Democratic Republic of Vietnam, but that sought to move 
closer to the less aligned nations. The Bandung group affi rmed their independence 
and freedom of action, and adopted a declaration that was intended to promote world 
peace and cooperation; it incorporated principles of the UN Charter. China was nota-
bly successful in reducing fears of its potential infl uence through overseas Chinese, 
and also in warming its relations with India and other Asian nations. Many of the same 
nations reassembled in Belgrade in 1961 and began to call themselves “non-aligned.” 

 In India the term became associated with one of Nehru’s closest associates, Krishna 
Menon (1896–1974). As Indian ambassador to the United Nations, Menon   was famed 
for his vituperative attacks   on the United States. As defense minister in Nehru’s cabi-
net, he was blamed by Indian critics for pro-Soviet policies that weakened India’s 
military, leading to the defeat of the Indian forces in the Indo-China war in 1962. 

 This selection is from an interview he gave in 1964 to a Canadian academic, Mi-
chael Brecher, who wrote a well-received book on Nehru’s policies. Here “ B ” represents 
Brecher and “ M ” Menon. 

  B.  I would like to begin, Mr. Menon, with some questions on non-align-
ment. Who conceived the policy? What was your role in this? What was Mr. 
Nehru’s role? In short, could you go back to the origins of non-alignment and its 
foundations? 

  M.  Even if nobody conceived it, non-alignment was more or less a residue 
of historical circumstances. In 1945, immediately before India got her inde-
pendence, it was all “one world”; but by 1947 it was “two worlds,” and we, for 
the fi rst time, had to make up our minds on the issue, how we would function 
and what we would do. We would not go back to the West with its colonial-
ism; and there was no question of our going the Soviet way; we did not even 
know them much. And with the attaining of our independence we desired not 
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to get involved in foreign entanglements. . . . Both the Prime Minister [Ne-
hru] and I exclaimed or thought aloud  simultaneously , “Why should we be 
with anybody?” 

  B.  But the word “non-alignment” itself: who conceived this and when? 
  M.  That, I used much later—spontaneously. I think it was at the United Na-

tions but I couldn’t say for certain. We were being ridiculed about being “neu-
tral.” I said then, “We are not neutral; we are non-aligned. We are not aligned 
to either side, we are non-aligned.” In fact, the Prime Minister didn’t approve 
very much of the word at the beginning, but it had quickly gained currency. 

  B.  It was, then, at some meeting in 1950? 
  M.  No. No. It was later than that. I don’t think you will see the word “non-

aligned” used that early—to the best of my recollection. I think it was probably 
used some time in ’53–’54; that is my recollection, but you had better check up 
on that. But the word “non-alignment” was fi rst used at the United Nations. 

  B.  Mr. Menon, you would agree, I think, that in any foreign policy, non-
alignment or other, there is bound to be a combination of “national interest” 
and idealist considerations. One wonders, in the Indian case, to what extent 
non-alignment was considered to be an instrument of the “national interest” 
and to what extent it was simply a projection of Indian ideals—or to what extent 
both were involved? 

  M.  . . . What is non-alignment? It is merely independence in external affairs. 
What are external affairs? They are only a projection of internal or national 
policy in the fi eld of International Relations. 

  B.  Would you go so far as to say that non-alignment is the logical extension 
of nationalism? 

  M.  Logical extension of nationalism, yes, and of the confl ict between 
 nationalism and military blocs, the fact that we had little in common with 
the   raison d ’ être  of the blocs; with the West, because to us the West meant 
Empire. 

  B.  But is it not true that, as Mr. Nehru and you conceived a foreign policy for 
India, non-alignment was thought of as the most effi cient path to economic 
development? 

  M.  Yes, but I don’t think anyone thought about it that way at the time, be-
cause the question of foreign aid and things of that kind, which are so promi-
nent today, did not fi gure in our minds very much. We didn’t think back from 
economics to politics. . . . 

  B . Apart from non-alignment as the core of India’s foreign policy, did you, in 
the early stage at any rate, think of it as something that could make a genuine 
contribution to international peace? 

  M.  I did, but to what extent the Prime Minister did, I don’t know. I had an 
idea of what you might call the theory of it, but his mind didn’t work like that. 

  B.  How precisely did his mind work on these questions? 
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  M.  He would pick up something which by intuition appealed to him and 
make use of it. What is more, if I said something and he adopted and repeated 
it that is all that the world would know about it. . . . I said to him [Nehru] at one 
time: “There is a difference between our national development—our national-
ism and Western nationalism—in this way: in the West economic development 
came fi rst and political independence came afterwards, in the sense of univer-
sal franchise, by the pressure of the working classes and so on; but here we have 
had a full fl edged political revolution fi rst—everybody is equal—and economic 
development has to come afterwards.” Ours is the reverse process, which will 
result either in instability or the death of democracy and the growth of Hitler 
Fascism, or in just plain but progressive decay. 

 We said from the very beginning that non-alignment was not just a policy of 
a nation but one of those things that the world requires; otherwise the world 
remains divided into two camps opposed to each other. There must be some-
thing, an “area of peace,” I called it, not territorially, but politically, diplomati-
cally, morally, etc. 

 [Michael Brecher,  India and World Politics: Krishna Menon’s 
View of the World  (New York: Praeger, 1968), 3–5, 8–10, 13.] 

 Prime Minister Nehru: 
The Betrayal of India by the Chinese 

 As the Cold War developed in the 1950s, and as part of his effort to unite the non-
aligned nations of Asia and Africa, Nehru championed India–China friendship and 
backed the efforts of the new communist government in China to gain membership 
in the United Nations. From the late 1950s, however, relations between the two na-
tions deteriorated over boundary disputes and over India’s acceptance of Tibetan refu-
gees, including the Dalai Lama. In 1959 Chinese troops occupied territory claimed by 
both China and India. Chou En-Lai wrote to Nehru that he was surprised that India 
was claiming vast areas of China because of borders drawn by the British imperialists. 
Nehru replied that the boundaries of India had been “settled for centuries by history, 
geography, custom and tradition.” 14  After diplomatic efforts failed to resolve the dis-
pute, a short border war broke out in 1962 between Indian and Chinese forces in the 
Himalayas—in what is now known as Aksai Chin, in Kashmir, and in the Indian state 
of Arunachal Pradesh, which from 1947 until 1972 was called the North East Frontier 
Agency, or NEFA. This was a war for which Indian troops were unprepared, and they 
were decisively beaten. Despite his policy of non-alignment, during this crisis Nehru 
requested—and received—assistance from the American military in the form of 
equipment. 

 This demoralizing confl ict with China had a devastating personal impact on 
Nehru, whose health declined rapidly thereafter. He saw the border war as a be-
trayal by a nation for whose place in the world he had fought, and it ended his 
dream of peace between the two heirs of ancient Asian civilization. In January 1964 
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Nehru suffered a stroke; he died in May. Aksai Chin and Arunachal Pradesh re-
main disputed territories. 

 Comrades, friends and fellow countrymen. I am speaking to you on the radio 
after a long interval. I feel however that I must speak to you about the grave situ-
ation that has arisen on our frontiers because of continuing and unabashed ag-
gression by Chinese forces. We are men and women of peace in this country, 
conditioned to ways of peace. .  .  . Because of this, we endeavored to follow a 
policy of peace, even when aggression took place on our territory in Ladakh fi ve 
years ago. We have done our utmost to prevent war from engulfi ng the world, 
but all our efforts have been in vain insofar as our own frontier is concerned, 
where a powerful and unscrupulous opponent, not caring for peace or peaceful 
methods, has continually threatened us and has even carried these threats into 
action. 

 The time has therefore come for us to realize fully this menace that threat-
ens the freedom of our people and the independence of our country. To con-
serve that freedom and integrity of our territory, we must gird up our loins and 
face this greatest menace that has come to us since we became independent. I 
have no doubt in my mind that we shall succeed. Everything else is secondary 
to freedom of our people and of our motherland, and if necessary, everything 
else has to be sacrifi ced in this great crisis. . . . 

 There have been fi ve years of continuous aggression on the Ladakh frontier. 
Our frontier in NEFA remained largely free from this aggression. Just when we 
were discussing ways and means of reducing tension and there was even some 
chance of representatives of the two countries meeting to consider this matter, 
a new and fresh aggression took place on the NEFA border. . . . This was a curi-
ous way of lessening tension. It is typical of the way the Chinese government 
have treated us. 

 Our border with China in the NEFA region is well known and well estab-
lished from ages past. It is sometimes called the McMahon Line, but this line 
that separates India from Tibet was a high ridge which divides the watershed. 
This has been established as the border by history, tradition and treaties long 
before it was called the McMahon Line. The Chinese have in many ways ac-
knowledged it as the border, although they have called the McMahon Line il-
legal. The Chinese laid claim in their maps to a large part of NEFA, which has 
been under our administration for a long time. . . . Yet on this peaceful border 
where no trouble or fi ghting had occurred for a long time, they committed ag-
gression and this also in very large numbers and after vast preparations for a 
major attack. 

 I am grieved at the setbacks that have occurred to our troops on this frontier 
and the reverses we have had. They were overwhelmed by vast numbers and by 
big artillery, mountain guns and heavy mortars. There may be some more re-
verses in that area, but one thing is certain—that the fi nal result of this confl ict 
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will be in our favor. . . . We have to meet a powerful and unscrupulous oppo-
nent. We have therefore to build up our strength and power to face this situa-
tion adequately and with confi dence. We must steel our will and direct the na-
tion’s energies and resources to this one end. 

 We must change our procedures from the slow-moving methods of peacetime to 
those which produce results quickly. We must build up our military strength by all 
means at our disposal. But military strength is not by itself enough. It has to be sup-
ported fully by the industry of the country and by increasing our production in 
every way that is necessary for us. I would appeal to all our workers not to indulge 
in strikes or act in any other way that comes in the way of increasing production. 
No antinational or antisocial activities can be tolerated when one is in peril. 

 We shall have to carry a heavy burden. . . . The price of freedom will have to 
be paid in full measure and no price is too great for the freedom of our people 
and of our motherland. 

 We Cannot Submit. I earnestly trust and I believe that all parties and groups 
in the country will unite in this great enterprise and put aside their controver-
sies and arguments, which have no place today, and present a solid united front 
to all those who seek to endanger our freedom and integrity. But the principal 
thing is for us to devote ourselves to forge the national will to freedom and to 
work hard to that end. There is no time limit to this. 

 We shall carry on the struggle as long as we do not win because we cannot 
submit to an aggressor or the domination of others. . . . Do not believe in ru-
mors. Do not believe those who have faint hearts. This is a time of trial and 
testing for all of us and we have to steel ourselves to the task. Perhaps we were 
growing too soft and taking things for granted, but freedom can never be taken 
for granted. It requires always awareness, strength and austerity. 

 I invite all of you, to whatever party or group or religion you belong, to be 
comrades, in this great struggle that has been forced upon us. I have full faith 
in our people and in the cause and in the future of our country. Perhaps that 
future requires some such testing and stiffening for us. We have followed a 
policy of non-alignment and sought the friendship of all nations. I believe in 
that policy fully and we shall continue to follow it. We are not going to give up 
our basic principles because of the present diffi culty. . . . I want you to hold your 
heads high and have faith and full confi dence in the great future that we envis-
age for our country. Jai Hind! [Long live India!] 

 [Excerpts from Nehru’s “Broadcast to the Nation” on the 
Indian–Chinese border clashes,  New York Times , Oct. 23, 1962.] 

 Prime Minister Indira Gandhi: 
India and the World 

 Perhaps the single most careful and detailed statement on India’s foreign policy was 
made by Indira Gandhi (1916–1984), who was prime minister of India for three terms 
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from 1966 to 1977, then after an electoral defeat was reelected in 1980, serving until her 
assassination in 1984. Her son Rajiv Gandhi succeeded her as prime minister from 1984 
to 1989. After his assassination, his wife Sonia assumed a powerful role in Indian poli-
tics, and their son and daughter, Rahul and Priyanka, are both active in politics today. 
Other members of the family have been ambassadors and governors of states, justifying 
the term “Nehru Dynasty” that is often applied to the clan. 

 Mrs. Gandhi prepared this speech in 1972 primarily for foreign audiences (espe-
cially ones in New York, at the Council on Foreign Relations and Columbia Univer-
sity). India’s foreign policy, she insisted, was linked with the two great concerns of 
 India’s national life: safeguarding Indian sovereignty and ending the blight of domes-
tic poverty. The preservation of international peace, she always insisted (as had her 
father before her), served these ends as well as the larger humanitarian vision of the 
betterment of life everywhere. Pakistan remains in her view a central focus of India’s 
abiding concern, but when Mrs. Gandhi uses the phrase “some powers” or “third 
party” she usually means the United States. 

 We have also tried to have normal relations with Pakistan. Yet, successive gov-
ernments of Pakistan based the survival and unity of their country on the idea 
of confrontation with India. This has stood in the way of cooperation which 
would have been to our mutual benefi t. India was partitioned in 1947 to solve 
what the British portrayed as irreconcilable Hindu–Muslim antagonism. Paki-
stan was based on the medieval notion that religion alone constituted nation-
hood. Encouraged by the imperial power, the Muslim League claimed that 
Muslim majority areas were entitled to become an independent nation. Thus, 
Pakistan was born a geographical curiosity, its two halves separated by a thou-
sand miles of Indian territory. India was left with a very large number of Mus-
lims; they formed the largest of her many minorities. . . . 

 Pakistan, on the other hand, clung to the political ideology which had led 
to partition. Those who came to power in Pakistan had sided with the colonial 
power in undivided India and had opposed the national struggle. Those ruling 
elements, especially after the establishment of military dictatorship, set Paki-
stan on a course of pointless and seemingly endless confl ict with India. Just as 
in the earlier days when the colonial power had used religious sentiments to 
blunt the nationalist drive in India, some powers sought to use Pakistan to off-
set India. . . . 

 Kashmir, as early as October 1947, was the fi rst victim of aggression by 
 Pakistan. . . . A large part of the state has been under Pakistan’s occupation for 
many years. India does not intend to recapture this territory by force; on several 
occasions we have given this assurance to Pakistan and have offered to con-
clude a “no war” pact. Pakistan has rejected this offer repeatedly, trying to in-
voke third-party intervention in our affairs. . . . 

 The immediate background to the latest aggression against us in 1971 was 
the other battle which Pakistan was waging for many months against its own 
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citizens of East Pakistan (as it then was).  .  .  . How could we ignore a confl ict 
which took place on our very border and overfl owed into our own territory? Ten 
million destitute refugees poured into densely populated areas which were also 
politically sensitive owing to the activities of Marxists and the Left extremists 
we call Naxalites. This posed unbearable strains on our social and administra-
tive institutions. The terrible stories of genocide . . . created a volatile situation 
for us also. . . . 

 In the last week of November [1971], President Yahya Khan [of Pakistan] 
publicly announced that war would begin in ten days, and sure enough, on 
the tenth day there was a massive air attack on seven of our border cities and 
a ground attack all along our western border. Thus did Pakistan extend its war 
to India. 

 However, when 14 days later, on December 16, 1971, Pakistan troops surren-
dered on the eastern front, India unilaterally announced a cease fi re on the 
western front also. On March 25, 1972, we withdrew our troops from Bangla-
desh in consultation with the new government. The political map of the sub-
continent had been redrawn and the notion of an inherent and insuperable an-
tagonism between a secular India and a predominant Muslim state had been 
discredited. . . . 

 I have dwelt at length on Pakistan because the problems of the sub-continent 
for their impact on us [are] immediate and deep. But we want better relations 
with China also. Even though we were fully absorbed in our own struggle for 
liberty, we supported China  ’  s parallel fi ght against imperialism.  .  .  . We were 
among the fi rst in 1949 to welcome the establishment of the People  ’  s Republic. 
Much to our disappointment, the last two decades have failed to fulfi l our ini-
tial hope that India and China, both great Asian nations, newly independent 
and faced with similar problems, would learn from and assist each other on the 
wider international scene. . . . But the events of the 1950  ’  s brought tension and 
misunderstanding, culminating in the entry and occupation of thousands of 
square miles of India territory in 1962. . . . It would be an over-simplifi cation to 
regard this merely as the result of a border dispute.  .  .  . [China  ’  s] persistent, 
though futile efforts to promote internal subversion—leave us no option but to 
infer that the border dispute was the outcome of a more complex policy which 
was aimed at undermining India  ’  s stability and at obstructing her rapid and or-
derly progress. . . . 

 The Soviet Union shares the Indian view on the maintenance of peace and 
the elimination of racialism and colonialism.  .  .  . When matters [that] vitally 
concerned our national security and integrity such as Goa, Kashmir and more 
lately Bangladesh, became matters of international controversy, the Soviet as-
sessment of the merits of the case coincided largely with our own.  .  .  . Eco-
nomic relations with the Soviet Union are easier for us since we repay them 
through the exports of commodities.  .  .  . The Treaty of Peace, Friendship 
and Cooperation concluded last year [1971] grew logically from this expanding 
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relationship. . . . There is nothing in the treaty to which any reasonable person 
or government could take exception. . . . Yet there has been some misapprehen-
sions that the Treaty dilutes India’s non-alignment. It is strange that such criti-
cism comes mostly from those who have vehemently denounced non-align-
ment all along. In the text of the treaty itself there is explicit recognition and 
endorsement of India’s policy of non-alignment. 

 Our relations with the United States started off rather well. At that time, the 
American people and government showed considerable sympathy for the colo-
nial peoples who were struggling for independence and, particularly, for India. 
However, this phase was short-lived. With the rise of the United States to a 
dominant world position, Washington’s concern and respect for the national 
independence of India receded into the background. Everything was viewed 
solely in the context of checking communism and containing fi rst the Soviet 
Union, subsequently China, and now once again the Soviet Union. There was 
a feverish building of military blocs and a continuous extension of a network of 
bases stretching across oceans and continents. The logical and practical conse-
quence of this policy was to divide the world into two camps and to expect each 
country to belong to one or the other—preferably the Western bloc. . . . 

 To our grave concern, the US policy, as it developed, impinged seriously on 
our vital interests. The admission of Pakistan into the US controlled system of 
alliances and the massive supply of arms to Pakistan were ostensibly part of the 
US grand design against communism. . . . Has the US succeeded in containing 
communism? On the contrary, has not the US been compelled to build bridges 
with the Non-aligned and to woo the opposite bloc—the hated Communists? 
I have no doubt that if we had followed the advice of the Western bloc, condi-
tions in India would have deteriorated and the extremists would have been 
strengthened. 

 In regard to Bangladesh, and during the December war, the United States 
openly backed Pakistan at the cost of basic human values. This further strained 
our relations. I do not wish to analyse the US role at that time or to go into the 
misrepresentations which were circulated. But it is necessary to take note of the 
dispatch of the warship  Enterprise  to support a ruthless military dictatorship 
and to intimidate a democracy and the extraordinary similarity of the attitudes 
adopted by the United States and China. Imagine our feelings. The original 
misunderstanding with the United States had arisen because of our contacts 
with China, the Soviet Union and Eastern Europe. We fi nd it diffi cult to under-
stand why, when the US policy toward these countries changed, the resentment 
against us increased. 

 We do not believe in permanent estrangement. We admire the achieve-
ments of the American people. Indeed, a large number of Americans expressed 
sympathetic support for the cause of Bangladesh and India during the last year. 
We are grateful for the assistance of the United States in many areas of our 
development. We are ready to join in any serous effort to arrive at a deeper 
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appreciation of each other’s point of view and to improve relations. A great 
power must take into account the existence not only of countries with compa-
rable power, but of the multitude of others who are no longer willing to be 
pawns on a global chessboard. Above all, the United States has yet to resolve the 
inner contradictions between the traditions of the founding fathers and of Lin-
coln and the external image it gives of a super-power pursuing the cold logic of 
power politics. 

 On fundamental questions such as disarmament, the abolition of nuclear 
weapons, the continuing struggle against colonialism and racialism, the widen-
ing gulf between the haves and the have-nots, the war in Vietnam and the 
confl ict in the Middle East, our stand has been consistent over the years and 
has been clearly stated in appropriate forums. In this article, I have preferred to 
focus attention on a situation in our sub-continent because it is our special con-
cern, and has signifi cance beyond geographical frontiers. In considering the 
policies of some major powers, I have confi ned myself to bilateral relations 
which are intimately connected with their attitudes to the sub-continent as a 
whole. . . . 

 Each country has its own heritage and distinct personality which it naturally 
wishes to develop in its own way. But we must also bear in mind our commu-
nity of interests and take positive initiatives for working together among our-
selves and with other countries in order to make a richer contribution towards 
the evolution of a world more livable for all and of a social order more in conso-
nance with the yearnings of modern man. 

 [Indira Gandhi,  Selected Speeches and Writings,  3:630–637.] 

 Nuclear Power and Foreign Policy: 
After 1974 

 The single most important event for India’s foreign policy, one fraught with 
meaning for India’s relation with the world, was probably neither the Pakistani 
intrusion into Jammu and Kashmir in 1947, nor the secession of Bangladesh in 
1971, but India’s explosion of a nuclear device in 1974. There is a huge literature 
discussing the signifi cance of India’s nuclear position, but here only four impor-
tant Indian reactions will be noted. 

 Prime Minister Indira Gandhi:  “Buddha smiled” 

 Preparations for the fi rst nuclear test were made in great secrecy, and it is said that 
only three people, aside from the scientists actually involved in the construction of 
the device, knew about it: Prime Minister India Gandhi, and her private secretaries 
P. N. Haksar and D. P. Dhar. None of the Cabinet knew, including the defense secre-
tary. Because of the extreme precautions designed to prevent foreign intelligences 
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from learning about the preparations, there are many confl icting accounts of the 
event, including its alleged code name, “Smiling Buddha.” The test was conducted 
on the Buddhist festival of Buddha Purnima, but this seems to have been coinciden-
tal, and the story that the success of the experiment was conveyed to the prime minis-
ter with the phrase, “The Buddha is smiling,” is also undocumented. 

 Mrs. Gandhi’s announcement of the successful nuclear test at Pokhran, in the 
Rajasthan desert, on May 18, 1974, was greeted with jubilation throughout the coun-
try, except by a few of the old followers of Mahatma Gandhi, who saw this as further 
betrayal of his legacy. The American ambassador, Patrick Moynihan, voiced the offi -
cial US reaction when he told Mrs. Gandhi that she had made a huge mistake. “Here 
you were the No. 1 hegemonic power in South Asia. . . . Now in a decade’s time, some 
Pakistani general will call you up and say, ‘I have four nuclear weapons and I want 
Kashmir.’ . . . And then what will you do?” 15  However annoyed Mrs. Gandhi may have 
been by this American presumptuousness, her only response was silence. 

 Honourable Members, you are aware that at 8.05 hours on May 18, 1974 our 
Atomic Energy Commission successfully carried out an underground nuclear 
explosion at a depth of more than 100 metres in the Rajasthan desert. This ex-
periment was part of the research and development work which the Atomic 
Energy Commission has been carrying on in pursuance of our national objec-
tives of harnessing atomic energy for peaceful purposes. 

 Honourable members may recall that on November 15, 1972, I had stated in 
the Lok Sabha that “The Atomic Energy Commission is studying conditions 
under which peaceful nuclear explosions carried out underground could be of 
economic benefi t to India without causing environmental hazards.” Exactly 
one year later, on November 15, 1973, I informed Honourable Members of the 
Rajya Sabha . . . that after satisfactory answers to the problems of the possible 
effects on environmental and ecological conditions are available, the question 
of actual underground tests for peaceful purposes could be considered. . . . All 
the material, equipment and the personnel in this project were totally Indian. 
India had not violated any international law or obligation or any commitment 
in this regard to any country. 

 This experiment has evoked mixed responses from various countries. While 
the developing nations, have, by and large, welcomed the experiment as a step 
in the research and development work carried out by India in the fi eld of atomic 
energy for peaceful purposes, the advanced nations, with some exceptions, 
have not shown equal understanding. The United States  .  .  . has reiterated 
that the policy of that government is against nuclear proliferation. The USSR 
has noted that India has carried out a research programme striving to keep 
level with the world technology in the peaceful uses of nuclear energy.  .  .  . 
China offi cially reported the event without commenting on the explosion. 
The reaction of the Government of Japan has been to express regret for the 
experiment. . . . 
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 The Government of India is unable to comprehend the repeated talk of nu-
clear blackmail indulged in by the representatives of Pakistan.  .  .  . [I have] 
stated that India is willing to share her nuclear technology with Pakistan as she 
is willing to share it with other countries, provided proper conditions for under-
standing and trust are created. . . . 

 No technology is evil in itself; it is the use that nations make of technology 
which determines its character. India does not accept the principle of apartheid 
in any matter and technology is no exception. 

 [Indira Gandhi, to Lok Sabha, July 22, 1974, in
  Selected Speeches and Writings  3:413–415.] 

 Dr.  Raja  Ramanna:  “Noises of Protest” 

 Raja Ramanna (1925–2004) was director of the Bhabha Atomic Research Centre and 
chairman of the Atomic Energy Commission at the time when India carried out its 
fi rst nuclear test. He held virtually every important post in India’s scientifi c estab-
lishment, and received the country’s highest national honors. In addition, he was a 
student of Sanskrit, wrote on Indian classical music, and was an accomplished West-
ern classical pianist. 

 Pokhran came as a surprise to the world. They hadn’t expected such an achieve-
ment from a developing nation. Some sent us congratulatory letters and several 
others protested. Inevitably and inexorably, the protests mounted. The objec-
tions were predictable variations on a theme: who were we to upset the balance 
maintained by the superpowers, a privilege bestowed only upon those who had 
won the Second World War? In time the pressures on India, by way of embar-
goes and other sanctions, reached a nearly unbearable level. It appeared the 
advanced nations were determined to crush India for its temerity. Pokhran ex-
posed the hypocrisy of those nations who talked on non-proliferation and the 
peaceful use of nuclear energy. It was clear that these countries applied one set 
of standards to themselves and another to the rest of the world. Accompanying 
all the noises of protest was genuine shock that a country like India was capable 
of something as sophisticated as a [nuclear explosion]. The West looked upon 
India as one of the most backward countries in the world. Their criterion for 
measuring progress was different in the sense that they judged the success of 
a country by its material acquisitions and its overt proof of development—
sanitation, quality of roads and general sense of discipline. India didn’t con-
form to any of these, and in this context alone, it seemed somewhat relevant 
when the Western world expressed bewilderment, coupled with fear and panic, 
at the success of Pokhran. 

 [Raja Ramanna , Years of Pilgrimage: An Autobiography  
(Delhi: Viking, 1991), 92–93.] 
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 Prime Minister A .  B .  Vajpayee:
Evolution in India’s  Nuclear Policy 

 As leader of the Bharatiya Janata Party, Atal Bihari Vajpayee was prime minister in 
1996 for only a few months, until his party was defeated, but the BJP won the election 
in 1998, and he was prime minister until the BJP was voted out in 2004. Shortly after 
he took offi ce in 1998, he announced that India had tested a nuclear weapon, so that 
the country had become the sixth avowed nuclear-weapon power, along with the 
United States, Russia, Great Britain, France, and China. The international commu-
nity reacted strongly, with many nations, led by the United States, instituting a boy-
cott of India that prevented further nuclear cooperation in all fi elds. Pakistan was 
soon to announce its successful nuclear test. Vajpayee’s statement on the evolution of 
India’s nuclear policy essentially built on India’s position as stated by Mrs. Gandhi. 

 Sir, I rise to inform the House of momentous developments that have taken 
place while we were in recess. On 11 May, India successfully carried out three 
underground nuclear tests. Two more underground tests on 13 May completed 
the planned series of tests. I would like this House to join me in paying ful-
some tribute to our scientists, engineers and defence personnel whose sin-
gular achievements have given us a renewed sense of national pride and 
self-confi dence. Sir, in addition to the statement I make, I have also taken the 
opportunity to submit to the House a paper entitled “Evolution of India’s Nu-
clear Policy.” . . . 

 In 1965, along with a small group of non-aligned countries, India put forward 
the idea of an international non-proliferation agreement under which the nuclear 
weapon states would agree to give up their arsenals provided other countries re-
frained from developing or acquiring such weapons. This balance of rights and 
obligations was not accepted. In the sixties our security concerns deepened. 
The country sought security guarantees but the countries we turned to were 
unable to extend to us the expected assurances. As a result, we made it clear 
that we would not be able to sign the NPT (Non Proliferation Treaty). The Lok 
Sabha debated the issue on 5th April, 1968. Prime Minister late Shrimati Indira 
Gandhi assured the House that “we shall be guided entirely by our self-enlight-
enment and the considerations of national security.” This was a turning point 
and this House strengthened the decision of the then Government by refl ecting 
a national consensus. . . . 

 India is now a nuclear weapon state. This is a reality that cannot be denied. 
It is not a conferment that we seek; nor is it a status for others to grant. It is an 
endowment to the nation by our scientists and engineers. It is India’s due, the 
right of one-sixth of humankind. Our strengthened capability adds to our sense 
of responsibility. We do not intend to use these weapons for aggression or for 
mounting threats against any country, these are weapons of self-defence, to en-
sure that India is not subjected to nuclear threats or coercion. We do not intend 
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to engage in an arms race.  .  .  . In this fi ftieth year of our Independence, we 
stand at a defi ning moment in our history. The rationale for the Government’s 
decision is based on the same policy tenets that have guided us for fi ve decades. 
These policies have been sustained successfully because of an underlying na-
tional consensus. It is vital to maintain the consensus as we approach the next 
millennium. In my statement today and in the paper placed before the House, 
I have elaborated on the rationale behind the Government’s decision, and out-
lined our approach for the future. The present decision and future actions will 
continue to refl ect a commitment to sensibilities and obligations of an ancient 
civilisation, a sense of responsibility and restraint, but a restraint born of the assur-
ance of action, not of doubts or apprehension. Avoiding triumphalism, let us work 
together towards our shared objective in ensuring that as we move towards a new 
millennium, India will take its rightful place in the international community. 

 [ Lok Sabha Debates , May 27, 1998. 
http://www.fas.org/news/india/1998/05/980527-india-pm.htm.] 

 Prime Minister Manmohan Singh:  on 
the Nuclear Treaty with the United States 

 In 2005, with considerable fanfare, President Bush announced that he and Prime 
Minister Manmohan Singh had committed the United States and India to a historic 
breakthrough in relations by agreeing to expand cooperation in civilian nuclear ac-
tivities, space programs, high-technology trade, and other forms of commerce. The 
American administration was able to get the arrangements approved by Congress 
with large majorities, but Prime Minister Manmohan Singh ran into very consider-
able opposition. American negotiators found, apparently to their surprise, that there 
was very strong opposition in India, including from partners in Singh’s own coalition 
government, and that many people regarded the arrangement as an infringement of 
India’s sovereignty. Leading members of the scientifi c community argued that India’s 
nuclear research programs would be hampered by American laws; the Left revived 
anti-American slogans; and the Right called upon the deep wells of nationalism. 
Thus all circled back to sovereignty, the unity and integrity of the nation, self-suffi -
ciency, and non-alignment as the traditional basis of India’s foreign policy.  

 Prime Minister Manmohan Singh attempted to address these concerns in a long 
speech in the Rajya Sabha on August 17, 2006, only the main points of which are ex-
cerpted here. 

 Mr. Chairman, Sir, as I stand before this august House, I would like to share 
with you and the Hon. Members the vision [of] Jawaharlal Nehru, on the eve of 
Independence: “Our task will not be complete so long as we cannot get rid of 
chronic mass poverty, ignorance and disease.” Sir, it is my conviction that mass 
poverty can be removed only if we have a fast expanding economy. . . . If India 
is to grow at the rate of 8 per cent to 10 per cent a year and, maybe, more, India 
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needs rising amounts of energy. . . . Soon after the Pokhran Tests in 1974, I be-
came Minister for Finance of the Atomic Energy Commission and  .  .  . we 
worked out the role of nuclear energy in meeting the defi cit in our energy re-
quirements. By this context, we must never forget the primary motivation for 
India’s nuclear programme was the production of energy, defence came much 
later. . . . 

 It is my belief that the nuclear order that prevailed in the world for thirty odd 
years, which has imposed restrictions on nuclear trade with India—if this order 
is not changed, India’s development options, particularly its quest for energy 
options, will face, to put it mildly, a great degree of uncertainty. . . . I think the 
Planning Commission has done some work, and they have come to the conclu-
sion that having the nuclear option is something which will give us greater de-
gree of security on the energy front. . . . 

 Two types of comments have been made during the discussion in the House. 
The fi rst set of issues pertains to the basic orientation of our foreign policy. 
Some Hon’ble Members have observed that by engaging in discussions with, 
and allegedly acquiescing in the demands made by the United States, we have 
compromised the independent nature of our foreign policy. The second set of 
issues pertain to deviations from the July 18 Joint Statement and the March 2 
Separation Plan [separation of civilian and military nuclear uses]. Many of the 
points raised by the Hon’ble Members have also been aired outside Parliament, 
notably also by some senior members of the scientifi c establishment. Overall, a 
listing of the important concerns includes the following: that the India–US 
Nuclear initiative and more particularly the content of the proposed legislation 
in the US Congress, could undermine the autonomy of our decision-making; 
limit the options or compromise the integrity of our strategic programme; and 
adversely affect the future of our scientifi c research and development. . . . 

 I recognize that many of these concerns are borne out of genuine conviction 
that nothing should be done that would undermine long standing policies that 
have a bearing on India’s vital national security interests. [Our commitment to] 
nuclear disarmament remains unwavering. . . . Pending global nuclear disarma-
ment, there is no question of India joining the NPT [Non-proliferation Treaty] 
as a non–nuclear weapon state, or accepting full-scope safeguards as a require-
ment for nuclear supplies to India, now or in the future. . . . There is provision 
in the proposed US law that were India to detonate a nuclear explosive device, 
the US will have the right to cease further cooperation. Our position on this is 
unambiguous. The US has been intimated that reference to nuclear detonation 
in the India–US Bilateral Nuclear Cooperation Agreement as a condition for 
future cooperation is not acceptable to us. . . . We are very fi rm in our determi-
nation that agreement with the United States on Civil Nuclear Energy in no 
way affects the requirements of our strategic programme. 

 [From the Prime Minister’s offi ce: http://pmindia.nic.in
/pmsinparliament.php?nodeid=27.] 
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 POSTSCRIPT: WHO SPEAKS FOR INDIA? 

 In this fi nal section of chapter 8, we feature not one particular viewpoint on 
India, but the characterization, as being particularly Indian, of one style of 
expression. 

 Amartya Sen and the Indian Plurality 
of Identities 

 Selections from Amartya Sen’s  Development as Freedom  were presented earlier in this 
chapter. In a more recent book of essays, Sen has tried to highlight the enduring Indian 
traditions of discussion, argumentation, and wide-ranging philosophical exploration. 
The paragraphs to follow are taken from his essay about “the argumentative Indian.” 

 It would be a great mistake . . . to assume that because of the possible effective-
ness of well-tutored and disciplined arguments, the argumentative tradition 
must, in general, favour the privileged and the well-educated, rather than the 
dispossessed and the deprived. Some of the most powerful arguments in Indian 
intellectual history have, in fact, been about the lives of the least privileged 
groups, which have drawn on the substantive force of these claims, rather than 
on the cultivated brilliance of well-trained dialectics. 

 Does the richness of the tradition of argument make much difference to 
subcontinental lives today? I would argue it does, and in a great many different 
ways. It shapes our social world and the nature of our culture. It has helped to 
make heterodoxy the natural state of affairs in India . . . : persistent arguments 
are an important part of our public life. It deeply infl uences Indian politics, and 
is particularly relevant, I would argue, to the development of democracy in In-
dia and the emergence of its secular priorities. . . . 

 The issue relates directly to the plurality of identities I have already dis-
cussed, and to the scope for choice in the determination of identity. People’s 
relation to . . . India need not be mediated through the “culture” of the family 
in which they may have been born, nor through its religion. People may choose 
to seek identity with more than one of these predefi ned cultures, or, just as plau-
sibly, with none. People are also free to decide that their cultural or religious 
identity is less important to them than, say, their political convictions, or their 
literary persuasions, or their professional commitments. It is a choice for them 
to make, no matter how they are placed in the “federation of cultures.” 

 To conclude, the inclusionary view of Indian identity, which we have inher-
ited and which I have tried to defend, is not only not parasitic on, or partial to, a 
Hindu identity, it can hardly be a federation of the different religious communi-
ties in India: Hindu, Muslim, Sikh, Christian, Jain, Parsee and others. Indian 
identity need not be mediated through other group identities in a federal way. 
Indeed, India is not, in this view, sensibly seen even as a federal combination of 
different communities. 
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 I quoted earlier a statement of Jamsetji Tata of an affi rmatively nationalist 
kind, when—commenting on the excellence that young Indians can achieve 
through education—he said that Indian students “can not only hold their own 
against the best rivals in Europe on the latter’s ground, but can beat them hol-
low.” That expression of pride—even perhaps of arrogance—is not the pride of a 
Parsee who happened to be an Indian, but of an Indian who happened to be a 
Parsee. There is a distinction here, and it is, I would argue, both important and 
in need of some understanding right now. 

 [Amartya Sen,  The Argumentative Indian: Writings on Indian History, Culture, and 
Identity  (New York: Farrar, Strauss, and Giroux, 2005), 12 and 356.] 



 Chapter 9 

 Pakistan,  1947 and after 

 The Struggle for National Identity 

 In July 1947 Muhammad Ali Jinnah, called Quaid-e Azam (the Great Leader), 
the undisputed leader of the movement that had led to the creation of Pakistan, 
was invited by the members of the Muslim League branch in London to address 
them in celebration of the achievement of Pakistan. He had to decline, but he 
reminded them that there still remained the far greater task “of constructing and 
building up Pakistan, which will require every ounce of our energy; but by the 
grace of God we shall build up this new greatest Muslim sovereign state in the 
world with complete unity, discipline and faith.” 1  The readings in this chapter, 
under the general rubric of the struggle for national identity, are intended to 
show the enormity of that task. 

 Pakistan was made up of two areas, referred to as “wings,” which were sepa-
rated by a thousand miles of unfriendly India, in every way a more powerful 
nation. Partition meant the division of the provinces of Punjab and Bengal, 
which had been reasonably distinct political entities within both the British and 
the Mughal empires; the former, Punjab, had even been independent under 
Ranjit Singh from 1799 to 1849, until the British conquered it. The new prov-
inces of West Punjab and East Bengal (later West Pakistan and East Pakistan) 
went to Pakistan, and East Punjab and West Bengal went to India. The new 
provinces were divided from their old territorial and cultural origins by bound-
ary lines decided by the Border Commission based on census data showing the 
religious adherence of the populations of contiguous districts in Punjab and 
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Bengal, although in most areas there was a mixture of religions. Some attention 
was paid to the canals and rivers and transportation systems that determined 
the economies of the regions, but the true meaning of Partition was that in-
evitably the social and economic relations of the two areas were disrupted. In 
human terms, it meant millions of refugees fl eeing from one new nation to 
the other, with massacres, rapes, and looting. India and Pakistan were not at 
war; instead, both sides tried desperately to contain the violence. What is as-
tonishing is the extent to which, during the last six months of 1947, they 
gradually succeeded. What did not end, in either India or Pakistan, was histori-
cal memory, which, as the French essayist Paul Valéry put it, is the most danger-
ous product of the human intellect, for “it causes dreams, it intoxicates whole 
peoples, gives them false memories, . . . keeps their old wounds open, . . . and 
makes nations bitter.” 2  

 In 2007, as Pakistan celebrated its sixtieth anniversary, some commentators 
praised the country for its economic progress and its support of several excellent 
institutions of higher learning. Others saw Pakistan as a failed state on the brink 
of economic chaos, a nuclear threat to the world, a terrorist state, and a captive 
of Islamic fundamentalists, failing in its promise to support the American-led 
coalition in its war against terrorism. 3  A common explanation of the fate of 
Pakistan, in contrast to that of India, is that Pakistan was committed by its ori-
gins to an Islamic religious ideology unsuited to the modern world. An opposite 
explanation is that Pakistan deserted the imperatives of Islam that justifi ed its 
creation, in order to follow the false idols of Western society. A third account of 
the decay of the country alleges that it has been betrayed by its military and 
political classes, who continue to engage in brutal struggles for power. Still an-
other account blames Pakistan’s civil and military rulers for tying themselves to 
the United States, thereby becoming a tool of American imperialism. 

 An obvious diffi culty was that the new state had to achieve the very different 
goals of the very diverse peoples who became its citizens either through the 
drawing of artifi cial boundary lines or through migration from India at the time 
of Partition. The contradictory expectations of different regional and social 
groups have been a constant feature of Pakistan’s history, as was illustrated 
most powerfully by the secession of its eastern wing to become Bangladesh in 
1971. There have also been uprisings in Baluchistan; ethnic protests in Sindh 
and NWFP; diffi culties in bringing the tribal areas, situated on the Pakistan– 
Afghanistan border, into the national mainstream; and the dispute with India 
over Kashmir. On quite another level, there were the expectations of the West-
ernized elites for a modern, democratic society. Although twenty-fi rst-century 
Pakistan is a Muslim-majority country, with 97 percent of its population prac-
ticing some form of Islam, religious factionalism and competition, extending 
even to persecution, have long caused social division: Among Muslims, Shias 
(5–20 percent) and Ahmadis (2.3 percent)—who were declared non-Muslim in 
1974—experience sporadic persecution from Sunnis; and Christians (1.6 percent), 
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Hindus (1.6 percent), and various other tiny communities, such as Baha’is, Sikhs, 
and Parsis, also complain of being targeted in a state that does not adequately 
protect their religious freedoms. 

 The selections in chapters 4, 5, 6, and 7 show that Muslim leaders had enun-
ciated the need for political arrangements that would permit Indian Muslims to 
develop, as Muhammad Iqbal put it, “on the lines of their own culture and tra-
ditions.”  4  The future of Islam as a cultural force in India depended upon the 
autonomy of the regions in the subcontinent where Muslims were in a majority. 
Jinnah restated this attitude in his negotiations on behalf of the Muslim League 
with the British and the Indian National Congress in 1946–1947. 

 Looking back over the history of Pakistan since 1947, as refl ected in aca-
demic studies, journalism, offi cial reports, and the speeches and writings of 
political leaders, we can see that while a multitude of issues have concerned the 
people of Pakistan, there are six that have dominated public discussion of do-
mestic and foreign policies. They are as follows: 

 • The attempt to defi ne an Islamic state in modern constitutional and legal 
forms that would refl ect the principles and teachings of Islam, while accept-
ing modern notions of nation-state, democracy, constitutionalism, and civil 
and political rights; 

 • The commitment to democratic processes through constitutional rule, po-
litical parties, and electoral procedures; 

 • The rise of military authoritarianism and its impact on the political process; 
 • The implementation of social legislation in the context of Islamic precepts, 

with particular attention to education and the status of women; 
 • The attempts to expand foreign policy options by assigning importance to 

relations with China, the United States, and other Muslim countries, in-
cluding the question of how to cope with the security pressures caused by 
troubled relations with India; and 

 • The shaping of an economic policy that would put Pakistan on a sound fi -
nancial basis, promote economic development with social justice, and re-
duce dependence on external loans. 

 Selections relating to these themes will be found in the contexts of the politi-
cal structures of the different periods outlined below because, for good or ill, al-
most all developments in Pakistan have been dominated by politics. Selections in 
all periods illustrate the dilemmas, frustrations, and responses to problems that 
have characterized Pakistan’s society as its leaders have tried to create a frame-
work to accommodate its inheritances from the past and the demands of the pres-
ent. The periods, and their characteristic political structure, are as follows: 

  1947–1957 : Parliamentary democracy and Islamic identity 
  1958–1971 : The hegemony of the military 
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  1972–1977 : Civilian rule by Zulfi kar Ali Bhutto: Democracy and Islamic 
socialism 

  1977–1988 : Military rule by General Zia ul-Haq (1977–1985), civilianization 
of military rule (1985–1988), and the use of the state machinery to pro-
mote Islamic orthodoxy and militancy 

  1988–1999 : Civilian rule under Benazir Bhutto and Nawaz Sharif 
  1999–2008 : Military rule by General Pervez Musharraf (1999–2002) and ci-

vilianization of his military rule by restoration of the amended constitu-
tion and elections (2002–2008) 

  2008   : General elections and restoration of civilian democratic rule. 

 While politics has absorbed the energies of the elites to an extraordinary 
extent, Pakistan continued to generate a lively poetic tradition and has em-
braced such artifacts of modernity as television, radio, and cinema, although 
they have suffered from government censorship and criticism from Islamic 
groups. The gradual expansion of private-sector media, especially television, 
from 2002 onward, has had a signifi cant impact on politics and society, facili-
tating more open debates on contentious social, political, and economic 
issues. 

 BIRTH OF A NATION: LITERARY REFLECTIONS 
BY FAIZ AHMAD FAIZ 

 We begin this chapter with the writings of Pakistan’s most famous poet, Faiz Ahmad 
Faiz (1911–1984), whose poetry refracts the problems of his time with an intense hu-
manitarian passion. Many of the themes, successes, and challenges of Pakistan’s 
 history are adumbrated in his justly popular poems. 

 Faiz Ahmad Faiz was infl uenced, as were many Indian intellectuals of his genera-
tion, by Marxism; he was a member of the Progressive Writers Association, which in-
cluded many of the best-known writers of the time. Marxism was a liberating force 
that enabled writers to cross both religious and political boundaries. Faiz studied and 
taught in Lahore, the political and intellectual capital of Punjab, so that when Parti-
tion came he was already a citizen of Pakistan, not a  muhajir , or refugee, from the 
Indian side of the border. As editor of the  Pakistan Times  of Lahore, he was known for 
his radical opinions and involvement in social action, and in 1953 he was sentenced to 
four years in prison for alleged involvement in what was known as the Rawalpindi 
Conspiracy, a plot to overthrow the government. His prison experience is often re-
fl ected in his early poetry. 

 Much of his poetry is about human love, but it is all infused with a compassion for 
the poor and a hatred of political tyranny. It is also marked by that common theme of 
the Indo-Islamic poetic tradition: the pain of separation and the lack of fulfi llment. 
In Faiz, as in other Pakistani writers, the pain of separation results both from the 
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remembered past and from the sense that the dream of Pakistan has not been ful-
fi lled. The translations are by his friend V. G. Kiernan, also a man of the left. 

 Expressions of Faiz’s social passion are present in all his writing, even in a love 
poem such as the one from which this excerpt is taken; in it he speaks of what he has 
learned from lost love. 

 The Rivals 

 What I lost in this love, what I learned . . .  
 If I were to explain to anyone except you I would not be able to explain. 
 I learned helplessness, I learned protection of the poor; 
 I learned the meaning of despair and frustration, of suffering and pain, 
 I learned to understand the affl ictions of the downtrodden, 
 I learned the meaning of chill sighs, of livid faces. 

 [Faiz Ahmed Faiz,  Poems by Faiz , trans. V. G. Kiernan 
(New Delhi: Oxford University Press, 2000), 73.] 

 The following short poem, written in about 1943, before Independence, combines 
both human love and his dream of a Pakistan free from foreign rule and indigenous 
tyranny. 

 A  Few Days More,  My Dear! 

 A few days more, my dear, only a few days. 
 We are compelled to draw breath in the shadows of tyranny;    
 For a while longer let us bear oppression, and quiver, and weep: 
 It is our ancestors’ legacy. We are blameless; 
 On our body is the fetter, on our feelings are chains, 
 Our thoughts are captive, our speech is censored; 
 It is our courage that even so we go on living. 
 Is life some beggar’s dress, on which 
 Every hour patches of pain are fi xed? 
 But now the days of tyranny are few; 
 Be patient for a moment, for the days of complaining are few. 

 [Faiz Ahmed Faiz,  Poems by Faiz , 78.] 

 “Dawn of Freedom” is one of Faiz’s most famous poems; it expresses the disillusion-
ment he and many felt as they began to realize that the Pakistan they had hoped for 
was not the one that they had achieved. 
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 Dawn of Freedom (August 1947) 

 This stain-covered daybreak, this night-bitten dawn, 
 This is not that dawn of which there was expectation; 
 This is not that dawn with longing for which 
 The friends set out, (convinced) that somewhere there would be met with, 
 In the desert of the sky, the fi nal destination of the stars, 
 Somewhere there would be the shore of the sluggish wave of night, 
 Somewhere would go and halt the boat of the grief of pain. 
 By the mysterious highroads of youthful blood. 

  
 When friends set out, how many hands were laid on our skirts; 
 From impatient sleeping-chambers of the dwellings of beauty 
 Arms kept crying out, bodies kept calling; 
 But very dear was the passion for the face of dawn, 
 Very close the robe of the sylphs of light: 
 The longing was very buoyant, the weariness was very slight. 
 —It is heard that the separation of darkness and light has been fully 

completed, 
 It is heard that the union of goal and step has been fully completed; 
 The manners of the people of suffering (leaders) have changed very much, 
 Joy of union is lawful, anguish for separation forbidden. 
 The fi re of the liver, the tumult of the eye, burning of the heart, 

  
 —There is no effect on any of them of (this) cure for separation. 
 Whence came that morning breeze, where has it gone? 
 The lamp beside the road has still no knowledge of it; 
 In the heaviness of night there has still come no lessening, 
 The hour of the deliverance of eye and heart has not arrived. 
 Come, come on, for that goal has still not arrived. 

 [Faiz Ahmed Faiz,  Poems by Faiz , 123.] 

 In the next brief poem, Faiz asserts the poet’s social responsibility. 

 Tablet and Pen 

 I will go on cherishing the tablet and the pen, 
 I will go on writing down what passes over the heart, 
 I will go on collecting the attributes of the grief of love, 
 I will go on pouring bounty on the desolation of the age. 
 Yes, the bitterness of the times will grow still greater; 
 Yes, the tyrants will go on practicing tyranny; 
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 This bitterness is accepted, this tyranny is endurable to me, 
 While there is breath I will go on with the healing of pain. 

 [Faiz Ahmed Faiz,  Poems by Faiz , 129.] 

 Memories of Faiz’s experiences in prison permeated his early poetry. 

 Daybreak in Prison 

 Memories of prison, with the familiar theme of separation .  
 In the prison yard the golden faces of comrades, 
 Shining out from the surface of darkness grew little by little; 
 The dew of sleep had washed away from these faces 
 Grief for country, pain of separation from the face of the beloved. 

 [Faiz Ahmed Faiz,  Poems by Faiz , 195.] 

 1947–1958: PARLIAMENTARY DEMOCRACY 
AND ISLAMIC IDENTITY 

 Pakistan’s fi rst Constituent Assembly was established by dividing up the member-
ship of the Constituent Assembly of British India that had been indirectly 
elected in July 1946. The members from the areas that constituted Pakistan 
were made members of Pakistan’s Constituent Assembly, including several Hin-
dus of the Congress Party from East Pakistan. Some new members were later 
added. It was to this body, with Jinnah as governor-general, that power was 
transferred by the British on August 15, 1947. It was both a constitution-making 
body and a federal legislature. 

 At the time of Independence, Pakistan faced the task of setting up a central 
government at Karachi, its fi rst capital. This was not easy: the administration of 
the provinces that joined Pakistan had hitherto been linked with the central 
government in Delhi, and hence required reorientation. A new provincial gov-
ernment was established in Dhaka for East Bengal, hitherto administered from 
Calcutta as part of Bengal. There were serious shortages of experienced civil 
servants and military offi cers. Pakistan retained British civil servants and mili-
tary offi cers for a longer time than did India. 

 Although most members of the Constituent Assembly agreed that Islam 
should hold a place of special importance in Pakistan, there was little agree-
ment on Islam’s operational relationship with the state, or about the kind of po-
litical institutions and processes that should be established. Some held that the 
principles of Islam should be applied in strict accordance with the Sharia, the 
traditional basis of Islamic law. A large number of Islamic scholars and parties 
held this view, and wanted Pakistan to become a strict and conservative Islamic 
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state. Others argued for a blending of democracy with the teachings of Islam, 
rather than a rigid enforcement of classical Islamic laws and traditions. They 
talked of the need for fl exibility, so as to be able to adjust to the needs of con-
temporary society. This group included many of the best-known leaders in 
Pakistan, such as Jinnah, the governor-general, and Liaquat Ali Khan, the fi rst 
prime minister. 

 In the fi rst decade of independence, a number of factors hindered the politi-
cal development of the new state and delayed constitution-making. The fi rst 
major issue that distorted Pakistani politics was its troubled relations with 
 India—especially, the invasion by Pakistani armed groups of Jammu and Kash-
mir in September–October 1947. Jammu and Kashmir was a very large princely 
state, contiguous with Pakistan, and it had a notoriously discriminatory Hindu 
ruler, Maharaja Hari Singh, who reigned over a Muslim-majority population. 
Singh did not initially join either India or Pakistan. Under pressure from invad-
ing tribesmen and other armed groups from Pakistan, however, he opted to join 
India, whose troops landed in Srinagar, the capital city, and quickly contained 
the incursions. Singh’s decision to join India was legal, but it defi ed the logic of 
Partition, which called for boundaries based on religion. A war broke out be-
tween India and Pakistan in 1948; it was brought to an end through a ceasefi re 
brokered by the United Nations Security Council in January 1949. Under the 
ceasefi re terms, the territory captured by Pakistani irregulars and the army 
stayed with Pakistan. It was named Azad Kashmir by Pakistan. Bilateral talks 
between India and Pakistan, and diplomatic efforts by the United Nations Secu-
rity Council, could not resolve the Kashmir problem, which has continued to be 
a dangerously infl ammable area of tension up to the present. 

 A second major factor undermining the stability of the new state was the 
crisis of leadership after the deaths of Jinnah (September 1948) and Liaquat Ali 
Khan (October 1951). The leaders who succeeded Jinnah in the early years 
lacked his stature, and were unable effectively to promote unity and harmony. 
With the death of Liaquat Ali Khan, the rise to power of local and regional 
leaders fragmented national politics. 

 Third, the Muslim League, the party of independence, failed to transform 
itself from a nationalist movement to a nationwide political party that inspired 
confi dence among the people. Organizationally weak and internally divided, 
the Muslim League lost momentum, and a host of other parties appeared that 
could not provide effective direction because they suffered from the same weak 
leadership and provincial vision that affl icted the Muslim League. 

 Fourth, political polarization and confl ict intensifi ed as the political leaders 
from East Pakistan demanded greater provincial autonomy, and wanted Bengali 
to be recognized as one of the national languages. This demand for provincial 
autonomy was pressed by leaders from Sindh and NWFP as well. Language riots 
broke out in East Pakistan in February 1952, and various opposition political 
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parties joined together as the “United Front” and defeated the Muslim League 
in the East Pakistan Provincial Assembly elections in 1954. In 1954 the Con-
stituent Assembly recognized Bengali and Urdu as the national languages of 
Pakistan. 

 Fifth, the Punjab witnessed violent riots in 1953 against the Ahmadiyya com-
munity, a cohesive, modernist sect regarded as heretical by many orthodox 
Muslims. They are also known as Qadiyanis, since they trace their origin to 
Mirza Ghulam Ahmad (1835–1908) of Qadian in the Indian Punjab. The situa-
tion worsened to such an extent that for the fi rst time in the country’s short his-
tory, martial law was imposed in 1953 to protect civilians in Lahore and some 
other cities of the Punjab. 

 The fi rst attempt to dismantle the democratic process was made by Ghulam 
Muhammad, who had assumed the offi ce of governor-general in 1951. In strength-
ening his position, he exploited confl icts among political leaders, and removed 
and installed prime ministers at will. Aware that the Constituent Assembly was 
attempting to strip him of his extraordinary powers by fi nalizing a draft consti-
tution for the country, on October 24, 1954, Ghulam Muhammad dissolved the 
Constituent Assembly and removed Prime Minister Mohammad Ali Bogra. No 
political party resisted the governor-general’s action. 

 Allen McGrath quotes the governor-general’s proclamation in his book  The 
Destruction of Pakistan ’ s Democracy : “The Governor-General, having consid-
ered the political crisis with which the country is faced, has with deep regret 
come to the conclusion that the constitutional machinery has broken down. He 
therefore has decided to declare a state of emergency throughout Pakistan. The 
Constituent Assembly at present has lost the confi dence of the people and can 
no longer function. The ultimate authority vests in the people who will decide 
all issues, including constitutional issues, through their representatives who are 
to be elected; fresh elections will be held as early as possible.” 5  

 He reappointed Bogra as prime minister and nominated members of his 
cabinet. The army chief, General Ayub Khan, was appointed defense minister, 
while retaining the command of the armed forces. This endorsement by the 
army of Ghulam Muhammad’s authoritarian governance and dissolution of the 
Constituent Assembly was a clear manifestation of the army’s growing clout in 
politics. 

 A new Constituent Assembly was indirectly elected by the provincial assem-
blies in June–July 1955; in early 1956 it successfully framed a constitution. This 
1956 Constitution, which came into effect on March 23, 1956, designated Paki-
stan as an Islamic Republic with a parliamentary system of government, a di-
rectly elected national assembly with universal adult franchise, and a guarantee 
of fundamental rights. It provided that “sovereignty over the entire universe be-
longs to God Almighty alone.” It also stated that no law would be enacted that 
violated the teachings and principles of Islam. These provisions were also in-
cluded in the later constitutions, those of 1962 and 1973. 



Pakistan, 1947 and After       759

 The introduction of the Constitution neither changed policy nor improved 
politics. Divided political leaders and weak political parties under pressure 
from ethnic, regional, and religious activists could not provide coherent and 
stable governance. 

 Pakistan’s troubled democratic and constitutional rule came to an end on Octo-
ber 7, 1958, when President Iskander Mirza abrogated the 1956 Constitution, im-
posed martial law, and appointed the army chief, General Ayub Khan, as the 
“Chief Martial Law Administrator.” We return to these events later in the chapter. 

 Visions of Pakistan 
 The following four excerpts show divergent visions of Pakistan, and especially 
of its relationship with Islam. These perspectives are still part of the political 
discourse in Pakistan in the twenty-fi rst century. 

 Muhammad Ali  J innah: 
The Vision of Secular Pakistan 

 The following statement is from a speech Jinnah made on August 11, 1947, to the Con-
stituent Assembly. With its strong and clear insistence that Pakistan would be a modern, 
democratic state that guaranteed equal freedom for all religions, it provides a striking 
prologue to the long debate on the place of Islam. As a true liberal who believed that by 
having regional autonomy Muslims could escape the iron box of permanent minority 
status and hence enjoy the privileges of rights-bearing individuals, Jinnah averred that 
in Pakistan the role of Islam would be no different from that of other religions. He 
expressed essentially the same idea in the following year, when he told a gathering of 
bureaucrats that the Constitution must be based on the fundamental principles of 
democracy—not bureaucracy or autocracy or dictatorship. 6  Jinnah died in September 
1948, before he had an opportunity to give constitutional form to his ideas. 

 I cordially thank you, with the utmost sincerity, for the honour you have con-
ferred upon me—the greatest honour that is possible for this Sovereign Assem-
bly to confer—by electing me as your fi rst President. I also thank those leaders 
who have spoken in appreciation of my services and their personal references to 
me. I sincerely hope that with your support and your co-operation we shall 
make this Constituent Assembly an example to the world. The Constituent As-
sembly has got two main functions to perform. The fi rst is the very onerous and 
responsible task of framing our future Constitution of Pakistan and the second 
of functioning as a full and complete Sovereign body as the Federal Legislature 
of Pakistan. We have to do the best we can in adopting a provisional constitution 
for the Federal Legislature of Pakistan. You know really that not only we ourselves 
are wondering but, I think, the whole world is wondering at this unprecedented 
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cyclonic revolution which has brought about the plan of creating and establish-
ing two independent Sovereign Dominions in this sub-continent. As it is, it has 
been unprecedented; there is no parallel in the history of the world. This 
mighty sub-continent with all kinds of inhabitants has been brought under a 
plan which is titanic, unknown, unparalleled. And what is very important with 
regard to it is that we have achieved it peacefully and by means of an evolution 
of the greatest possible character. 

 Dealing with our fi rst function in this Assembly, I cannot make any well-
considered pronouncement at this moment, but I shall say a few things as they 
occur to me. The fi rst—and the foremost thing that I would like to emphasize is 
this—remember that you are now a Sovereign Legislative body and you have 
got all the powers. It, therefore, places on you the gravest responsibility as to 
how you should take your decisions. The fi rst observation that I would like to 
make is this: You will no doubt agree with me that the fi rst duty of a Govern-
ment is to maintain law and order, so that the life, property and religious beliefs 
of its subjects are fully protected by the State. . . . 

 I know there are people who do not quite agree with the division of India 
and the partition of the Punjab and Bengal. Much has been said against it, but 
now that it has been accepted, it is the duty of every one of us to loyally abide by 
it and honourably act according to the agreement which is now fi nal and bind-
ing on all. But you must remember, as I have said, that this mighty revolution 
that has taken place is unprecedented. One can quite understand the feeling 
that exists between the two communities wherever one community is in major-
ity and the other is in minority. But the question is, whether it was possible or 
practicable to act otherwise than what has been done. A division had to take 
place. On both sides, in Hindustan and Pakistan, there are sections of people 
who may not agree with it, who may not like it, but in my judgment there was 
no other solution and I am sure future history will record its verdict in favor of 
it. And what is more it will be proved by actual experience as we go on that that 
was the only solution of India’s constitutional problem. Any idea of a United 
India could never have worked and in my judgment it would have led us to ter-
rifi c disaster. May be that view is correct; may be it is not; that remains to be 
seen. All the same, in this division it was impossible to avoid the question of 
minorities being in one Dominion or the other. Now that was unavoidable. 
There is no other solution. Now what shall we do? Now, if we want to make this 
great State of Pakistan happy and prosperous we should wholly and solely con-
centrate on the well-being of the people, and especially of the masses and the 
poor. If you will work in co-operation, forgetting the past, burying the hatchet 
you are bound to succeed. If you change your past and work together in a spirit 
that every one of you, no matter to what community he belongs, no matter what 
relations he had with you in the past, no matter what is his color, caste or creed, 
is fi rst, second, and last a citizen of this State with equal rights, privileges and 
obligations, there will be no end to the progress you will make. 
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 I cannot emphasize it too much. We should begin to work in that spirit and 
in course of time all these angularities of the majority and minority communi-
ties, the Hindu community and the Muslim community—because even as re-
gards Muslims you have Pathans, Punjabis, Shias, Sunnis and so on and among 
the Hindus you have Brahmans, Vaishnavas, Khatris, also Bengalees, Madrasis, 
and so on will vanish. Indeed if you ask me this has been the biggest hindrance 
in the way of India to attain the freedom and independence and but for this we 
would have been free peoples long ago. No power can hold another nation, and 
specially a nation of 400 million souls in subjection; nobody could have con-
quered you, and even if it had happened, nobody could have continued its hold 
on you for any length of time but for this. Therefore, we must learn a lesson 
from this. You are free; you are free to go to your temples, you are free to go to 
your mosques or to any other places of worship in this State of Pakistan. You 
may belong to any religion or caste or creed—that has nothing to do with the 
business of the State. As you know, history shows that in England conditions, 
some time ago, were much worse than those prevailing in India today. The Ro-
man Catholics and the Protestants persecuted each other. Even now there are 
some States in existence where there are discriminations made and bars im-
posed against a particular class. Thank God, we are not starting in those days. 
We are starting in the days when there is no discrimination, no distinction be-
tween one community and another, no discrimination between one caste or 
creed and another. We are starting with this fundamental principle that we are 
all citizens and equal citizens of one State. The people of England in course of 
time had to face the realities of the situation and had to discharge the responsi-
bilities and burdens placed upon them by the government of their country and 
they went through that fi re step by step. Today, you might say with justice that 
Roman Catholics and Protestants do not exist; what exists now is that every 
man is a citizen, an equal citizen of Great Britain and they are all members of 
the Nation. 

 Now, I think we should keep that in front of us as our ideal and you will fi nd 
that in course of time Hindus would cease to be Hindus and Muslims would 
cease to be Muslims, not in the religious sense, because that is the personal 
faith of each individual, but in the political sense as citizens of the State. 

 Well, gentlemen, I do not wish to take up any more of your time and thank 
you again for the honour you have done to me. I shall always be guided by the 
principles of justice and fair-play without any, as is put in the political lan-
guage, prejudice or ill-will, in other words, partiality or favouritism. My guid-
ing principle will be justice and complete impartiality, and I am sure that 
with your support and co-operation, I can look forward to Pakistan becoming one 
of the greatest Nations of the world. 

 [Excerpts from Muhammad Ali Jinnah,  Speeches as Governor-General 
of Pakistan, 1947–48  (Karachi: Pakistan Publications, n.d.), 6–9.] 
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 Liaquat Ali  Khan:  The Objectives Resolution 

 On the death of Jinnah, Liaquat Ali Khan (1895–1951) continued as prime minister but 
became the effective head of the government, although the offi ce of president was 
held by Khwaja Nazimuddin of East Pakistan. A representative of the wealthy, West-
ernized, liberal group, Liaquat seemed to share Jinnah’s vision of Pakistan as a mod-
ern nation-state with democratic political institutions, but he laid much more stress 
on religion as a belief system than did Jinnah. Liaquat took a formal step toward mak-
ing a constitution when he moved the Objectives Resolution in March 1949. 

 In subsequent months, the constitutional debates revealed the deep divisions that 
existed in the country. The leaders of the Islamic parties wanted a stronger assertion 
that Pakistan was an Islamic state, with priority given to Islamic law. The representa-
tives of East Bengal, in language that foreshadowed the later secessionist movement, 
argued for more autonomy for the two wings of the country, East Pakistan and West 
Pakistan. Liaquat was assassinated in 1951; because no one knew who was responsible, 
there was widespread suspicion against many groups and individuals. 

 The following selection is what is known as the Objectives Resolution, which was 
proposed by Liaquat on March 7, 1949, and adopted by the Constituent Assembly that 
month. Although Liaquat stressed the democratic ideals of the Objectives Resolution, 
it should be noted that the constitution was not to be neutral toward all religions: Is-
lam was to be the guiding, principal force in Pakistan’s political life, however this 
might be organized. Despite many constitutional changes through the years, there 
has been no essential deviation from the general direction marked out in the Objec-
tives Resolution. 

 I beg to move the following Objectives Resolution embodying the main princi-
ples on which the constitution of Pakistan is to be based: 

 In the name of Allah, the Benefi cent, the Merciful; 
 WHEREAS sovereignty over the entire universe belongs to God Almighty 

alone and the authority which He has delegated to the State of Pakistan 
through its people for being exercised within the limits prescribed by Him is 
a sacred trust; 

 This Constituent Assembly representing the people of Pakistan resolves to 
frame a constitution for the sovereign independent State of Pakistan; 

 WHEREIN the State shall exercise its powers and authority through the 
chosen representatives of the people; 

 WHEREIN the principles of democracy, freedom, equality, tolerance, and 
social justice, as enunciated by Islam, shall be fully observed; 

 WHEREIN the Muslims shall be enabled to order their lives in the individ-
ual and collective spheres in accord with the teachings and requirements of Is-
lam as set out in the Holy Quran and the Sunnah; 7  

 WHEREIN adequate provision shall be made for the minorities freely to 
profess and practice their religions and develop their cultures; 
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 WHEREBY the territories now included in or in accession with Paki-
stan and such other territories as may hereafter be included in or accede to 
Pakistan shall form a Federation wherein the units will be autonomous with 
such boundaries and limitations on their powers and authority as may be 
prescribed; 

 WHEREIN shall be guaranteed fundamental rights including equality of 
status, of opportunity, and before law, social, economic, and political justice and 
freedom of thought, expression, belief, faith, worship and association, subject to 
law and public morality; 

 WHEREIN adequate provision shall be made to safeguard the legitimate 
interests of minorities and backward and depressed classes; 

 WHEREIN the independence of the judiciary shall be fully secured; 
 WHEREIN the integrity of the territories of the Federation, its indepen-

dence and all its rights including its sovereign rights on land, sea and air shall 
be safeguarded; 

 So that the people of Pakistan may prosper and attain their rightful and hon-
ored place amongst the nations of the world and make their full contribution 
towards international peace and progress and happiness of humanity. 
  
 I consider this to be a most important occasion in the life of this country, next 
in importance only to the achievement of independence, because by achieving 
independence we only won an opportunity of building up a country and its pol-
ity in accordance with our ideals. . . . Pakistan was founded because the Mus-
lims of this subcontinent wanted to build up their lives in accordance with the 
teachings and traditions of Islam, because they wanted to demonstrate to the 
world that Islam provides a panacea to the many diseases which have crept into 
the life of humanity today. . . . We, as Pakistanis, are not ashamed of the fact 
that we are overwhelmingly Muslims and we believe that it is by adhering to our 
faith and ideals that we can make a genuine contribution to the welfare of the 
world. Therefore, Sir, you would notice that the Preamble of the Resolution 
deals with a frank and unequivocal recognition of the fact that all authority 
must be subservient to God. It is quite true that this is in direct contradiction to 
the Machiavellian ideas regarding a polity where spiritual and ethical values 
should play no part in the governance of the people and, therefore, it is also 
perhaps a little out of fashion to remind ourselves of the fact that the State 
should be an instrument of benefi cence and not of evil. But we, the people of 
Pakistan, have the courage to believe fi rmly that all authority should be exer-
cised in accordance with the standards laid down by Islam so that it may not be 
misused. All authority is a sacred trust, entrusted to us by God for the purpose 
of being exercised in the service of man, so that it does not become an agency 
for tyranny or selfi shness. . . . Islam does not recognize either priesthood or any 
sacerdotal authority; and, therefore, the question of a theocracy simply does not 
arise in Islam. If there are any who still use the word theocracy in the same 
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breath as the polity of Pakistan, they are either laboring under a grave misap-
prehension, or indulging in mischievous propaganda. 

 You would notice that the Objectives Resolution lays emphasis on the prin-
ciples of democracy, freedom, equality, tolerance, and social justice, and fur-
ther defi nes them by saying that these principles should be observed in the 
constitution as they have been enunciated by Islam. It has been necessary to 
qualify these terms because they are generally used in a loose sense. For in-
stance, the Western Powers and Soviet Russia alike claim that their systems are 
based upon democracy, and, yet, it is common knowledge that their polities are 
inherently different. . . . When we use the word democracy in the Islamic sense, 
it pervades all aspects of our life; it relates to our system of government and to 
our society with equal validity, because one of the greatest contributions of Is-
lam has been the idea of the equality of all men. Islam recognizes no distinc-
tions based upon race, color, or birth. Even in the days of its decadence, Islamic 
society has been remarkably free from the prejudices which vitiated human re-
lations in many other parts of the world. . . . Similarly, we have a great record in 
tolerance, for under no system of government, even in the Middle Ages, have 
the minorities received, the same consideration and freedom as they did in 
Muslim countries. 

 [From  The Constituent Assembly of Pakistan Debates , 1st to 16th sessions 
(Karachi: Government of Pakistan Press, 1947–54), 5(1): 1–7. 

 The Munir Report:  Can There Be an Islamic State? 

 The government set up a commission in 1953, under the chairmanship of Justice Munir 
of the Punjab Supreme Court, to inquire into the causes of the anti-Ahmadiyya riots; 
the result was what became known as the Munir Report, which had important impli-
cations that went beyond that specifi c brief. It attempted to answer two fundamental 
questions: What is the nature of an Islamic state? And who is a Muslim? The report 
criticized the elected politicians for not having taken timely action against rioters, 
and pressed the religious leaders and the politicians to defi ne what they meant by an 
“Islamic state.” The report’s conclusion—that such a state is impossible in the mod-
ern world—was rejected, of course, by orthodox groups, but it is important for em-
phasizing the problems inherent in having a religious ideology dominant in a 
modern state. 

 It has been repeatedly said before us that implicit in the demand for Pakistan 
was the demand for an Islamic State. Some speeches of important leaders who 
were striving for Pakistan undoubtedly lend themselves to this construction. 
These leaders while referring to an Islamic State or to a State governed by Is-
lamic laws perhaps had in their minds the pattern of a legal structure based on 
or mixed up with Islamic dogma, personal law, ethics and institutions. No one 
who has given serious thought to the introduction of a religious State in Paki-
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stan has failed to notice the tremendous diffi culties with which any such 
scheme must be confronted. . . . The Quaid-i-Azam [M. A. Jinnah] said that the 
new State would be a modern democratic State, with sovereignty resting in the 
people and the members of the new nation having equal rights of citizenship 
regardless of their religion, caste or creed. . . . 

 The Quaid-i-Azam was the founder of Pakistan and the occasion on which 
he thus spoke was the fi rst landmark in the history of Pakistan. The speech was 
intended both for his own people, including non-Muslims, and the world, and 
its object was to defi ne as clearly as possible the ideal to the attainment of which 
the new State was to devote all its energies. There are repeated references in 
this speech to the bitterness of the past and an appeal to forget and change the 
past and to bury the hatchet. The future subject of the State is to be a citizen 
with equal rights, privileges and obligations, irrespective of colour, caste, creed 
or community. . . . 

 We asked the  ulama  whether this conception of a State was acceptable to 
them and every one of them replied in an unhesitating negative. . . . If Maulana 
Amin Ahsan Islahi’s  8  evidence correctly represents the view of Jamaat-i-Islami, 
a State based on [Jinnah’s] idea is the creature of the devil, and he is confi rmed 
in this by several writings of his chief, Maulana Abul Ala Maudoodi, the 
founder of the jama3 at. None of the  ulama  can tolerate a State which is based 
on nationalism and all that it implies: with them  millat  [religious community or 
nation]   and all that it connotes can alone be the determining factor in State 
activity. 

 What is then the Islamic State of which everybody talks but nobody thinks? 
Before we seek to discover an answer to this question, we must have a clear 
conception of the scope and function of the State. 

 The  ulama  were divided in their opinions when they were asked to cite some 
precedent of an Islamic State in Muslim history.  .  .  . Most of them, however, 
relied on the form of Government during the Islamic Republic from 632 to 661 
 a.d.,  a period of less than thirty years. . . . 

 Since the basis of Islamic law is the principle of inerrancy of revelation and 
of the Holy Prophet, the law to be found in the Quran and the  sunna  is above 
all man-made laws, and in case of confl ict between the two, the latest, irrespec-
tive of its nature, must yield to the former. Thus, provided there be a rule in the 
Quran or the  sunna  on a matter which according to our conceptions falls 
within the region of Constitutional Law or International Law, the rule must be 
given effect to unless that rule itself permits a departure from it. . . . 

 The Objectives Resolution rightly recognised this position when it recited 
that all sovereignty rests with God Almighty alone. But the authors of that Reso-
lution misused the words “sovereign” and “democracy” when they recited that 
the Constitution to be framed was for a sovereign State in which principles of 
democracy as enunciated by Islam shall be fully observed. . . . When it is said 
that a country is sovereign, the implication is that its people or any other group 
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of persons in it are entitled to conduct the affairs of that country in any way they 
like and untrammeled by any considerations except those of expediency and 
policy. An Islamic State, however, cannot in this sense be sovereign, because it 
will not be competent to abrogate, repeal or do away with any law in the Quran 
or the  sunna . Absolute restriction on the legislative power of a State is a restric-
tion on the sovereignty of the people of that State and if the origin of this restric-
tion lies elsewhere than in the will of the people, then to the extent of that 
 restriction the sovereignty of the State and its people is necessarily taken 
away. . . . If the power of the people in the framing of the Constitution or in the 
framing of the laws or in the sphere of executive action is subject to certain im-
mutable rules, it cannot be said that they can pass any law that they like, or, in 
the exercise of executive functions, do whatever they like. Indeed if the legisla-
ture in an Islamic State is a sort of  ijma2  [consensus of Islamic scholars], the 
masses are expressly disqualifi ed from taking part in it because  ijma2-i-ummat  
in Islamic jurisprudence is restricted to  ulama  and  mujahid s of acknowledged 
status and does not at all extend, as in democracy, to the populace. 

 Pakistan is being taken by the common man to be an Islamic State, though 
it is not. This belief has been encouraged by the ceaseless clamour for Islam 
and Islamic State that is being heard from all quarters since the establishment 
of Pakistan. The phantom of an Islamic State has haunted the Musalman 
throughout the ages and is a result of the memory of the glorious past when Is-
lam, rising like a storm from the least expected quarter of the world—[the] wilds 
of Arabia—instantly enveloped the world, pulling down from their high pedes-
tal gods who had ruled over man since the creation, uprooting centuries-old 
institutions and superstitions and supplanting all civilisations that had been 
built on an enslaved humanity. What is 125 years in human history, nay in the 
history of a people, and yet during this brief period Islam spread from the Indus 
to the Atlantic and Spain, and from the borders of China to Egypt, and the sons 
of the desert installed themselves in all old centres of civilisation—in Ctesi-
phon, Damascus, Alexandria, India and all places associated with the names of 
the Sumerian and the Assyrian civilisations. . . . 

 It is this brilliant achievement of the Arabian nomads, the like of which the 
world had never seen before, that makes the Musalman of today live in the past 
and yearn for the return of the glory that was Islam. He fi nds himself standing on 
the crossroads, wrapped in the mantle of the past and with the dead weight of 
centuries on his back, frustrated and bewildered and hesitant to turn one corner 
or the other. The freshness and the simplicity of the faith, which gave determina-
tion to his mind and spring to his muscle, is now denied to him. He has neither 
the means nor the ability to conquer and there are no countries to conquer. Lit-
tle does he understand that the forces, which are pitted against him, are entirely 
different from those against which early Islam had to fi ght, and that on the clues 
given by his own ancestors [the] human mind has achieved results which he can-
not understand. He therefore fi nds himself in a state of helplessness, waiting for 
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some one to come and help him out of this morass of uncertainty and confu-
sion. And he will go on waiting like this without anything happening. Nothing 
but a bold re-orientation of Islam to separate the vital from the lifeless can pre-
serve it as a World Idea and convert the Musalman into a citizen of the present 
and the future world from the archaic incongruity that he is today. 

 It is this lack of bold and clear thinking, the inability to understand and take 
decisions which has brought about in Pakistan a confusion which will persist 
and repeatedly create situations of the kind we have been inquiring into until 
our leaders have a clear conception of the goal and of the means to reach it. . . . 
The sublime faith called Islam will live even if our leaders are not there to en-
force it. It lives in the individual, in his soul and outlook, in all his relations with 
God and men, from the cradle to the grave, and our politicians should under-
stand that if Divine commands cannot make or keep a man a Musalman, their 
statutes will not. 

 [From  Report of the Court of Inquiry Constituted Under Punjab 
Act II to Inquire Into the Punjab Disturbances of 1953  (Lahore: 

Government Printing Press, 1954), 201, 203, 210, 231–232.] 

 Sayyid Abul Ala Maududi:  The Islamist Vision 
of an Islamic System 

 Sayyid Abul Ala Maududi (1903–1979) [also spelled Maudoodi], founder in India of 
the infl uential organization Jamaat-e Islami (Islamic Association), was the most vigor-
ous and persuasive spokesman for the campaign to make Pakistan into an Islamic 
state. He made his reputation in India with the journal he started in 1933,  Tarjuman 
ul-Quran  ( Exegesis of the Quran ), which deeply infl uenced Muslim thought in India 
after Partition. He fi rst opposed the pre-Independence separatist movement for Paki-
stan on the grounds that nationalism was based on Western, not Islamic, values. He 
went to Pakistan after Partition, however, where his organization, the Jamaat-e Islami, 
campaigned for an Islamic constitution. He gained wide support among college stu-
dents and government and factory workers, particularly after 1979, when his message of 
jihadist Islam dovetailed with American and Saudi support for the resistance against 
the Soviet invasion of Afghanistan. His ideas also permeate later attempts, including 
those by General Zia, to make Pakistan a genuine Islamic state. 

 Speech at Law College, Lahore 
January 6, 1948  

 [Islam and the Impact of the West] 

 Commencing with stagnation in the domains of knowledge and learning, re-
search and discovery, and thought and culture, [the degeneration of the Mus-
lims] fi nally culminated in our political breakdown, making many a Muslim 
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country the slave of non-Muslim imperialist powers. Political slavery gave birth 
to an inferiority complex and the resultant intellectual serfdom, which eventu-
ally swept the entire Muslim world off its feet, so much so that even those Mus-
lim countries which were able to retain their political freedom could not escape 
its evil infl uences. The ultimate consequence of this evil situation was that 
when Muslims woke up again to the call of progress, they were incapable of 
looking at things except through the colored glasses of Western thought. Noth-
ing which was not Western could inspire confi dence in them. Indeed, the adop-
tion of Western culture and civilization and aping the West even in the most 
personal things became their craze. Eventually, they succumbed totally to the 
slavery of the West. 

 This trend towards Westernism was also the result of the disappointment 
which came from the side of the Muslim religious leaders. Being themselves 
the victims of the widespread degeneration that had engulfed the entire Mus-
lim world, they were incapable of initiating any constructive movement or tak-
ing any revolutionary step which could combat the evils affl icting Muslim soci-
ety. Quite naturally, this disappointment turned the discontented Muslims 
towards that system of life which had the glamour of being successful in the 
modern world. Thus they adopted modern thought and the new culture of the 
West and blindly aped Western morals and manners. Slowly but surely the reli-
gious leaders were pushed into the background and were replaced, as regards 
power and control over the people, by men bereft of all knowledge of their reli-
gion and imbued only with the spirit of modern thought and Western ideals. 
That is why we fi nd that many a Muslim country has, in the recent past, either 
completely abrogated the Islamic law or confi ned its operation to the domain of 
purely personal matters—a position conferred on the non-Muslims in a truly 
Islamic state. 

 In all Muslim countries suffering from foreign domination, the leadership of 
political and cultural movements fell into the hands of those who were shorn of 
all Islamic background. They adopted the creed of “Nationalism,” directed 
their efforts towards the cause of  national  independence and prosperity along 
secular lines, and tried to copy step by step the advanced nations of our age. 
So, if these gentlemen are vexed with the demand for Islamic constitution and 
Islamic laws, it is just natural for them. It is also natural for them to sidetrack 
or suppress the issue, as they are ignorant even of the A. B. C. of the Islamic 
 Sharı2ah . Their education and intellectual development has alienated them so 
completely from the spirit and the structure of Islamic ideology that it is at least 
for the moment impossible for them to understand such demands. 

 As regards the Muslim religious leadership, it fares in no way better, because 
our religious institutions are tied up to the intellectual atmosphere of eight cen-
turies ago, as a consequence of which they have not been able to produce such 
leaders of Islamic thought and action as could be capable of administering the 
affairs of a modern state in the light of Islamic principles. This is, indeed, a very 
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real obstacle facing the Islamic countries in their march towards the goal of Is-
lamic revolution. 

 This is the situation obtaining throughout the Muslim world and imped-
ing the path of the establishment of [an] Islamic constitution. The case of 
Pakistan is not, however, the same as that of other Muslim countries, certain 
similarities of situation notwithstanding. This is so because it has been 
achieved exclusively with the object of becoming the homeland of Islam. For 
the last ten years, we have been ceaselessly fi ghting for the recognition of the 
fact that we are a separate nation by virtue of our adherence to Islam. We have 
been proclaiming from house-tops that we have a distinct culture of our own, 
and that we possess a world view, an outlook on life, and a code of living fun-
damentally different from those of non-Muslims. We have all along been de-
manding a separate homeland for the purpose of translating into practice the 
ideals envisaged by Islam, and, at last, after a long and arduous struggle, in 
which we sustained a heavy loss of life and property and suffered deep humili-
ation in respect of the honor and chastity of a large number of our women-
folk, we have succeeded in attaining our cherished goal—this country of Paki-
stan. If, now, after all these precious sacrifi ces, we fail to achieve the real and 
ultimate objective of making Islam a practical, constitutional reality which 
inspired us to fi ght for Pakistan, our entire struggle becomes futile and all our 
sacrifi ces meaningless. 

 Indeed, if a secular and Godless, instead of Islamic, constitution was to be 
introduced and if the British Criminal Procedure Code had to be enforced in-
stead of the Islamic  Sharı2ah  what was the sense in all this struggle for a separate 
Muslim homeland? We could have had it without that. Similarly, if we simply 
intended to implement any socialist program, we could have achieved it in collab-
oration with the Communist and Socialist parties of India without plunging the 
nation into this great blood-bath and mighty ordeal. 

 The fact is that we are already committed before God and man and at the 
altar of History about the promulgation of [an] Islamic constitution and no going 
back on our words is possible. Whatever the hurdles and however great they are, 
we have to continue our march towards our goal of a full-fl edged Islamic State in 
Pakistan. 

 [Islamic Law Is Part of a Total Way of Life] 

 Islam signifi es the entire scheme of life and not any isolated part or parts thereof. 
Consequently, neither can it be appropriate to view the different parts of the 
 Sharı2ah , Islamic Law, in isolation from one another and without regard to the 
whole, nor will it be of any use to take any particular part and bracket it with any 
other “ism.” The  Sharı2ah  can function smoothly and can demonstrate its effi -
cacy only if the entire system of life is practised in accordance with it and not 
otherwise. 
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 Many of the present-day misunderstandings about the  Shari2ah  owe them-
selves to this faulty attitude in judging its worth, namely, forming opinions 
about its different aspects separately. Some injunctions of it are isolated from 
the main body of Islamic Laws and then they are considered in the perspective 
of modern civilization, or they are viewed as if they were something completely 
self-contained. Thus, people take just one injunction of the  Sharı2ah  at random, 
which becomes maimed after its removal from the context, and then view it in 
the context of some modern legal system, and criticize it on the score of its in-
congruity with present-day conceptions. But they fail to realise that it was never 
meant to be isolated like that for it forms an organic part of a distinct and self-
contained system of life. 

 A few provisions of the Islamic Penal Code are, in particular, contemptu-
ously jeered at. But those who do so do not realize that those provisions are to 
be viewed with the background of the whole Islamic system of life covering the 
economic, social, political and educational spheres of activity. If all these de-
partments are not working, then those isolated provisions of our Penal Code 
can certainly work no miracles. 

 As we all know, Islam imposes the penalty of cutting off the hands for the 
commitment of theft. But this injunction is meant to be promulgated in a full-
fl edged Islamic State wherein the wealthy pay  Zakat  to the state and the state 
provides for the basic necessities of the needy and the destitute; wherein every 
township is enjoined to play host to visitors at its own expense for a minimum 
period of three days; wherein all citizens are provided with equal privileges and 
opportunities to seek economic livelihood; wherein monopolistic tendencies 
are discouraged; wherein people are God-fearing and seek His pleasure with 
devotion; wherein the virtues of generosity, helping the poor, treating the sick, 
providing the needy are in the air to the extent that even a small boy is made to 
realize that he is not a true Muslim if he allows his neighbour to sleep hungry 
while he has taken his meal. In other words, it is not meant for the present-day 
society where you cannot get a single penny without having to pay interest; 
where in place of  Baitul Mal  [charitable help] there are implacable money-
lenders and banks which, instead of providing relief and succour to the poor 
and the needy, treat them with callous disregard, heartless refusal and brutal 
contempt: where the guiding motto is: “Everybody for himself and devil take 
the hindmost”; where there are great privileges for the privileged ones while 
others are deprived even of their legitimate rights; where the economic system, 
propelled by greed and piloted by exploitation, only leads to the enrichment of 
the few at the cost of crushing poverty and intolerable misery of the many, and 
where the political system serves only to prop up injustice, class-privileges and 
distressing economic disparities. Under such conditions, it is doubtful if theft 
should be penalised at all, not to speak of cutting off the thief ’s hands! For, in 
effect, to punish theft so severely would amount to protecting the wealth ac-
quired illegitimately and unscrupulously by a few blood-suckers. 
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 On the other hand, Islam aims at creating conditions under which none is 
compelled by the force of circumstances to steal. For, in the Islamic social or-
der, apart from the voluntary help provided by individuals, the state guarantees 
the basic necessities of life to all. But, after providing all that, Islam enjoins a 
severe and exemplary punishment for those who commit theft, as their action 
shows that they are unfi t to live in such a just, generous and healthy society and 
would cause greater harm to it, if left unchecked. 

 Similar is the case of the punishment for adultery and fornication. Islam 
prescribes a hundred stripes for the unmarried and stoning to death for the mar-
ried partners in the crime. But, of course, it applies to a society wherein every 
trace of suggestiveness has been destroyed, where mixed gatherings of men and 
women have been prohibited, where public appearance of painted and pam-
pered women is completely non-existent, where marriage has been made easy, 
where virtue, piety and charity are current coins and where the remembrance 
of God and the hereafter is kept ever fresh in men’s minds and hearts. These 
punishments are not meant for that fi lthy society wherein sexual excitement is 
rampant, wherein nude pictures, obscene books and vulgar songs have become 
common recreations; wherein sexual perversions have taken hold of the cinema 
and all other places of amusement, wherein mixed, semi-nude parties are con-
sidered the acme of social progress and wherein economic conditions and so-
cial customs have made marriage extremely diffi cult. 

 We have now arrived at a stage where it is fairly clear that what we term as 
Islamic Law in the technical sense is only a part of a complete scheme of life 
and does not have any independent existence in isolation from that scheme. It 
can neither be understood nor enforced separately. To enforce it separately 
would, in fact, be against the intention of the Law-Giver. What is required of 
us is to translate into practice the entire Islamic programme of life and not 
merely a fragment of it. Then and then alone can the legal aspects be prop-
erly implemented. 

 This scheme of the  Shari2ah  is, however, divided into many parts. There are 
aspects of it which do not need any external force for their enforcement; they 
are and can be enforced only by the ever-awake conscience kindled by his faith 
in a Muslim. There are other parts which are enforced by Islam’s programme of 
education, training of man’s character and the purifi cation of his heart and his 
morals. To enforce certain other parts, Islam resorts to the use of the force of 
public opinion: the general will and pressure of the society. There are still other 
parts which have been sanctifi ed by the traditions and the conventions of Mus-
lim society. A very large part of the Islamic system of law, however, needs for its 
enforcement, in all its details, the coercive power and authority of the state. 
Political power is essential for protecting the Islamic system of life from deterio-
ration and perversion, for the eradication of vice and the establishment of virtue 
and, fi nally, for the enforcement of all those laws that require the sanction of 
the state and the judiciary for their operation. 



772       Pakistan,  1947 and After

 [Islamic Law and Social Change]  

 The fi rst objection that is raised is that because the Islamic laws were framed 
thirteen centuries ago in the light of the requirements of a primitive society, 
they cannot be of any use for a modern state of our days. 

 I doubt very much whether people who take this stand are conversant even 
with the elementary knowledge of the Islamic law. In all probability, they have 
heard from somewhere that the fundamentals of the Islamic law were enunci-
ated more than thirteen hundred years ago, and they have assumed that this law 
has remained static since then and has failed to respond to the requirements of 
changing conditions of human life. On this misconception they have further 
assumed that the Islamic law will be unsuited to the needs of the present-day 
society and will clog the wheels of progress. These critics fail to realize, how-
ever, that the laws propounded thirteen and a half centuries ago, did not re-
main in a vacuum; they formed part and parcel of the life of Muslim society 
and brought into being a state which was run in the light of these laws. This 
naturally provided an opportunity of evolution to Islamic law from the earliest 
days, as it had to be applied to day-to-day matters through the process of  Ta4wil , 
 Qiyas ,  Ijtihad , and  Istihsan . 9  

 Very soon after its inception, Islam began to hold sway over nearly half the 
civilized world stretching from the Pacifi c to the Atlantic and, during the fol-
lowing twelve hundred years, the Islamic Law continued to administer the 
 affairs of all Muslim states. This process of the evolution of Islamic law, there-
fore, did not stop for a moment up to the beginning of the nineteenth century, 
because it had to meet the challenge of the ever-changing circumstances and 
face countless problems confronting different countries in different stages of 
history. Even in our Indo-Pakistan subcontinent, the Islamic civil and penal 
codes were in vogue up to the beginning of the nineteenth century. 

 Thus, it is only for the last one hundred years that the Islamic law re-
mained inoperative and suffered stagnation. But, fi rstly, this period does not 
form a big gap and we can easily make up for the loss with some amount of 
strenuous effort; secondly, we possess full records of the development of our 
jurisprudence, century by century, and there can be absolutely no ground for 
frustration or despondency, and our path of legal progress is thus already 
illumined. 

 Once we have grasped the fundamental principles and the basic facts con-
cerning the evolution of the Islamic system of law, we cannot remain in doubt 
that this law shall be as responsive to the urges of a progressive society in the 
present and the future as it has been in the past. Only those who suffer from 
ignorance can fall a prey to such nonsense, while those who have a grasp of Is-
lam and the Islamic law are aware of its potentialities of progress, and those who 
possess even a cursory knowledge of the history of its development can never 
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suspect it of being an antiquated or stagnant system of life which cannot keep 
pace with the march of history. 

 [From Maudoodi,  Islamic Law and Constitution  
(Lahore: Herald Press, 1954), 14–17, 27–31, 38–39.] 

 Speech at Law College, Lahore 
February 19, 1948 

 If we really wish to see our Islamic ideals translated into reality, we should not 
overlook the natural law that all stable changes in the collective life of a people 
come about gradually. The more sudden a change, the more short-lived it is. 
For a permanent change it is necessary that it should be free from extremist bias 
and unbalanced approach. 

 The best example of this gradual change is the revolution brought about by 
the Holy Prophet (peace be on him) in Arabia. One who is acquainted even 
superfi cially with the history of the Prophet’s achievements knows that he did 
not enforce the entire body of Islamic laws with one stroke. Instead, the society 
was prepared gradually for their enforcement. The Prophet (peace be on him) 
uprooted the practices of the “Age of Ignorance” one by one and substituted for 
them new, moderate principles of human conduct. He started his efforts for 
reformation by inculcating belief in the fundamentals of Islam, viz., the unity 
of God, the Life Hereafter and the Institution of Prophethood and by inducing 
the people to live a life of righteousness and piety. Those who accepted this 
message were trained by him to believe in and practice the Islamic Way of Life. 
When this was achieved to a considerable degree, the Prophet went a step fur-
ther and established an Islamic State in Medina with the sole object of making 
the social life of the country conform to the Islamic pattern. . . . 

 Coming to our own times and our own country, Pakistan, if we wish to pro-
mulgate Islamic Law here, it would mean nothing less than the demolition of 
the entire structure built by your British masters and the erection of a new one 
in its place. It is obvious that this cannot be achieved by just an offi cial procla-
mation or a parliamentary bill, because it is a stupendous task and demands a 
good deal of hard and systematic work on the basis of an all-embracing program. 
For instance, we need a thorough reorientation of our educational system. At 
present, we fi nd two kinds of educational institutions running simultaneously in 
our country, namely, the old, religious madrasahs and the modern, secular uni-
versities and colleges. None of them can produce people needed to run a mod-
ern Islamic State. The old-fashioned schools are steeped in conservatism to 
such an extent that they have lost all touch with the modern world. Their edu-
cation has been disconnected from the practical problems of life and has thus 
become barren and lifeless. It cannot, therefore, produce people who might be 
able to serve, for instance, as judges and magistrates of a progressive modern 



774       Pakistan,  1947 and After

state. As for our modern, secular institutions, they produce people who are ig-
norant of even a rudimentary knowledge of Islam and its laws. Moreover, we 
can hardly fi nd such persons among those whose mentality has not been af-
fected by the poisonous content and the thoroughly materialistic bias of mod-
ern, secular education. 

 There is yet another diffi culty. The Islamic law has not been in force for the 
last century or so. Consequently our legal code has become stagnant and has 
lagged behind the march of time, while our urgent need is to bring it abreast of 
the latest developments of the modern age. Obviously, this would require a 
considerable amount of hard work. 

 There is, however, an even bigger hurdle. Living as slaves of an alien power 
and deprived of the Islamic infl uence for a long time, the pattern of our moral, 
cultural, social, economic and political life has undergone a radical change, and 
is today far removed from Islamic ideals. Under such circumstances it cannot be 
fruitful, even if it were possible, to change the legal structure of the country all 
at once, because then the general pattern of life and the legal structure will be 
poles apart, and the legal change will have to suffer the fate of a sapling planted 
in an uncongenial soil and facing hostile weather. It is, therefore, inevitable that 
the required reform should be gradual and the changes in the laws should be 
effected in such a manner as to balance favorably the change in the moral, edu-
cational, social, cultural and political life of the nation. 

 [From Maudoodi,  Islamic Law and Constitution , 48–49, 51–52.] 

 The Kashmir Dispute 
 The next readings provide a counterpoint to the Indian view of the Kashmir 
dispute, as given above in chapter 8. As in India, the fi rst decade of Pakistan’s 
history as an independent nation was affected at almost every level by the dis-
pute over the state of Jammu and Kashmir. 

 Prime Minister Chaudhri  Muhammad Ali : 
The Origins of the Dispute 

 The fi rst interpretation presented below comes from Chaudhri Muhammad Ali (1905–
1980), who was a high-ranking civil servant in the fi nancial department of the govern-
ment of India before 1947. He worked on the fi rst Pakistan budget and other fi nancial 
matters until he was appointed prime minister, holding the offi ce in 1955–1956.  

 His discussion of the origins of the Kashmir dispute is less emotion-laden than 
most contemporary accounts of this extremely complicated and controversial issue. 

 The Muslim League’s attitude to the question of Kashmir’s accession was stated 
by the Quaid-i-Azam in a talk with a delegation of the Jammu and Kashmir 
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Muslim Conference workers in July, 1947. In the course of his talk he remarked: 
“I have already made it clear more than once that the Indian States are free to 
join either the Pakistan Constituent Assembly or the Hindustan Constituent As-
sembly or remain independent. I have no doubt that they, the Maharaja and the 
Kashmir Government, will give the closest attention and consideration to this 
matter and realise the interest not only of the ruler but also of his people.” Actu-
ally he was convinced that a dispassionate consideration of the relevant facts of 
population and geography, the economic and cultural ties, and even the Maha-
raja’s dynastic interest, would inevitably point toward accession with Pakistan. 

 During this time the Pakistan government had its hands full; it had to deal 
with the task of establishing a new administration, the ordeal in the Punjab, 
and the mass migration that was under way. The people of Pakistan felt the 
most lively sympathy with their brethren in Jammu and Kashmir. The tragedy 
being enacted there appeared as part of a vast conspiracy to overwhelm Pakistan 
at its birth. As hundreds of thousands of Muslim refugees from Jammu and 
Kashmir moved into the neighboring areas of Pakistan, a new and grave threat 
to Pakistan took shape.  .  .  . The Pakistan army authorities were greatly con-
cerned as soldiers, who had been on leave to their homes in Poonch, reported 
that Muslim villagers there were being attacked by [Kashmir] state troops. Vig-
orous protests to the Maharaja’s government were made. But instead of putting 
its own house in order, the state government accused Pakistan of having delib-
erately cut off supplies of food, gas, and other essential commodities. There was 
no truth in these allegations. The movement and feeding of millions of refu-
gees had put the utmost strain upon supplies and rail and road communications 
in the Punjab. If shortages occurred in the state, it was due to the wholly excep-
tional circumstances produced by the greatest migration in history. . . . 

 About this time, unknown to the Pakistan government, a storm was brewing in 
the tribal areas. News of atrocities committed by the Maharaja’s government on 
the Muslims of Kashmir had reached tribal areas from refugees and ex-soldiers 
from Poonch, who had gone there to purchase arms. Massacre of Muslims in East 
Punjab had already infl amed the feelings of the tribesmen. Now they felt a call for 
jihad, or holy war, in Kashmir. On October 21, Liaquat Ali Khan told me in a state 
of unusual excitement that a tribal lashkar [army], some thousands strong, was on 
the way to Kashmir. I asked him if he had informed the Quaid-i-Azam and he said, 
not yet, he had just received the report. There was nothing the Pakistan govern-
ment could do about it. An attempt to prevent the tribesmen from performing 
what they conceived to be a religious duty would have set the whole frontier 
ablaze. The Pakistan army was neither fully organized nor adequately equipped. . . . 

 I had a long discussion with [Nehru] and came away convinced that Nehru 
was resolved to hold Kashmir by force and had no intention of allowing the 
people of Kashmir the right to determine their future. My argument that a fair 
solution of the Kashmir dispute was the best guarantee of friendly relations 
between India and Pakistan, and was, therefore, in the best interests of both 
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countries, left him cold. He talked only in terms of power politics, and said 
again and again that in matters of state no sovereign independent power could 
be trusted. If Pakistan had to be, it must never have the strength to be a possible 
threat to India. I pointed out that Kashmir’s accession to Pakistan could not 
pose a threat to India because of the mountainous barrier between Kashmir 
and India. On the other hand, India would, by occupying Kashmir, be com-
manding the heights of Pakistan and controlling its life-line of rivers fl owing 
from Kashmir. I found no trace in him of those sentiments of attachment to 
Kashmir with which he is often credited by virtue of his family’s origins in 
Kashmir. The fact that in a prolonged struggle over Kashmir its people would 
be the worst sufferers did not move him in the least. 

 On January 1, 1948, the Government of India appealed to the Security Coun-
cil to ask Pakistan to prevent its personnel, civil and military, from participating 
or assisting in the invasion of Jammu and Kashmir, . . . to call upon other Paki-
stan nationals to desist from taking any part in the fi ghting in the state, and to 
deny to the invaders access to its territory, supplies, and other aid. The Govern-
ment of India also stated that after the restoration of normal conditions the 
people of Kashmir would be free to decide their future by a plebiscite under 
international auspices. 

 Pakistan lodged a counter complaint setting forth the attempts made by In-
dia to destroy Pakistan; the genocide of Muslims in East Punjab, Delhi, and 
other places in India, the forcible occupation of Junagadh [a princely state in 
present-day Gujarat that had wished to accede to Pakistan but was occupied 
and claimed by India], and the action taken by India to secure the accession of 
Kashmir by fraud and violence. The Security Council was requested by Paki-
stan to bring about a just and fair settlement of these disputes. For Kashmir, the 
request was for cessation of fi ghting, the withdrawal of all outsiders whether 
belonging to India or Pakistan, the return of Kashmir refugees, the establish-
ment of an impartial administration, and the holding of a plebiscite “to ascer-
tain the free and unfettered will of the people of Jammu and Kashmir as to 
whether the State shall accede to Pakistan or to India.” 

 [Chaudhri Muhammad Ali,  The Emergence of Pakistan  
(New York: Columbia University Press, 1967), 287, 288–300.] 

 Prime Minister Liaquat Ali  Khan: 
The Cause of Freedom 

 Liaquat Ali Khan provides the offi cial Pakistani narrative of how a section of the Mus-
lims revolted against the ruler of Kashmir; Kashmiris, he maintains, were fi ghting not 
only for their freedom but also for their existence. 

 I am speaking to you tonight from my sick-bed. I wish to talk to you about Kash-
mir, because the affairs of Kashmir have reached a critical phase and have now 
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assumed international importance and because I know that Kashmir is upper-
most in your mind as it is in mine. 

 In the exhilaration of self-styled gallantry and valour, some erstwhile sym-
pathisers of the oppressed people of Kashmir seem to have forgotten the history 
of this beautiful land. Let us, therefore, briefl y recall it for their benefi t. 

 This piece of God’s earth along with the human beings inhabiting its hills 
and valleys, was, under the infamous Amritsar Treaty, sold by the British to a 
Dogra chieftain for the paltry sum of Rs. 75,00,000. The present Maharaja in-
herits the people of Kashmir as though they were so much cattle. 

 During the past 100 years of Dogra rule, this highly gifted and most attrac-
tive race of Kashmiris has been dragged down to the lowest depths of misery. In 
recent years, they have made many attempts to fi ght for their freedom. Time 
and again they have been thwarted but time and again they have risen to defy 
tyranny. 

 The fi ght is not yet at an end. But I would like my listeners to know that to-
day the people of Kashmir are fi ghting not only for their freedom but also for 
their very existence, for their misfortunes have, in recent months, taken on a 
darker shade. They have been caught in the meshes of a widespread plan of the 
extermination of Muslims. This plan has succeeded in Alwar, in Bharatpur, in 
Patiala, in Faridkot, and in Kapurthala. And all these you will note are States 
that have acceded to the Indian Union. 

 In the beginning of October, news of the bestial deeds perpetrated on the 
innocent people of Kashmir began to trickle through. In a short time, the 
trickle became a torrent. Burning villages could be seen from the Murree hills. 
Thousands of terror-stricken refugees poured into Pakistan. 

 It was at this stage that the people of Kashmir in sheer desperation turned 
on their oppressors. Kashmiris, and specially the inhabitants of Poonch, have 
many relatives in Hazara and in the West Punjab. Consequently feelings in 
certain parts of Pakistan rose very high and some people from the N.W.F.P. 
and the Tribal Areas, stirred by the atrocities in Kashmir, rushed to the aid of 
their brethren. 

 It is the oppressed, enslaved and entrapped people of Kashmir struggling for 
their freedom (and now for their lives) and their sympathisers, whom the Indian 
Government is helping to wipe out. The declared object of the Indian Govern-
ment is to strengthen the Maharaja’s hands. How blood-stained these hands are 
is quite well-known to the leaders of India, even though they may choose to 
forget this fact now. . . . 

 For the choice before [the Kashmiris] now is freedom or death. If the plans 
of their enemies succeed, they will be exterminated, as Muslims in various 
other parts of India have been exterminated. It is presumably after such exter-
mination that the Indian Government proposed a referendum should be held. 
What use is a referendum after the voters have been driven away from their 
homes, or silenced in death? The world knows how we have consistently and 
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repeatedly tried to reach a better understanding with the Kashmir Govern-
ment. The Kashmir Government has ignored or rejected all these approaches. 

 [Liaquat Ali Khan, “Freedom or Death: Choice Before Kashmiri Muslims.” 
Radio address on Nov. 4, 1947, in  Speeches and Statements of Quaid-i-Millat 

Liaquat Ali Khan, 1941–51 , ed. M. Rafi que Afzal(Lahore: 
Research Society of Pakistan, University of the Punjab, 1967), 131–136.] 

 S ir  Muhammad Zafrulla Khan:  Pakistan’s  Reply 
to India’s  Complaint to the United Nations 

 On January 1, 1948, India formally charged Pakistan with invading its territory in Jammu 
and Kashmir. The response, a fi rm denial of India’s allegations, was given by Sir Mu-
hammad Zafrulla Khan, Pakistan’s foreign minister. He argued that insofar as there 
was any truth in Indian charges of incursions from the Pakistan side, such sorties had 
been made by tribesmen maddened by the suffering imposed on their Muslim broth-
ers and sisters by Indian troops. Pakistan, unlike India, was not claiming territory, he 
insisted; it was trying to defend Muslims caught in India. 

 The specifi c charges which the India Government have brought against Paki-
stan are: 

 (a) That the invaders are allowed transit across Pakistan territory; (b) That 
they are allowed to use Pakistan territory as a base of operations; (c) That they 
include Pakistan nationals; (d) That they draw much of their military equip-
ment, transport and supplies (including petrol) from Pakistan; and (e) That 
Pakistan offi cers are training, guiding and otherwise helping them. 

 The Pakistan Government emphatically deny that they are giving aid and 
assistance to the so-called invaders or have committed any act of aggression 
against India. On the contrary and solely with the object of maintaining friendly 
relations between the two Dominions, the Pakistan Government have contin-
ued to do all in their power to discourage the tribal movement by all means 
short of war. This has caused bitter resentment throughout the country, but de-
spite a very serious risk of large-scale internal disturbances the Pakistan Gov-
ernment have not deviated from this policy. . . . It may be that a certain number 
of independent tribesmen and persons from Pakistan are helping the Azad 
Kashmir Government in their struggle for liberty as volunteers, but it is wrong 
to say that Pakistan territory is being used as base of military operations. It is 
also incorrect that the Pakistan Government are supplying military equipment, 
transport and supplies to the invaders or that Pakistan offi cers are training, 
guiding and otherwise helping them. 

 For some time past, a situation has existed between the Dominion of India 
and the Dominion of Pakistan which has given rise to disputes that are likely to 
endanger the maintenance of international peace and security. Under Article 
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35 of the Charter of the United Nations, the Government of Pakistan hereby 
bring to the attention of the Security Council the existence of these disputes 
and request the Security Council to adopt appropriate measures for the settle-
ment of these disputes and the restoration of friendly relations between the two 
countries. . . . 

 It has been announced by the Government of India that it is their intention 
after restoring “order” in the State to carry out a plebiscite to ascertain the wishes 
of the people in the matter of the accession of the State to India or to Pakistan. 
Anybody having the most superfi cial knowledge of the conditions that have 
prevailed in the State during the last 100 years would not hesitate to affi rm that a 
plebiscite held while the Sikh and Hindu armed bands and the forces of the 
Union of India are in occupation of the State, and are carrying on their activities 
there, would be no more than a farce. A free plebiscite can be held only when 
all those who have during the last few months entered the State territory from 
outside, whether members of the Armed Forces or private, have been cleared 
out of the State, and peaceful conditions have been restored under a respon-
sible, representative and impartial administration. Even then care must be 
taken that all those that have been forced or compelled to leave the State since 
the middle of August 1947 are restored to their homes, as it is apprehended that 
in the Jammu province and elsewhere whole areas have been cleared of their 
Muslim population. . . . 

 India obtained the accession of the State of Jammu and Kashmir by fraud 
and violence, and . . . large-scale massacre, looting and atrocities on the Mus-
lims of Jammu and Kashmir State have been perpetrated by the Armed Forces 
of the Maharaja of Jammu and Kashmir and the Indian Union and by the non-
Muslim subjects of the Maharaja and of the Indian Union. . . . 

 In conclusion, the Pakistan Government wish to assure the Security Coun-
cil and the Government of India of their earnest desire to live on terms of 
friendship with India and to place the relations between the two countries on 
the most cordial, co-operative and friendly basis. The disputes to which the at-
tention of the Security Council has been drawn in this document are all inter-
related and are specifi c manifestations of the spirit that is poisoning the rela-
tionship between the two countries. The restoration of this relationship to a 
healthy and munifi cent state depends entirely upon a just and fair settlement of 
every one of these disputes being simultaneously achieved, Pakistan hopes and 
trusts that this will be secured as speedily as possible through the Security 
Council. 

 [Statement of Sir Mohammad Zafrulla Khan to the UN Security Council, 
Jan. 15, 1948, in  The Kashmir Question: Documents of the 

Foreign Relations of Pakistan , ed. K. Sarwar Hasan and Zubeida Hasan 
(Karachi: Pakistan Institute of International Affairs, 1966), 

115, 116, 120, 121–122, 124.] 
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 Pakistan’s  Answer to the Security
Council Resolution 

 As detailed in chapter 8 (Resolution adopted by the Security Council, April 21, 1948), 
the Security Council’s response to India’s request for action to settle the Kashmir 
dispute was embodied in a resolution urging that a plebiscite be held in Jammu and 
Kashmir, to permit the people to decide whether they wanted to join India or Paki-
stan; independence was not an option. Pakistan maintained that it had accepted the 
Security Council resolution, but that India had backed out of its earlier agreement 
to do so.  

 In the following section, when Sir Zafrulla Khan speaks of India’s claim that cer-
tain changes had taken place that prevented the implementation of the agreement on 
a plebiscite, he is referring to the Indian argument that Pakistan’s military alliance 
with the United States had changed the contours of power in South Asia. 

 Why is it alleged [by India] that the resolutions are no longer operative and that 
the plebiscite is no longer in order? I will comment briefl y on some of the 
grounds. Firstly, it was stated that India had never agreed to the plebiscite. This 
again is manifestly contrary to the record. . . . Secondly, it has been stated [by 
India] that the resolutions have become inoperative because Pakistan has not 
complied with its obligation to withdraw its troops completely from the Azad 
Kashmir territories. . . . Now, the question of what the obligation undertaken by 
Pakistan and when it was to come into operation is in dispute between the two 
parties. . . . Thirdly, it is said [by India] that inasmuch as a long time has elapsed 
since the resolutions were accepted, their implementation is no long feasible. 
There the important question that arises is: Who is responsible for the long 
time that has elapsed without implementation? . . . Surely India could not then 
take advantage of its own default by saying that, since it has succeeded so long 
in blocking the implementation of the resolutions.  .  .  . Fourthly, it is stated 
that certain changes have taken place that therefore the resolutions cannot be 
implemented. That, again, will depend on what type of changes have taken 
place. . . . Fifthly, it said that the . . . people of Kashmir have already expressed 
their wishes three times, during elections, with regard to the accession. . . . 

 [Statement of Sir Zafrulla Khan in the Security Council, June 22, 1962, in Hasan 
and Hasan, eds.,  The Kashmir Question , 376, 377, 378.] 

 American ambassador horace hildreth: 
Pakistan Becomes A  “Tolerable Risk” 

 A crucial development during these years was Pakistan’s decision in 1954 to join mili-
tary alliances with the United States at both bilateral and multilateral levels. The 
Americans were interested in having Pakistan as an ally in the Cold War context, in 
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order to counter what they described as the Communist threat from the Soviet Union. 
But Pakistan viewed this relationship, especially its provision of military assistance 
and training, as one that would strengthen Pakistan against India. 

 From the Pakistani side, Governor-General Ghulam Muhammad, Prime Minister 
Muhammad Ali Bogra, and army chief General Ayub Khan were keen to develop 
close diplomatic, economic, and military ties with the United States. The American 
offi cials found Pakistani leadership forthcoming, and in fact eager for stronger ties 
with the United States. Indeed, during his visit to Pakistan in 1953, Secretary of State 
John Foster Dulles was delighted by the cooperative disposition of Pakistan’s leader-
ship, when it came to resisting communism. He was tremendously impressed by the 
martial and religious qualities of Pakistanis, and especially by General Ayub Khan. In 
contrast, Prime Minster Nehru of India was described as an utterly impractical states-
man. 10  This was the beginning of Pakistan’s long and fateful dependence on the 
United States, and of India’s parallel estrangement. Letters from the United States 
ambassadors in Pakistan to Washington refl ect uneasiness at Pakistan’s continuing 
demand for fi nancial help. But the overall assessment was that the alliance with Paki-
stan was a tolerable risk, one that the United States could take. Even then, however, 
there were Pakistanis who thought it was not a tolerable risk for Pakistan. 

 There were several ups and downs in the United States–Pakistan relations in the 
subsequent years. Both developed complaints against each other, often doubting each 
other’s commitment to friendship. The United States imposed its fi rst arms embargo 
on Pakistan in September 1965, after India and Pakistan went to war. This embargo 
was eased later on, but Pakistan received only a small quantity of arms during the pe-
riod 1967–1971. The US imposed another arms embargo in December 1971 when a 
new war broke out between Pakistan and India. The embargo was gradually eased 
through 1975, but no military assistance was provided to Pakistan; Pakistan could buy 
some small weapons on cash payment. Relations further deteriorated when the 
United States stopped all economic assistance and military sales to Pakistan in April 
1979 for the reason that Pakistan was building a nuclear weapons program—a pro-
gram that had begun in earnest in Pakistan under the leadership of Zulfi kar Ali 
Bhutto in the mid-1970s. This embargo was lifted in 1980 after Soviet military inter-
vention in Afghanistan. The United States and Pakistan joined together to build Is-
lamic-Afghan resistance to the Soviet military presence in Afghanistan. Pakistani 
territory was used to train and arm the Afghan  mujahidin  (fi ghters for a righteous 
cause) to fi ght the Soviets. It was in this period that Islamic militancy was promoted in 
Pakistan and Afghanistan by Pakistan and the United States. 

 The United States left the region after the Soviets withdrew from Afghanistan. In 
October 1990 the United States invoked its law that disallowed any aid to a country 
that worked on a nuclear weapons program, thereby cutting off all economic and 
military assistance and military sales to Pakistan. This embargo lasted for eleven 
years. It was lifted after the terrorist attacks in the United States on September 11, 2001, 
because Pakistani support was needed to dislodge the Taliban and al-Qaeda militants 
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based in Afghanistan. From 2002 onward Pakistan and the United States cooperated 
extensively on counterterrorism in the region. The US began providing economic as-
sistance directly and through international fi nancial institutions. Military assistance 
and sales were also resumed. The United States declared that it would provide eco-
nomic assistance to Pakistan on a long-term basis and help to build its military and 
paramilitary to fi ght terrorism. The partnership between the two countries, however, 
has been and remains fraught, with the United States alleging that Pakistan is not do-
ing enough to fi ght terrorism in its territory, and Pakistan claiming that the United 
States interferes with its sovereignty. 

 At the start of the formal Pakistani–American military relationship, Ambassador 
Horace Hildreth, appointed by American president Dwight Eisenhower, wrote the 
following letter from Karachi on July 10, 1954. 

 In making the fi nal decision as to how far the United States is prepared to un-
derwrite Pakistan, the political, economic, and military factors must be consid-
ered together. Each is of great importance and each is inextricably linked with 
the other two. Previous decisions to assist Pakistan, whether by wheat, tech-
niques, or arms, have been predicated on a belief in the survival of Pakistan and 
in its potential development as a fi rm member of the free world. (Probably the 
decision to give military aid was both hastened and infl uenced by the public 
statements of Mr. Nehru which made a refusal diffi cult for self-respecting sover-
eign nations.) The Embassy sees no reason to alter this judgment. It does, how-
ever, urge that as by each step we become more involved with the destinies of 
Pakistan, we analyze our objectives and our possible ultimate goals. We further-
more believe that if we increase our investment in Pakistan substantially we 
would be justifi ed in putting more pressure on the [Government of Pakistan] to 
be more realistic in their own economic thinking and action. In order to be-
come too strong too quickly, Pakistan is trying to move too fast and present us 
with the bill therefore. On the other hand, the present strongly pro-American 
administration puts great pressure on us for immediate economic help in order 
to protect its political prestige. In view of the lack of any signs of other political 
leaders, or knowledge of their sympathies if they should appear, the prestige of 
the current administration is a real asset to the best interests of the United 
States Government. 

 In raising the basic questions discussed in this dispatch, the Embassy is fully 
aware that they cannot be answered quickly. In fact, time and experience may 
be necessary before even tentative answers can be formulated. Nevertheless for 
the long pull it is believed that the importance of the questions is suffi cient for 
them to be considered by the Policy Planning Staff and fi nally by the National 
Security Council. 

 Insofar as it is possible, the United States should be able to envisage what is 
to be expected of Pakistan. The Embassy believes Pakistan to be a tolerable risk. 
However, we believe our investment should be scrutinized with unrelenting 
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care. Prospects of returns must be compared with those expected from India 
and from Pakistan’s Middle Eastern neighbors. American infl uence in Pakistan 
is increasing through decisions already taken. With infl uence comes responsi-
bility. As we prepare to assist Pakistan to meet a critical economic emergency—
and the Embassy recommends that we do give some assistance—let us carefully 
appraise what we can and should do in Pakistan over a several-year period. 

 [Letter of H. Hildreth, US Ambassador to Pakistan, in  Foreign Relations
of the United States, 1952–1954 , vol. 11:  Africa and South Asia  

(Washington, DC: United States Government Printing 
Offi ce, 1988), vol. 11, pt. 2, 1854–1855.] 

 1958–1971: THE HEGEMONY OF THE MILITARY 

 The fi nal step in the ongoing process of dismantling democracy came on Octo-
ber 7, 1958, when President Iskander Mirza abrogated the 1956 Constitution and 
declared martial law, on the grounds that the country’s politicians were inca-
pable of maintaining law and order. His announcement cited violence inside 
the East Pakistan provincial assembly as evidence of the degeneration of the 
political process, and he criticized the assemblymen for their ruthless struggle 
for power and their exploitation of Islam. 11  Mirza appointed army chief General 
Ayub Khan as “Chief Martial Law Administrator,” but Mirza himself did not last 
long. On October 27, 1958, Ayub Khan forced him to resign and exiled him to 
London. Ayub Khan also assumed the presidency. 

 Ayub Khan ruled the country under martial law from October 1958 to June 
1962, when he imposed a presidential constitution, held nonparty indirect elec-
tions for the parliament, and civilianized his military rule by co-opting a section 
of the political elite. This civilianized military rule lasted until March 1969. 

 General Ayub Khan: Why Military Rule 
Was Necessary for Pakistan 

 Ayub Khan’s military takeover marked the beginning of the political dominance of 
the military that manifested itself in several forms over the years, ranging from direct 
military rule, through generals ruling in civilian garb with a constitution, to generals 
maintaining a strong infl uence over policy-making, even when civilians were suppos-
edly ruling the country. In his autobiography, a narrative condensed in 1965 from 
transcripts of spoken answers to interviewers’ questions, Ayub Khan provided detailed 
explanations of why the military decided to step into the political domain. He de-
scribed his military coup as a revolution. 

 I am receiving very depressing reports [towards the end of August 1958] about 
economic distress, maladministration through political interference, frustration 
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and complete loss of faith by the people in political leadership inclusive of the 
President. The general belief is that none of these men have any honesty of 
purpose, integrity or patriotism, to root out evils of the country which will re-
quire drastic action. The general belief is emerging that even I and the army are 
failing to do our duty by not saving the people from these tyrants. This danger-
ous belief is obviously based on the ignorance of the functions of the army, but 
when people become desperate they are apt to seek escape through any means. 
I wonder if they realize that if it was not for my keeping aloof from politics they 
would not have had this army and if this type of army was not there they would 
have lost their independence by now. . . . 

 The hour had struck. The moment so long delayed had fi nally arrived. The 
responsibility could no longer be put off. It was the 4th of October 1958, and as I 
settled down in my railway saloon I knew that an era was coming to an end. I was 
going to Karachi where an agonizingly prolonged political farce was drawing to 
a close. A few days earlier President Iskander Mirza had conveyed to me that the 
whole situation was becoming intolerable and that he had decided to act. 

 For years we had all hoped that the political leaders of the country would 
wake up to their grave responsibilities. Among them were patriotic men, men of 
talent and ability, some close associates of the Quaid-e-Azam who had guided 
the struggle for Pakistan with great vision, statesmanship, and unfaltering fer-
vour and determination. Later they had seen the cool, courageous, and tena-
cious manner in which Liaquat Ali Khan was trying to steer the ship of state 
through turbulent water. Each for a time managed to grab the central trapeze 
caught in the beams of giant arc-lights, but the next moment hurtled down into 
a dark net of intrigue and incompetence. 

 I arrived in Karachi on 5 October. Yahya, Hamid, and one or two other offi -
cers had preceded me. I went to see General Iskander Mirza [the President]. He 
was sitting on the lawn, brooding, bitter and desperate. I asked him, have you 
made up your mind, sir. Yes, he replied. Do you think it is absolutely necessary? 
It is absolutely necessary, I said fi rmly. My reaction was that it was very unfortu-
nate that such a desperate stage had been reached, necessitating drastic action. 
And it was not pleasant to get involved in it, but there was no escape. It was the 
last bid to save the country. 

 From that time onwards emotions had no place in the proceedings. Now 
that this job had to be done it must be done properly. A simple plan was formu-
lated and put into operation. I advised General Iskander Mirza: “You had better 
inform your Prime Minister about the situation.” He thought it was unneces-
sary, as he had no doubt about the legality of his action. I said: “I want two 
things from you in writing: one, that I will administer Martial Law; and the 
other, a letter to the Prime Minister that you have taken this decision, that the 
government has been dissolved, that you have abrogated the Constitution and 
declared Martial Law, and that you have appointed me to administer the Mar-
tial Law.” 



Pakistan, 1947 and After       785

 Revolutions take long and painstaking preparation, detailed planning, clan-
destine meetings, and country-wide movement of troops. In our case there was 
very little preparation. It was handled as a military operation. . . . The immediate 
objective was to rehabilitate the civil and constitutional organs of the State. They 
had become ineffective and oppressive through misuse and exploitation and 
needed the protection of Martial Law to recover their original sense of purpose 
so as to be able to operate within a constitutional framework. 

 Among the long-term objectives of the revolution was the introduction of 
major reforms designed to remove the confusion and imbalance in the social 
and economic life of the country. These reforms were to culminate in the intro-
duction of a proper Constitution and restoration of constitutional life. 

 [Mohammad Ayub Khan,  Friends, Not Masters: A Political Autobiography  
(New York: Oxford University Press, 1967), 68, 70–72, 77.] 

 GENERAL AYUB KHAN: The Conservative 
Religious Perspective and the Modern State 

 Ayub Khan came into confl ict with the conservative religious forces led by Maulana 
Maududi and his political party, the Jamaat-e Islami, when he promulgated family 
laws (see the selection below) that were intended, among other purposes, to give 
greater protection to women in divorce and inheritance proceedings. His government 
also launched a large-scale family-planning program. These measures were attacked 
by Islamic groups as un-Islamic.  

 In the following excerpt from his autobiography, Ayub summed up what may be 
called the modernist view of the role of the religious authorities in national life. 

 My task, as I saw it, was to set up institutions which should enable the people of 
Pakistan to develop their material, moral, and intellectual resources and capaci-
ties to the maximum extent. The essential prerequisite of this task was to anal-
yse the national problems objectively. I could not convince myself that we had 
become a nation in the real sense of the word; the whole spectacle was one of 
disunity and disintegration. We were divided in two halves, each half domi-
nated by a distinct linguistic and cultural pattern. The geographical distance 
between the two halves was in itself a divisive factor which could be exploited to 
create all kinds of doubts and suspicions among the people. We had inherited a 
deep antagonism which separated the people in the countryside from the urban 
classes. The latter represented a small minority in the total population, but it 
was a vocal minority and the people in the villages suffered from a sense of 
domination and exploitation by the elite of the towns. Then there were the re-
gional identities, which often asserted themselves to the exclusion of the na-
tional identity. . . . But more than anything else it was the irreconcilable nature 
of the forces of science and reason and the forces of dogmatism and revivalism 
which was operating against the unifi cation of the people. . . . In more precise 



786       Pakistan,  1947 and After

terms the essential confl ict was between the  ulema  and the educated classes. 
All that was material, temporal and secular was identifi ed with the educated 
and all that was religious and spiritual became the monopoly of the  ulema . . . . 

 How were these confl icts to be reconciled? Islam visualizes life as a unity 
and the Islamic code represents a complete cultural whole. . . . A man at home, 
at work, or at prayer is guided by the same code of behavior. .  .  . All this was 
true. But the picture of our society as I saw it, did not conform to this. In prac-
tice our life was broken up into two distinct spheres and in each sphere we fol-
lowed a different set of principles. How were we to get out of this morass and 
adopt a unifi ed approach to life? . . . We were fortunate to have a religion which 
could serve as a vehicle of progress. But superstition and ritualism had given us a 
fatalistic outlook which was completely contrary to the teachings and message of 
Islam. Muslim society could not move forward unless Islam was relieved of all 
the inhibiting and alien infl uences which had distorted its real character. . . . 

 There was universal agreement that the country should have a democratic 
constitution and a constitution which should enable the Community to orga-
nize itself according to the essential principles of Islam and to develop and 
progress with the times.  .  .  . The question arose as to how the Community 
should discern and defi ne the principles of Islam. There was no ready answer to 
this. No precedent of an Islamic Constitution was available. The Holy Qur4an 
contained the principles of guidance but did not prescribe a detailed Constitu-
tion for running a country. . . . The conclusion was inescapable that Islam had 
not prescribed any particular pattern of government but had left it to the Com-
munity to evolve its own pattern to suit its circumstances provided that the 
principles of the Qur4an and the Sunnah were observed. . . . It was clear to me 
that Pakistan must work out its own system of application of the principles of 
Islam in its conditions. It was equally clear to me that this exercise must be 
conducted within the accepted democratic norms of which the most important 
is the participation of the people in the affairs of the State. The right of the 
 people as a whole to organize and run their affairs could not be curtailed or 
compromised in any manner. . . . I knew that the  ulema  would not be satisfi ed 
with this arrangement. They claimed the exclusive right to interpret and decide 
matters pertaining to Islam. While they maintained the claim, they refrained 
from producing any detailed Constitutional document, knowing that such an 
attempt would only expose their internal differences. . . . 

 The history of the  ulema  in this subcontinent has been one of perpetual 
confl ict with the educated classes. The confl ict came to a head during the 
struggle for Pakistan. . . . Now, I do not suggest that those among the  ulema  who 
opposed the creation of Pakistan were all men of easy conscience. Among them 
were people of ability and conviction, but there were also those who thought 
that Pakistan might mean the end of their authority. The best among them ar-
gued that the Indian freedom movement would be retarded if Hindus and 
Muslims did not act in union. Some also felt that Pakistan was essentially a ter-



Pakistan, 1947 and After       787

ritorial concept and thus alien to the philosophy of Islamic brotherhood, which 
was universal in character. Both these arguments were the result of confused 
thinking and revealed a lamentable ignorance of the problems which the Mus-
lims of the subcontinent were facing. . . . [But] the opposition offered by some of 
the  ulema  was not wholly the result of confused thinking or lack of awareness 
of the problems of the Muslims. Behind it was the consciousness of power. . . . 
The  ulema  knew that the leadership of the Muslims in the subcontinent was 
gradually passing to the modern educated classes who had found an eloquent 
and powerful spokesman in the Quaid-e-Azam. . . . It was this new leadership 
that the  ulema  dreaded and against which they aligned themselves with the In-
dian National Congress. . . . 

 Pakistan was the greatest defeat of the nationalist  ulema . But they are a tena-
cious tribe and power is an irresistible drug. Soon after the establishment of 
Pakistan this type of  ulema  reorganised its forces. Now that Pakistan had been 
established, these people asked, who, indeed, except the  ulema , could decide 
how the new Muslim state should be run. Some of the nationalist  ulema  de-
cided to stay in India; others hastened to Pakistan to lend a helping hand. If 
they had not been able to save the Muslims from Pakistan, they must now save 
Pakistan from the Muslims. Among the migrants was Maulana Abul Ala Mau-
doodi, head of the Jama3 at-e-Islami party, who had been bitterly opposed to 
Pakistan. He sought refuge there and forthwith launched a campaign for the 
Muslimization of the hapless people of Pakistan. This venerable gentleman was 
appalled by what he saw in Pakistan: an un-Islamic country, an un-Islamic gov-
ernment, and an un-Islamic people! How could any genuine Muslim owe alle-
giance to such a government! So he set about the task of convincing the people 
of their inadequacies, their failings, and their general un-worthiness. 

 All this was really a facade. The true intention was to re-establish the su-
premacy of the  ulema  and to reassert their right to lead the community. . . . The 
political  ulema  had two courses open to them: either to re-examine their own 
position and to revise their attitudes so that the people might be able to gain 
from their knowledge in dealing with their problems; or to demolish the posi-
tion of the educated classes in the eyes of the God-fearing but uneducated 
masses. Not unnaturally, they adopted the latter course. A society which had 
just emerged from a century of foreign domination and was faced with the prac-
tical problems of building a new country suffered from many defects and weak-
nesses. The  ulema  concentrated on these. . . . They succeeded in converting an 
optimistic and enthusiastic people into a cynical and frustrated community. 
The  ulema  claimed that they knew all the answers and could easily solve all the 
problems of the country but that they were helpless as the country was in the 
control of the modern educated classes who had disowned Islam and taken to 
Western ways. Since no leadership could provide an immediate solution to all 
the problems of the community, the  ulema  were able to build up a large follow-
ing for their point of view. 
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 It is in this context that the demand for an Islamic Constitution was so ar-
dently advocated by the  ulema . Since no one had defi ned the fundamental ele-
ments of an Islamic Constitution, no Constitution could be called Islamic un-
less it received the blessings of all the  ulema . The only way of having an Islamic 
Constitution was to hand over the country to the  ulema . 

 [Ayub Khan,  Friends, Not Masters , 194–201.] 

 The Yahya Military Regime and 
the Separation of East Pakistan 

 East Pakistan contained the majority of Pakistan’s population, but the state 
power was concentrated in West Pakistan, which exercised political and eco-
nomic dominance over the eastern wing, causing alienation and discontent. 
The political and societal elite from East Pakistan complained of the domineer-
ing and unfair role of the West Pakistan political elite, and of the partisanship of 
state institutions like the bureaucracy and the military. The reasons for this 
alienation are traced in chapter 10. The grievances of East Pakistan manifested 
themselves in the 1954 provincial elections, when the ruling Muslim League 
lost badly to the United Front, a coalition of several East Pakistani political par-
ties, parties that sought autonomy and greater power-sharing. 

 In 1966 the leader of the Awami League, Sheikh Mujibur Rahman, formu-
lated a six-point charter of demands—for a federal Pakistan with a parliamentary 
form of government in which all powers other than defense and foreign affairs 
would be left to the federating states; for an end to the draining of capital from 
East to West; for separate taxation, revenue, and foreign exchange earnings in 
East and West; and for a militia or para-military force for East Pakistan. These 
demands became central to future visions of an independent East Pakistan. 

 When street agitation paralyzed Ayub Khan’s government, he resigned and 
handed over power to the army chief, General Yahya Khan, on March 25, 1969; 
Yahya Khan then abrogated the Constitution and imposed martial law. His 
military regime held general elections in December 1970. The Awami League, 
led by Mujibur Rahman, won 160 out of 162 general seats allocated to East Paki-
stan. It did not put up any candidate in West Pakistan, where the Pakistan 
 People’s Party (PPP) of Zulfi kar Ali Bhutto won 81 out of 138 general seats allo-
cated to West Pakistan. 

 The election results entitled Mujibur Rahman to become prime minister, 
but the negotiations for the transfer of power between the military regime and 
the Awami League failed: the military regime and most West Pakistani political 
leaders thought that Mujibur Rahman was committed to the separation of East 
Pakistan. The military regime decided on March 25, 1971, to crush East Paki-
stan’s demands by resorting to a ruthless military crackdown. India entered the 
war on the side of the separatists, with the results that on December 16, 1971, 
Pakistan lost the India–Pakistan War, and the separatists in East Pakistan 
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 succeeded in establishing Bangladesh as an independent state. The military 
regime of Yahya Khan collapsed, and power was handed over to a civilian 
leader, Zulfi kar Ali Bhutto, on December 20. 

 The three selections that follow—one by a politician in Pakistan, another by 
a Pakistani civil servant in Dhaka, and a third by a Pakistani writer—show the 
complexity of the feelings about East Pakistan among West Pakistanis at the 
time of the breakup of the two wings. 

 Zulfikar Ali  Bhutto:  The Great Tragedy 

 The following selection, written and published in September 1971—three months be-
fore West Pakistan lost East Pakistan—gives Zulfi kar Ali Bhutto’s perspective on the 
negotiations between the military government and the Awami League. Bhutto (1928–
1979) was foreign minister under Ayub Khan from 1962 to 1966. In 1967 Bhutto left 
Ayub’s cabinet and founded the pro-democratic Pakistan People’s Party, which even-
tually came to power when Yahya Khan resigned after the defeat of Pakistan and the 
loss of Bangladesh. 

 The [Six Point] formula taken as a whole was a veiled charter for a confedera-
tion which contained the genesis of constitutional secession. Six Points envis-
aged a Central Government bereft of all powers except in the matter of De-
fence and Foreign Affairs, the latter being limited by the exclusion of foreign 
trade and aid. All other subjects including currency and taxation were to be 
within the jurisdiction of the provinces. This was indeed a unique constitutional 
proposal. Such a Central Government, divested of any real authority, would have 
become completely helpless amid the clamour of fi ve warring provinces each 
asserting its own brand of sub-nationalism and each torn in different directions 
by foreign powers. 

 Foreign policy, particularly in the Third World, is generally concerned with 
economic development and international trade and aid. Thus, under the Six 
Point formula a large part of foreign affairs would be excluded from the compe-
tence of the Central Government, leaving war and confrontation as the only 
major matters of concern to it. . . . With the Central Government reduced to 
a nullity, and with the bisection of foreign affairs, a death-blow would have 
been dealt to Pakistan’s international relations, and particularly her outstand-
ing disputes with India. Defence affairs are in turn closely associated with 
foreign policy. Without full control over foreign policy, the Central Govern-
ment would not be in a position to determine and implement an effective de-
fence policy. . . . 

 With . . . the genuine grievances of East Pakistan to play upon, Sheikh Mu-
jibur Rahman unleashed hatred against West Pakistan. He blamed West Paki-
stan for everything. Although he called himself a socialist, instead of attacking 
the system of capitalism, he attacked the people of West Pakistan.  .  .  . The 
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Bengali leader raised the emotions of his people to a frenzied pitch. .  .  . Our 
opponents tried to distort [the] truth by saying that we were denying the Awami 
League, the majority party, its right to rule the country. This is not correct. The 
majority party had the right to rule the country if it accepted one standard for 
the whole country, but not near-independence for East Pakistan together with 
its control of the Central Government to the exclusion of the wishes of the ma-
jority of the West Wing. 

 [Zulfi kar Ali Bhutto,  The Great Tragedy  (Karachi: Pakistan 
People’s Party, 1971), 11, 12, 14, 19.] 

 Hasan Zaheer:  The Separation of East Pakistan 

 Hasan Zaheer joined the Civil Service of Pakistan in 1954, and served in various dis-
tricts and in the secretariat under the government of the former East Pakistan from 
1956 to 1962. In May 1971 he was posted to Dhaka again and was there at the time of 
the Pakistani army’s surrender. His memoirs give a fresh, on-the-ground perspective 
on the fi ghting in East Pakistan from a West Pakistani army man who had had a long 
career of involvement in the East; they also describe the West Pakistanis’ near-total 
lack of understanding of the situation in East Pakistan.  

 This selection has been taken from Zaheer’s description of the last three weeks 
before Pakistan’s surrender to India. 

 In the middle of November [1971], I had come to Islamabad during the Eid holi-
days, and arranged some meetings to extend the stay on offi cial business. In 
spite of the fact that the situation in all respects was the worst that the country 
had ever been placed in, the regime was exuding confi dence. The line in the 
offi cial media was the same that was being repeated for the last seven months: 
the overwhelming majority of Bengalis were for united Pakistan, stories of 
atrocities were fabrications of India and the foreign correspondents, and that 
any attack on East Pakistan would mean an all-out Indo-Pakistan war. The in-
dependent Press was still more hawkish and it even accused the television and 
radio of not projecting the ideological-cum-patriotic theme enough to boost the 
morale of the people. As I moved round the military and civilian circles of 
Rawalpindi and Islamabad, I became certain that war with India was immi-
nent. There was consensus among the vocal and infl uential classes that this was 
the only solution to the crisis. Everyone was expecting substantial gains on the 
western front which would counterbalance the Indian military moves in the 
east; East Pakistan would be defended on the plains of the Punjab. This was 
the doctrine on which the entire defence structure of Pakistan was built and 
which the people had been led to believe for the last twenty-fi ve years. But in 
the general enthusiasm for victories in the west, although no one was thinking 
specifi cally of its separation, East Pakistan vaguely fi gured as a side issue; the 
psyche was to retrieve the fruits of victory of which the nation was deprived by 
Ayub’s cease-fi re in the 1965 war. . . . 
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 This exuberant saber-rattling was in stark contrast to the bleak life in East 
Pakistan. The army there had moved out to the borders, and the guerrillas had a 
free run of Dhaka except during the few daylight hours. Those of us who had 
been witnessing the gradual demoralization and fatigue of the army, and the in-
creasing boldness of the insurgents over the last seven months had no illusions 
about the capabilities of the armed forces to hold East Pakistan. In private con-
versation, the army offi cers serving there agreed with this assessment. In West 
Pakistan, few in the higher civil service, or for that matter in the army high 
command, had an idea of the ground conditions in the East; few of them cared 
to visit it after March, from the President [Yahya Khan] downward, and those 
who did, believed war a desirable solution. My colleagues were imbued with the 
spirit of the times. They showed concern about our plight and safety in Dhaka, 
were extra polite, and invited me to dinners, but for all their light-heartedness I 
might have been an alien from a distant land. . . . 

 I managed to get a seat for Dhaka on the night of 30 November and 1 De-
cember. These were grave times. East Pakistan was far off, surrounded by the 
sea or the enemy, and it was not easy to get out from it. The fragile air link could 
snap at any time. The fi nal moment of farewell to my wife and daughter was not 
easy. I kissed them, and hurried into the darkness toward the plane. It would be 
more than two years before we met again. Many others went through the same 
agonies of pointless calls of duty “to serve” the people who did not want “outsid-
ers” in their country. . . . 

 The Governor [of East Pakistan] on the morning of 14 December [when the 
fall of Dhaka was imminent] directed in writing that the group of West Pakistan 
civil servants should seek refuge in the neutral zone. Farman Ali called the rep-
resentatives of the International Committee of the Red Cross and asked them to 
allow us to shift to the hotel. They went back and an hour later, presumably after 
checking up with the  mukti bahini  [East Pakistani freedom-fi ghters] or the Indi-
ans, rang back to invite us to the neutral zone. So we packed up and once more 
moved out in a small procession and reached the Inter-Continental [Hotel] at 
about 12 noon. . . . 

 Soon after we left the Governor House, it was strafed by the IAF [Indian Air 
Force] while a cabinet meeting was going on. There was nothing left of the 
government, the administration, or the army now in Dhaka. The Governor had 
been trying to talk to Yahya who did not take the call. During all the days since 
the start of the war, the President had never once spoken to his representative in 
Dhaka. In the afternoon the Governor resigned, and he and the Chief Secre-
tary also shifted to the hotel. This was the end of the 24-year old East Pakistan 
government. 

 [Hasan Zaheer,  The Separation of East Pakistan: The Rise and 
Realization of Bengali Muslim Nationalism  (Karachi: 

Oxford University Press, 1994), 357–359, 404–405.] 
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 Asif  Farrukhi:  The 1971  War from a Child’s 
Perspective in Pakistan 

 Asif Farrukhi (b. 1959), a physician by training, is also a writer, editor, and translator 
who lives in Karachi. Since 1998 he has written a number of short story collections, 
several in English, and he also translates world literature into Urdu.  

 The story chosen below depicts the impact on children in West Pakistan of the an-
tagonisms between the eastern and western wings in 1971. 

 The clamour doesn’t cease, not even for a moment, as they leave one by one. 
They just put their things together and leave. No one says goodbye, no one says 
anything. They don’t say anything either. There is no sound of books being shut 
loudly, desks banging, feet scraping, the sort of commotion that arises as soon as 
the bell for half-time sounds. No, there is none of that. Soundlessly, wordlessly, 
they vanish. One by one, and in the rows of faces there come to be blank spaces 
where once they had been. 

 It strikes you out of the blue: Arre, so and so used to be here. . . . You know . . . 
what’s his name. And so and so . . . Arre bhai, where did they all go? They have 
left a void which isn’t apparent at fi rst glance. 

 But no one asks this question. There is such a din as it is. 
 “Here we are ready and waiting to go.” The school band is practicing this 

song with full fervour. It is not the school anthem. You are confused and your 
heart is sinking. It’s all gone wrong. If only this was a bad dream. But how can it 
be? The fi nger is pointing at you. Even if you sank under the weight of shame 
and regret, even then the ground wouldn’t open and swallow you up. At the im-
migration counter the stern features of the offi cial who scrutinizes the docu-
ments start looking familiar. And in the blink of an eye he starts shouting in 
Mrs. Cunningham’s booming voice: “Hurry up! Come on! Next! Who’s next?” 

 You know who’s next. It’s you. Now you can’t get away. You drag yourself 
forward as if your very life is ebbing away. You are dying; your eyes can’t focus, 
cold sweat pours down the back of your next and numbs your body. . . . 

 “Zamir! Zamir! What’s got into you?” The hands that shake you awake be-
long to Samina. It takes a few seconds to realise that you are at home, in your 
own bed. That you are not clutching that old school desk, quaking with fear at 
Mrs. Cunningham’s scolding, reliving that far away moment that has been re-
curring in your dreams for many days. 

 Had it not been for the Maths period, I would perhaps never have known 
that they were any different from us. They would have been just like the other 
boys. Except that they were darker and their teeth gleamed when they laughed. 
In fact, all the boys were different—their faces, their school bags, the way they 
came to school, their mothers and fathers were all different. When Maqsood 
got down from his sparkling jeep, his khaki-clad driver would come up to the 
classroom with his bag and thermos and salute smartly. Abrar usually came by 
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bus to Empress Market. Books in hand, unencumbered to an enviable extent 
(for us) by a bag, he would turn up at school smiling, whistling, strolling here 
and there. Ahmed Ali’s father was away somewhere, while Yamin’s father was 
dead. Yes, differences there were many. 

 The bell would ring and it would be time for lessons. Mrs.  Cunningham 
would come in and ask us to open our books. Rashid would open his mouth 
wide whenever he took the name of the lesson, “Airamathik,” while Bosco would 
enunciate with great style: “Vithmathik.” We were learning that we should write 
the name of this subject as: “Mathematics” in our copy books. Because now, 
along with arithmetic, it also included algebra and geometry. We had moved up 
a class now. 

 Moving up a class was such a nuisance. It meant an increasing in schoolwork. 
Sometimes, I would get fed up and ask myself: What’s going to happen in the 
future? It’s getting more and more diffi cult: problems of addition, lowest com-
mon denominator, highest common factor, unitary method, fractions.  .  .  . It 
seems as though it wasn’t sums but something else altogether, a fearful dream. I 
didn’t quite understand it all, sitting in the classroom, lost in my own thoughts. 
When Mrs. Cunningham pounced on me, I would come to with a start and, 
looking across at Abdul Batin sitting at the desk in front of me, begin to copy 
down from his book. Abdul Batin would surreptitiously explain to me and help 
me to copy but he always laughed at me. (Whenever he laughed, his white teeth 
gleamed against his brown skin.) He was always the fi rst to fi nish the class work 
and take it up to Mrs. Cunningham to be checked. Putting a star on the page she 
would proudly announce to the whole class: “For him it is Math-e-magic!” 

 If it wasn’t magic then what else was it? It was very puzzling. I even asked my 
father. “These people eat fi sh. That’s what makes them so brainy,” he used to 
say. . . . 

 Of course, I knew who they were. Just as we all knew who everyone in the 
class was. But that this would make a difference was something I could not have 
imagined before that day. It was a bad day and there were many bad days like 
that. Ammi had reduced my TV watching time. There were now different kinds 
of songs on the TV: “Keep the candles burning / For this house bears a thou-
sand burdens / This house is after all your own,” and other stuff like that. But 
why keep the candles burning? Would there be no electricity in the house? And 
what’s happened that one has to tell everyone that it is one’s own? I couldn’t 
understand. It was bothering me more than ever. Was arithmetic not enough 
that algebra had also started confusing us from this term? Abdul Batin’s book 
would remain open with the same generosity but on top of that he would ex-
plain secret things to me too. 

 One day he let me into his secret: the secret of Math-e-Magic. Leading me 
into a corner of the classroom in a voice barely above a whisper, he said: “There 
is a golden rule. Just learn that and you won’t have any problem for the rest of 
your life.” 
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 “What’s that?” My curiosity was increasing. 
 “BODMAS,” he replied. 
 “What?” I was dumbfounded. 
 “Yes, BODMAS. My Daddy says get this by heart, then you’ll never make 

mistakes in algebra. Bracket, of, division, multiplication, addition, subtraction. 
Abbreviate these: BODMAS!” 

 I nodded, as though I had just received the key to a treasure chest. Thanking 
him, I returned to my desk, so as to note it down in my exercise book at once. 
Maqsood was standing there. He looked at me and made a face. Without lower-
ing his voice, he said: “He’s a traitor. Stop being friends with him.” 

 Understanding a little bit but not fully, I laughed, “Why, what’s up? Who do 
you mean?” 

 But Maqsood walked off without bothering to reply. I looked towards Abdul 
Batin, hoping he hadn’t heard. But he had his head down and was still solving 
problems. My heart missed a beat. Something was about to happen. I could 
sense it but couldn’t say what. 

 I was in such a muddle that the following day I couldn’t even remember BOD-
MAS until the end of class. Mrs. Cunningham gave me detention again at half-
time. All the others had gone out. I was still at my desk trying to solve the prob-
lems. The desk in front was empty. Mrs. Cunningham had spread the  Morning 
News  out in front and was trying to do the Get-A-Word. Suddenly there was a 
noise outside the classroom. I peeped out of the window. A large number of boys 
from the class had gathered there. I shot out like an arrow and joined them. 

 My classmates had formed a circle and in the middle of it was Abdul Batin. 
“He’s a traitor,” Maqsood said to me. “He is our enemy. My father and his 
friends say that all of them are the same. They don’t observe the blackout. They 
go out on to the roof tops at night and make signals to the enemy planes with 
their torches.” 

 I stared at Abdul Batin. He looked even darker, and there was no smile on his 
face. 

 “Traitor! Traitor”! the boys were chanting. Masqood would utter one word 
and all of them would repeat it. “Bengali Babu came . . . ” It had become a re-
frain. “Bengali Babu came / Brought a stolen hen.” Everyone was clapping in 
time with the tune. “Hen used her claws / Bengali Babu’s bald.” 

 At that there would be the stinging sound of slaps raining down on Abdul 
Batin’s head and from which he could not shield himself with his hands. 

 “Bengali Babu came . . . you also say it,” Maqsood egged me on. Then he 
stopped. Abdul Batin’s pants had become even wetter than his face. 

 “Shame, shame! Chee, chee! Shame, shame!” Maqsood was shouting and 
all the boys were clapping. We were moving around in a circle and Abdul Batin 
was standing in the middle. 

 “What nonsense . . . !” Mrs. Cunningham’s voice stopped us in our tracks. 
“You  gaddhas , you  kuttas , you  ulloos ,” she was yelling in her own inimitable 



Pakistan, 1947 and After       795

way. But the tears were streaming down, and her face was even wetter than Ab-
dul Batin’s pants. 

 From that day on Abdul Batin never came to school again. Later someone 
said that he had gone away with his parents because their country had separated 
from ours. 

 I still remember BODMAS, although it is of little use to me today. But there 
is one thing I don’t understand. The whole class got detention and Mrs. Cun-
ningham also complained to Father Pinto. He spent a long time explaining to 
us lovingly, scolding us, threatening us, he even made us apologize. Why then 
do I suddenly feel uneasy? As though I was sitting at that very same desk and 
Mrs. Cunningham was about to call out in punishment: “Next!” Is it now my 
turn? 

 I am sitting at that desk, my stomach churning with fear. And I will continue 
to cower there until my turn does come. 

 [Asif Farrukhi, “Expelled,” trans. Durdana Soomro, in Niaz Zaman 
and Asif Farrukhi, ed.,  Fault Lines: Stories of 1971  (Dhaka: 

University Press, 2008), 133–138.] 

 1972–1977: CIVILIAN RULE BY ZULFIKAR ALI 
BHUTTO: DEMOCRACY AND ISLAMIC SOCIALISM 

 Internationally, the loss of East Pakistan coincided with the Middle East oil 
boom, and Pakistani leaders took advantage of this new change in the balance 
of world economic power to shift their orientation toward the Middle East, and 
away from subcontinental politics, where Pakistan’s claims—on East Pakistan, 
on Kashmir—were being challenged. From this period also dates Pakistan’s turn 
to China, in an effort to counter India’s increasing ties to the Soviet Union. 

 Domestically, as the new prime minister of Pakistan, Bhutto declared it his 
intention to restore a sense of national identity and self-confi dence to the shat-
tered country, in the aftermath of the separation of Bangladesh. With the sup-
port of the opposition, he formulated a new “1973 constitution”; like the previ-
ous two constitutions, this new one assigned sovereignty to God, and maintained 
that no law would confl ict with the teachings and principles of Islam. While 
recognizing Islam as the state religion, the Constitution established a parlia-
mentary system of government, with the prime minister as the chief executive 
and the president in a ceremonial role. 

 On the whole, however, Bhutto’s government did not press very vigorously 
for the Islamization of Pakistan—although, bowing to pressure from Islamic 
religious leaders, he did amend the Constitution to declare the Ahmadiyya 
community non-Muslim. He emphasized socialist economic policies. Ten in-
dustries were nationalized: iron and steel, basic metal, heavy engineering, heavy 
electrical, motor vehicles, tractor plants, heavy and basic chemicals, cement, 
petrochemicals, and gas and oil refi neries. Banks and private sector educational 
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institutions were also nationalized. Land reforms were introduced in 1972 and 
1977.   These policies irked Islamic groups and the big businesses that suffered as 
a result of nationalization. 

 Zulfikar Ali Bhutto: 
Marching Toward Democracy 

 The selection below illustrates the nature of the appeal of Bhutto and his political 
party, the Pakistan People’s Party (PPP), founded in 1967, with its socialist manifesto 
that paid due homage to the humanism and egalitarianism of Islam. The PPP empha-
sized that its aim was to serve the people by alleviating their poverty, by asserting Paki-
stan’s independence, and by making the country strong, including the development 
of nuclear power as a protection against India. Like Indira Gandhi, who was known 
for her populist slogan “Garibi Hatao!”(“Abolish Poverty!”), Bhutto’s “Roti, Kapra, aur 
Makan!”(“Food, Clothing, and Shelter!”) endeared him to many in Pakistan. He is 
also reported to have said, “If India builds the bomb, we will eat grass or leaves, even 
go hungry, but we will get one of our own.” 12  

 The following speech was delivered at Jinnah Park, Peshawar, on January 18, 1970. 

 What a disgrace it is that Pakistan which is the largest Islamic country has not 
been able to have a workable constitution during the last 22 years. Our fi rst and 
foremost duty is to frame a constitution and I promise you that we shall fully 
co-operate in the framing of a constitution within 120 days. We shall work day 
and night and put in our best efforts to formulate a workable constitution. A 
constitution is the fundamental law of the land. It will be our endeavour to 
strengthen the country through democracy. We do not want that democracy 
should ever be endangered again. . . . 

 At the same time we believe that unless the economic system is changed no 
constitution or democracy can help the country. For us this is a fundamental ques-
tion. We want to banish poverty and misery from the country. . . . Our only dif-
ference with the other leaders is that they support the capitalists. They believe in 
retaining this system which has sucked the blood of the people. When we say 
that we want to change this system it is said that Islam is in danger. How can Islam 
be in danger in Pakistan? This is a Muslim country and we are all Muslims. I say 
Islam can never be in danger. Islam is an eternal religion. It can never be in dan-
ger. It is not Islam which is in danger; it is the rich people who are in danger. . . . 

 My dear friends, the fact is that without the progress of the people there can 
be no progress in Pakistan. There can be no prosperity if the people are hungry. 
Under these circumstances Pakistan can never progress. We want to establish 
equality in accordance with our religion. Equality is absolutely in keeping with 
our religion, just as democracy is in accordance with Islam. All these leaders 
want democracy and we accept that Islam contains the principles of democracy. 
At the same time the parliamentary system of England is nowhere mentioned 
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in the Hadith or the Quran. This system has been given to us by the British. 
They fought against the Muslims and enslaved the Islamic countries, not only 
in the subcontinent but also in the Middle East. If the parliamentary system 
which we have inherited from the British, who ruled over us and exploited us, is 
acceptable, why is the equality of Islam not acceptable to these gentlemen? . . . 

 Quaid-i-Azam upheld Islamic Socialism. He supported it before and after the 
establishment of Pakistan. Our opponents cannot deny that. That is why they 
opposed the Quaid-i-Azam because he wanted “Islamic socialism,” because 
there was to be equality in Pakistan and these people did not want equality. 

 [Zulfi kar Ali Bhutto,  Marching Towards Democracy: 
A Collection of Articles, Statements, and Speeches,  ed. Hamid Jalal 

and Khalid Hasan (Rawalpindi: Pakistan Publication, 1973), 17–18, 19.] 

 Mahbub ul-Haq: 22 Families Own 
66 Percent of Pakistan 

 One of the cornerstones of Bhutto’s attack on Ayub Khan, and his rationale for the 
nationalization of banks and industries, was the assertion by Mahbub ul-Haq (1934–
1998), a noted Pakistani economist and in 1968 the chief economist of the Planning 
Commission, that just twenty-two families owned 66 percent of the industrial 
wealth of the country, and controlled 87 percent of the country’s banking and insur-
ance assets. The formula “22 families” has become broadly understood and used in 
Pakistan.  

 In the essay that follows, written for the London  Times  on March 22, 1973, fi ve 
years after his initial claim made such an impact, Huq refl ects on his usage of the 
term. 

 Five years ago I made a speech alleging that 22 industrial family groups had come 
to dominate the economic and fi nancial life of Pakistan and that they controlled 
about two-thirds of industrial assets, 80 per cent of banking and 79 percent 
insurance. 

 At that time, Pakistan was still living through a period of great euphoria. 
President Ayub was completing his tenth term in offi ce and the country was 
cheerfully celebrating his fi rst decade of development. Pakistan had undoubt-
edly done extremely well economically under President Ayub’s pragmatic lead-
ership and almost all key economic indicators pointed to a fast rate of expan-
sion. The growth rate in the gross national product had been nearly 6 per cent 
a year for a decade and a healthy export performance of 8 per cent a year had 
defi ed many predictions. 

 However, some of us who were living closely with the economic manage-
ment of the country had already begun to develop our doubts about the long-
term viability of such a pattern of growth. While the world was still applauding 
Pakistan as a model of development—since outside donors always need some 
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success stories for their own comfort—we were getting quite concerned that all 
was not well with the distribution of benefi ts of growth. 

 Some of the indices were fairly disturbing. The real disparity in the per cap-
ita incomes of East and West Pakistan had more than doubled during this de-
cade even though we were reluctant to admit it publicly. The real wages of the 
industrial workers, concentrated in a few key urban areas, had been reduced by 
about a third by a combination of infl ation and weak bargaining power of the 
unions. Personal income inequalities had increased substantially. 

 It was evident that most people had remained unaffected by the forces of 
economic change since the development had fast become warped in favour of a 
privileged minority. 

 One can best illustrate this imbalance by looking at the distribution of cer-
tain public and private services. From 1958 to 1968 Pakistan imported or domes-
tically assembled private cars worth $300 million while spending only $20 mil-
lion on buses. During the same period, about 80 per cent to 90 per cent of 
private construction can only be described as luxury housing. 

 It was in these circumstances that I tried to focus national attention on jus-
tice in the distribution of wealth in the midst of celebration over a rapid rate of 
growth. I say this with no desire for self-vindication because I recall how painful 
a decision it was. I was chief economist of the National Planning Commission 
and much of what I had to say was an indictment of the economic policies of the 
Government during a period in which I was intimately associated with planned 
development. 

 It was little surprise to me that the mention of 22 families in that atmosphere 
was treated as a bombshell, both by a stunned Government and by the private 
sector in Pakistan. It is most annoying to question success right in the midst of 
it. What surprises me, however, is that in the past fi ve years there has been so 
little analysis of the basic issues inherent in Pakistan’s industrial and economic 
situation and so little action despite all the hysteria about the 22 families. This 
has been disappointing because references to 22 families should only be treated 
as symbolic of the basic problems of income distribution and social justice in 
Pakistan. 

 A myth has spread by now that the 22 families own all the wealth in Paki-
stan. This is simply not true. The problem must be viewed in its proper per-
spective. The modern industrial sector was, at most, 10 per cent of the national 
product of Pakistan in 1968 (including East Pakistan) and now is about 15 per 
cent of the national product of West Pakistan. Even if the 22 families control 
two-thirds of the industrial assets in the modern sector—and the word is con-
trol, not own—it still represents a rather limited control over total wealth in 
Pakistan. 

 The distinction, unfortunately, was lost in the heated discussions of the past 
fi ve years. What is more, it was not so much the concentration of income and 
wealth in the hands of a few industrial family groups which raised fundamental 
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questions of policy. Such a concentration was probably inevitable in the initial 
stages of development and to give them their due, the early entrepreneurs did 
an excellent job of rapid industrialization. What gave us real cause for anxiety 
was the growing collusion between industrial and fi nancial interests so that a 
few family groups had come to acquire control over basic economic decision 
making. 

 For all practical purposes, the 22 families had become by 1968 both the 
planning commission and the ministry of fi nance for the private sector. They 
preempted most investment permits, import licenses, foreign credits and gov-
ernment patronage because they controlled or infl uenced most of the deci-
sion-making forums handing out such permissions. They had virtually estab-
lished a stranglehold on the system and were in a position to keep out any new 
entrepreneurs. 

 The 22 families were a by-product of government policies and a primitive 
capitalistic system. The Government did not have the courage to change the 
company law of 1913 under which the industrial sector of Pakistan was still being 
governed in 1968. This antiquated framework of capitalism permitted the indus-
trial sector to have managing agencies, cartels, trusts and all other anti-social 
practices aimed at cheating both the consumer and the Government. The latter 
became both a conscious and unconscious ally of the private industrialists by 
giving them generous protection, excessive tax concessions, explicit and hidden 
subsidies, and representation on many decision making forums. 

 If we are to evaluate properly the role of the 22 families in Pakistan, we must 
see it in the perspective of the capitalist system that the country has evolved over 
time. In blunt terms, Pakistan’s capitalist system is still one of the most primitive 
in the world. Under it economic feudalism prevails. A handful of people, whether 
landlords or industrialists or bureaucrats, make all the basic decisions and the 
system often works simply because there is an alliance between various vested 
interests. 

 Unfortunately, most of the criticism of the 22 families in the past fi ve years 
has been directed to individual family groups rather than to the reform of the 
basic framework of capitalism. The present Government has introduced some 
limited reforms by abolishing the managing agency system and introducing a 
more progressive labour policy as well as by taking away management though 
not ownership, of certain key industries. However, these are rather small patches 
on a thoroughly rotten fabric of a primitive and feudal economic system. What 
is required is a fairly drastic surgery if a move towards a more enlightened and 
socially responsible capitalism is to be made. 

 Pakistan badly needs to broaden the base of its economic and political power 
to evolve a development strategy that reaches out to the bulk of the population; 
and to innovate a new lifestyle which is more consistent with its own poverty 
and its stage of development. This is not going to be easy because in the past, 
modernization was foisted on a basically feudal structure in which political 
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participation was often denied, growth of responsible institutions stifl ed and 
free speech curbed, and where all economic and political power gravitated to-
wards a small minority. 

 There is not much that can be done to save development from being warped 
in favour of a few in a system like this unless the basic premises of the system 
are changed. The new constituency of peasants, labour and students that Presi-
dent Bhutto hopes to fashion has still not taken shape. Unless there is such a 
new constituency, unless the existing power structure is drastically shaken, 
there is not much of a mandate or instrument available for radical change. 

 The slogan of 22 families, therefore, has been rather overdone in Pakistan 
and taken too literally. At times, it has become a convenient camoufl age for ac-
tion against a few individual industrialists rather than reforming the economic, 
as well as social and political institutions. This is sad because the 22 families are 
a symptom, not a cause. The basic problem is not the 22 families, individually 
or collectively, but the system that created them. And it is time that Pakistan 
looked to the basic causes of its problems and not merely to the symptoms. 

 [Mahbub ul-Haq, “System Is to Blame for the 22 Wealthy Families,” 
http://www.mhhdc.org/html/speeches.htm.] 

 Zulfikar ali bhutto: The Myth 
of Independence 

 In addition to his economic populism, Bhutto’s criticism of Pakistan’s dependence on 
the United States, and his argument that American policy was to bring Pakistan under 
Indian hegemony, also contributed to his popular appeal. Anti-Americanism was 
strong despite all the military aid that the United States had given to Pakistan. 

 The United States’ position is fairly clear. What it is after is in its highest global 
interest and to that extent understandable. The fact that Pakistan has to pay a 
high price is relevant only to the people of Pakistan. It would be better to face 
the ordeal dispassionately rather than with a torrent of protest, which subsides 
without any corresponding benefi t to the national cause. This is not the fi rst 
crisis in Pakistan’s relations with the United States. The pattern has been fairly 
evident for quite some time. Each successive action the United States has taken 
has been for the attainment of fi xed objectives. Each crisis has been followed by 
voluble press comments and a spate of statements, which are afterwards rele-
gated to the archives. This strategy could be described as a Please Punch ap-
proach, a method to confuse the leadership of Pakistan and weaken the resolve 
of its people against an overall compromise. 

 An action is taken to move Pakistan towards global alignment, which occa-
sions loud but ineffectual protests. Then an economic carrot is dangled in front 
of the Pakistan Government to persuade its offi cial spokesmen to return to their 
desks. The inducement has taken many forms: the supply of food under PL-
480, on conditions varying with the requirements of United States’ diplomacy; 
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project and commodity aid, determined separately and collectively in Consor-
tium meetings held twice a year by the World Bank; project aid outside the 
consortium, as in support of the Indus Basin Treaty and salinity and water-log-
ging projects; support for the Pakistani rupee; and the utilization of counterpart 
funds for rural development and other similar projects. Again, after a decent 
lapse of time, comes another punch prompting protests which are soothed by 
further economic palliatives; and so the caravan moves towards its destination. 
This pattern of action began in November 1959, when there was a border skir-
mish between India and China on the heights of the Ladakh plateau. . . . 

 With the change of the United States’ attitude, neutrality and non-align-
ment, once denounced by Dulles as immoral, began to gain respectability. The 
world was reminded of India’s importance, of the vastness of her territory, and 
the signifi cance of her large population. There were pressing reasons why she 
should be made a show-piece of democracy in Asia. In 1961 disproportionate 
economic assistance was allocated to non-aligned India in preference to aligned 
Pakistan.  .  .  . The next painful punch came during the Sino-Indian border 
clash of 1962, when the United States seized the opportunity to pour in massive 
military assistance to India in contravention of its commitments to Pakistan. 
Subsequently, a long-term military assistance commitment was made in 1964 to 
non-aligned, neutral India to the peril of aligned Pakistan, in violation of a prior 
commitment. In short, the sub-continent’s frantic arms race was introduced and 
encouraged by the United States. . . . 

 In our neo-colonial times, methods of coercion are more refi ned, as India 
and Pakistan have not been alone in discovering. Some countries have been able 
to resist submission to the hegemony of Global Powers, others have not. We in 
Pakistan, however, are concerned with our own situation. Our dependence on 
the United States in the military fi eld has been total and not inconsiderable in 
economic and food requirements. . . . 

 It might be said that the extension of America’s infl uence in our sub-continent 
is rather different from the concessions given to the European trading communi-
ties, and there are indeed differences; but why should one see less danger in to-
day’s foreign military base than in the peaceful trading stations of the past? 
Those peaceful trading stations turned out to be bridgeheads for conquest. 

 [Zulfi kar Ali Bhutto,  The Myth of Independence  (Lahore: 
Oxford University Press, 1969), 85–89.] 

 Zulfikar ali bhutto: The Death 
Cell and History 

 After a coup, Bhutto was arrested by the military government of General Zia ul-Haq 
in 1977 on the charge of conspiring to kill an opposition leader. In a trial widely 
viewed as unfair—and despite international calls for clemency—he was given the 
death sentence by the Lahore High Court and the Supreme Court. Zia’s military 
government carried out the death sentence on April 4, 1979. 
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 While in prison Bhutto wrote a remarkable book on his career and fate. Published 
in India, the book refutes the charges made against him. The military government 
denied the authenticity of the book, but it is generally accepted as Bhutto’s work. 

 Since 18th March 1978, I have spent twenty-two to twenty-three hours out of 
the twenty-four in a congested and suffocating death cell. I have been hemmed 
in by its sordidness and stink throughout the heat and the rain of the long hot 
summer. The light is poor. My eye sight has worsened. My health has been 
shattered. I have been in solitary confi nement for almost a year, but my morale 
is high because I am not made of the wood which burns easily. Through sheer 
will-power, in conditions that are adverse in the extreme, I have written this 
rejoinder. 

 It is said that some good comes out of the worst of evils. The good that might 
come out of this evil document is that perhaps the confusion over scurrilous 
publicity and the right of public trial will be removed once and for all. When I 
protested on the conversion of my trial for murder from open proceedings into 
an in camera trial for my defence, somehow I could not make clear to the 
Judges the difference between publicity and justice. I was demanding a public 
trial because the concept of justice is inextricably intertwined with an open 
trial. The political and legal struggle for an open trial, especially if it involves 
capital punishment, is writ large in golden letters. 

 Forget the fact that I have been the President and Prime Minister of Pakistan. 
Forget the fact that I am the leader of the premier party of this country. Forget all 
these things. But I am a citizen of this country, and I am facing a murder trial. 
Even the ordinary citizen—and I consider myself one—is not denied justice. 

 I was not a practising lawyer. From 9th January 1978, I was not being de-
fended by lawyers. I had not heard the prosecution witnesses during my long 
illness and absence from the court. I had been insulted and humiliated by the 
court during the open trial for three months. The prosecution case had received 
the full blast of publicity. The trial had been converted into a secret conclave. 
The dice was completely loaded against me. But with all those harrowing handi-
caps, when I sought to address the closed court in defence of my life, I was not 
permitted because I wanted to hear the Prosecution before replying as a layman, 
without legal notes, without the aid of law books and legal rulings. 

 It is wrong to state that I did not try to co-operate with the trial bench. Noth-
ing short of my life was at stake. I had sense enough to extend co-operation and 
courtesy to those who would tell me that I should hang until I am dead. But the 
trial bench wanted me to prostrate myself before it. This is why I had to tell the 
bench that I would not crawl and cringe before it. A Muslim can only prostrate 
himself before his Creator. But the bench, in particular the Chief Justice, was 
always rude, abrasive and insulting to me. In striking contrast, the Chief Justice 
was kindness itself to the confessing co-accused. He smiled at them. He en-
joyed their rustic sense of humour at my expense. He was patient with them in 
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a fatherly fashion. He would translate the questions in Urdu and Punjabi for 
them whenever he thought that they were not able to follow the English. The 
taunts, the frowns and shouts were reserved only for me. I was favoured with 
the commands to “shut up, get up” and “take this man away until he regains 
his senses.” In these circumstances, to talk of co-operation is to ask for the pa-
tience of a saint. 

 [Zulfi kar Ali Bhutto, “The Death Cell and History,” in  
If I Am Assassinated  (New Delhi: Vikas, 1979), 194–195.] 

 1977–1988: MILITARY RULE AND ISLAMIZATION:
THE ZIA YEARS 

 During this period Pakistan was ruled by the army chief, General Zia ul-Haq 
(1977–1988), who dislodged Bhutto’s civilian government on July 5, 1977, and 
ruled under martial law until December 30, 1985. He civilianized his military 
rule by restoring the Constitution (with changes to strengthen his position), 
held carefully regulated nonparty elections, and co-opted a section of the politi-
cal elite. He ruled under civilian dispensation until August 17, 1988, when he 
died in an air crash. The civilianization of his military rule did not shift his 
power base; he continued to hold the offi ce of army chief, and to derive his pri-
mary support from the army. 

 Zia ul-Haq used the state apparatus to enforce Islam on conservative and 
orthodox lines. This was done partly because of his own religious convictions, 
and partly as a matter of political expediency. This policy enabled him to culti-
vate Islamic groups and parties to legitimize his rule, and undercut the opposi-
tion by major political parties like the PPP and others. His identifi cation with 
highly conservative and orthodox Islamic groups increased as Pakistan engaged 
in building up Afghan-Islamic resistance with the help of the United States and 
conservative Arab states like Saudi Arabia, in order to challenge the Soviet 
troop presence in Afghanistan during the years 1979 to 1989. This policy helped 
the Zia regime to obtain diplomatic acceptance at the international level, and it 
obtained economic and military assistance from the United States and other 
sources. 

 Six aspects of Zia’s policy of implementation of Islam are noteworthy: First, 
Islamic “Shariat” benches were established at the provincial high court level in 
1979. One year later, a Federal Shariat Court replaced various Shariat benches. 
A Shariat Appellate Bench was set up in the Supreme Court. Some of the 
judges for these courts/benches were Islamic scholars. Second, fi ve laws were 
introduced in 1979 requiring the imposition of Islamic punishment for certain 
crimes. These laws were collectively called the Hudood Ordinances (see be-
low), and were objected to by women’s groups as being discriminatory against 
women. Other laws also viewed as discriminatory included a Punishment and 
Compensation law, proposed in 1982, and the Law of Evidence, of 1984. Third, 
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interest-free banking was gradually introduced. A compulsory Islamic tax called 
“Zakat” was imposed on bank savings accounts and other investments at the rate 
of 2.5 percent per annum. Fourth, school and college courses were revised to ac-
commodate orthodox Islamic teachings and a nationalistic ideology of Pakistan. 
Generous funding was made available for religious education. Fifth, Islamic 
codes were strictly imposed on social life, including Islam-oriented censorship of 
cinema, television, and other cultural and literary activities. Sixth, Islamic mili-
tancy was promoted as an instrument of foreign policy in Afghanistan. This 
strengthened Islamic orthodoxy, sectarianism, and militant groups in Pakistan. 

 General Zia: The Cold War Redux 
 The following excerpt is from General Zia’s inaugural address to the Eighth Session 
of the Federal Council of Pakistan in 1983, after he had been in power for six years. 
The speech refl ects his satisfaction that the country was peaceful. It is also shows his 
personal religious beliefs, his reasons for attempting to enforce Islamic law, and his 
vision of democracy. 

 I have to compliment everybody for the prevalence of an atmosphere of amity 
and moderation. But it is an irony and a point to ponder as to why this observa-
tion should be made about our country. This is being mentioned regarding the 
Islamic Republic of Pakistan which we know as the citadel of Islam and a coun-
try created in the name of Islam and where for the last nearly seven years we 
have embarked upon a process of Islamisation. We have unitedly tried to estab-
lish Islam as a way of life. Therefore it is axiomatic that in our country religious 
unity should be a fact of life. We, in our country should be united like a pha-
lanx, more so in the matter of religion so that outsiders should know that this 
country is so galvanised and united that no wedge can be driven and no cracks 
and fi ssures can be created. Please ponder over the fact that Pakistan has been 
achieved in the name of Islam. Islam enjoins upon its followers unity and broth-
erhood. Islam is a religion of peace. As the head of this Islamic country I want 
the people to know that complete peace and harmony prevailed during the re-
cent [holy day] and that this should become a pattern for us in future. The de-
mand of the time is that we should only concentrate on the measures for Is-
lamising and for consolidating the country. 

 Islam stands for peace and preaches peace. Islam lays down clear principles 
for politics and statecraft. Politics is not a forbidden fruit. Politics with altruistic 
objectives is a prayer. Through such sanctifi ed politics one can serve both reli-
gion and mundane interests. What place do the political parties have in an 
 Islamic polity is a question which should be answered by the religious scholars. 
However on this question I will speak later. But I entreat everyone with all 
 humility that Islam enjoins upon all its followers to forge unity and remain 
steadfast on the path of Allah. Islam expects of us that we will not fritter away 
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our energies through divisive ways. Within the Islamic polity there is hardly any 
scope for creating divisions in the name of politics. I fail to understand how for-
mation of parties propagating an ideology other than Islam, can be permitted 
in an Islamic country. 

 You may create a platform in the name of Islam, Quran and Sunnah. But 
how is it permissible to form a party which should open its door only to such 
people who subscribe to a particular ideology (other then Islam). You may in-
voke Allah and His Prophet and spread the Message of God. You may under-
take to serve the people. All this activity will be naturally legitimate. But in my 
opinion the country cannot brook the formation of parties and groups in the 
name of politics which instead of galvanising the Muslims should impair and 
undermine their unity. 

 To my thinking such negative attitude is antagonistic to the spirit of Islam as 
well as contrary to the democratic forms. In Islamic polity there is hardly any 
place for opposition for the sake of opposition. Islam is the path of golden mean 
and reason. 

 [General Zia-ul-Haq,  Islam Stands for Unity and Brotherhood  
(Islamabad: Government of Pakistan, 1983), 5–6.] 

 The Women’s Movement in Pakistan 
 The women’s rights movement in Pakistan can be traced back to the early years 
of Independence, and since 1947 the issues felt to be most pressing, in addition 
to the tactics and reactions thereto, have depended partly on the types of gov-
ernment in power. The following fi ve selections offer legal, polemical, descrip-
tive, and poetic windows into women’s rights and concerns in the contexts of 
state policy, religion, and society. 

 The Muslim Family Laws Ordinance,  1961 

 In the 1960s Pakistan, along with Tunisia, was regarded as a great exemplar of progres-
sive modernity, as can be seen in the Muslim Family Laws Ordinance of 1961, the 
outcome of the report prepared by the Commission on Marriage and Family Law in 
1955. This report, headed by Justice Abdur Rasheed, attempted to liberalize family 
law somewhat, and to safeguard the rights of women. For instance, while the commis-
sion did not outlaw either unilateral and arbitrary divorce by the husband or polygamy, 
it did mandate the oversight of an Arbitration Council, and the agreement of current 
wives in the case of a husband’s remarriage. This report was passionately denounced by 
some Islamic clerics for what was perceived as an “anti-Islamic” character, but Gen-
eral Ayub Khan passed several of the report’s recommendations into law in 1961. It has 
never been revoked.  

 Of its thirteen sections, numbers 5–9 are selected below. 
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 5. Registration of marriage 

  (1) Every marriage solemnized under Muslim Law shall be registered in ac-
cordance with the provisions of this Ordinance. 

  (2) For the purpose of registration of marriage under this Ordinance, the 
Union Council shall grant licenses to one or more persons, to be called 
Nikah Registrars, but in no case shall more than one Nikah Registrar be 
licensed for any one Ward. 

  (3) Every marriage not solemnized by the Nikah Registrar shall, for the pur-
pose of registration under this Ordinance be reported to him by the per-
son who has solemnized such marriage. 

  (4) Whoever contravenes the provisions of sub-section (3) shall be punishable 
with simple imprisonment for a term which may extend to three months, 
or with fi ne which may extend to one thousand rupees, or with both. 

  (5) The form of nikahnama [marriage contract], the registers to be maintained 
by Nikah Registrars, the records to be preserved by Union Councils, the 
manner in which marriage shall be registered and copies of nikhanama 
shall be supplied to parties, and the fees to be charged thereof, shall be 
such as may be prescribed. 

  (6) Any person may, on payment of the prescribed fee, if any, inspect at the 
offi ce of the Union Council the record preserved under sub-section (5), or 
obtain a copy of any entry therein. 

 6. Polygamy 

  (1) No man, during the subsistence of an existing marriage, shall except with 
the previous permission in writing of the Arbitration Council, contract 
another marriage, nor shall any such marriage contracted without such 
permission be registered under this Ordinance. 

  (2) An application for permission under sub-section (1) shall be submitted to 
the Chairman in the prescribed manner together with the prescribed fee, 
and shall state reasons for the proposed marriage, and whether the con-
sent of existing wife or wives has been obtained thereto. 

  (3) On receipt of the application under sub-section (3), Chairman shall ask 
the applicant and his existing wife or wives each to nominate a representa-
tive, and the Arbitration Council so constituted may, if satisfi ed that the 
proposed marriage is necessary and just, grant, subject to such condition 
if any, as may be deemed fi t, the permission applied for. 

  (4) In deciding the application the Arbitration Council shall record its rea-
sons for the decision and any party may, in the prescribed manner, within 
the prescribed period, and on payment of the prescribed fee, prefer an 
application for revision, to the Collector concerned and his decision shall 
be fi nal and shall not be called in question in any Court. 
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  (5) Any man who contracts another marriage without the permission of the 
Arbitration Council shall, 

 (a) pay immediately the entire amount of the dower whether prompt or 
deferred, due to the existing wife or wives, which amount, if not so 
paid, shall be recoverable as arrears of land revenue; and 

 (b) on conviction upon complaint be punishable with the simple impris-
onment which may extend to one year, or with fi ne which may extend 
to fi ve thousand rupees, or with both. 

 7. Talaq 

  (1) Any man who wishes to divorce his wife shall, as soon as may be after the 
pronouncement of talaq [“I divorce you”—the formula of repudiation] in 
any form whatsoever, give the chairman a notice in writing of his having 
done so, and shall supply a copy thereof to the wife. 

  (2) Whoever, contravenes the provisions of sub-section (1) shall be punishable 
with simple imprisonment for a term which may extend to one year, or 
with fi ne which may extend to fi ve thousand rupees, or with both. 

  (3) Save as provided in sub-section (5) talaq, unless revoked earlier, ex-
pressly or otherwise, shall not be effective until the expiration of ninety 
days from day on which notice under sub-section (1) is delivered to the 
Chairman. 

  (4) Within thirty days of the receipt of notice under Sub-section (1), the 
Chairman shall constitute an Arbitration Council for the purpose of 
bringing about a reconciliation between the parties, and the Arbitration 
Council shall take all steps necessary to bring about such reconciliation. 

  (5) If the wife be pregnant at the time talaq is pronounced, talaq shall not be 
effective until the period mentioned in sub-section (3) or the pregnancy, 
whichever later, ends. 

  (6) Nothing shall debar a wife whose marriage has been terminated by talaq 
effective under this section from remarrying the same husband, without 
an intervening marriage with a third person, unless such termination is 
for the third time so effective. 

 8. Dissolution of marriage otherwise than by talaq 

 Where the right to divorce has been duly delegated to the wife and she wishes 
to exercise that right, or where any of the parties to a marriage wishes to dissolve 
the marriage otherwise than by talaq the provisions of section (7) shall, mutatis 
mutandis and so far as applicable, apply. 
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 9. Maintenance 

  (1) If any husband fails to maintain his wife adequately, or where there are 
more wives than one, fails to maintain them equitably, the wife, or all or 
any of the wives, may in addition to seeking any other legal remedy 
available apply to the Chairman who shall constitute an Arbitration 
Council to determine the matter, and the Arbitration Council may issue 
a certifi cate specifying the amount which shall be paid as maintenance 
by the husband. 

  (2) A husband or wife may, in the prescribed manner, within the prescribed 
period, and on payment of the prescribed fee, prefer an application for 
revision of the certifi cate, to the Collector concerned and his decision 
shall be fi nal and shall not be called in question in any Court. 

  (3) Any amount payable under sub-section (1) or (2) if, not paid in the due 
time, shall be recoverable as arrears of land revenue. 

 [From http://www.vakilno1.com/saarclaw/Pakistan
/muslim_family_laws_ordinance.htm] 

 Asma Jahangir and Hina Gilani :  The Hudood Ordinances, 
1979,  and Opposition by Women’s  Activists 

 The women’s movement in Pakistan became more active and assertive during the 
days of General Zia ul-Haq, who attempted to legitimize his rule by building sup-
port among conservative and orthodox Islamic groups. Since these policies tended 
to reduce the rights of women and their role in society, women’s movements prolif-
erated. Later, a number of nongovernmental organizations (NGOs) also came for-
ward to advance the cause of women’s rights and their place in the state system and 
society. 

 As evident in the selection below, by Asma Jahangir and Hina Gilani, the Hudood 
Ordinances and other measures adopted by the Zia government in the 1980s have 
been widely criticized as contentious and harmful to women’s rights. In response to 
calls for their repeal or amendment, in 2006 the Women’s Protection Bill—crafted by 
former attorney general Makhdoom Ali Khan and the chairman of the Council of 
 Islamic Ideology, Muhammad Khalid Masud—was passed. This new bill brings rape 
under the Pakistan Penal Code, which is based on civil, not Sharia, law. This means 
that adultery and nonmarital consensual sex are still offenses, but now judges can try 
rape cases in criminal rather than Islamic courts, thus doing away with the need for 
the four witnesses and allowing convictions to be made on the basis of forensic and 
circumstantial evidence. Punishments for convicted extramarital sex (fornication) are 
now more lenient (imprisonment of up to fi ve years and a fi ne of Rs. 10,000), and per-
petrators of rape are punishable with ten to tweny-fi ve years of imprisonment, or with 
death if the crime is particularly execrable. Adultery, however, remains under the ju-
risdiction of the Hudood Ordinances and is punishable with death by stoning. 
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 Asma Jilani Jahangir (b. 1952) and her sister Hina Jilani (b. 1953) are human rights 
lawyer-activists who work in Pakistan to prevent the persecution of religious minori-
ties, the abuse of women, and the exploitation of children. In 1980 they helped found 
the Women’s Action Forum (WAF), whose mandate was to fi ght discriminatory legis-
lation, such as the Proposed Law of Evidence, through which the value of a woman’s 
testimony was reduced to half that of a man’s, and the Hudood Ordinances, through 
which victims of rape had to prove their innocence (through the marshaling of four 
male witnesses to the rape) or else face punishment themselves. In 1986 Jahangir and 
Jilani set up a legal aid center in Lahore; in 1991 they established a shelter for women. 
Both sisters are founding members of the Human Rights Commission of Pakistan. 

 The fi rst laws introduced by Ziaul Haq in the process of Islamisation were the 
Hudood Ordinances. These laws remain controversial to this day. While 
many agree that the laws are far from perfect, few are willing to ask for their 
total repeal. . . . 

 The Hudood laws, promulgated in 1979 and enforced in 1980, are a collec-
tion of fi ve criminal laws, collectively known as the Hudood Ordinances. The 
Offences against Property Ordinance deals with the crime of theft and armed 
robbery. The Offence of Zina Ordinance relates to the crime of rape, abduc-
tion, adultery and fornication. The word Zina covers adultery as well as fornica-
tion. The Offence of Qazf Ordinance relates to a false accusation of Zina. The 
Prohibition Order prohibits use of alcohol and narcotics. The last is the Execu-
tion of Punishment of Whipping Ordinance, which prescribes the mode of 
whipping for those convicted under the Hudood Ordinances. 

 The Hudood laws apply to Muslim and non-Muslim Pakistanis. Certain 
provisions of Hudood relating to prohibition of alcohol extend to non-Muslim 
foreigners as well. 

 Ostensibly, the Hudood Ordinances were promulgated to bring the criminal 
legal system of Pakistan in conformity with the injunctions of Islam. Hence, the 
forms of punishments recognised by Muslim jurists are introduced in the Ordi-
nances. Two levels of punishment and, correspondingly, two separate sets of 
rules of evidence are prescribed. The fi rst level or category is the one called the 
Hadd which literally means the “limit” and the other Tazir, which means “to 
punish.” Hadd punishments are defi nitely fi xed leaving no room for the judge 
to take account of mitigating or extenuating circumstances of the crime. Hadd 
for theft is amputation of a hand; for armed robbery it is amputation of a foot, or 
thirty whippings or death penalty according to specifi c circumstances enumer-
ated in the law. For rape or Zina committed by adult married Muslims Hadd 
punishment is stoning to death; for adult non-Muslims and adult single Mus-
lims it is 100 lashes. Hadd for committing Qazf and for drinking of alcohol (for 
Muslims alone) is eighty stripes. Tazir is simply a fall-back position from Hadd. 
For instance, lack of evidence for Hadd does not exonerate the accused of the 
criminal liability. The accused is still liable for Tazir. . . . 
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 As long as Hadd remains a punishment, its application cannot be ruled out. 
It will be a hanging sword for those who remain ignorant of the law or are unable 
to get proper legal assistance. Even if it is not executed, a mere threat of its appli-
cation can psychologically cripple anybody. Further, the Hadd sentences may 
be passed more frequently if political power is captured by fundamentalists. On 
the other hand, its abolition will be a clear message that the Pakistani society is 
largely averse to barbaric forms of punishment. Its reintroduction will not be easy. 

 Another example is the unacceptability of a female’s evidence in awarding 
Hadd, particularly in rape, where the victim’s own evidence has no value. A 
gang of men can thus rape all the residents of a women’s hostel, but lack of ocu-
lar evidence of four Muslim males will rule out the imposition of a Hadd pun-
ishment. Rules of evidence for Hadd are illogical. Testimony of a Muslim fe-
male is totally unacceptable. Testimony of non-Muslims is allowed only where 
the accused is himself a non-Muslim. Non-Muslims should hope and pray for a 
non-Muslim to steal from them. 

 [Asma Jahangir and Hina Jilani,  The Hudood Ordinances: 
A Divine Sanction?  (Lahore: Rotas, 1990), 18, 23–24, 47, 49.] 

 Farida shaheed and tahmina rashid:  Women and the 
Women’s  Movement in Pakistan 

 The following two selections focus on contradictions in the status of women in Paki-
stan by highlighting the fact that some women have held important positions in the 
state system while the majority suffer from hardships and deprivations.  

 The fi rst selection is by Farida Shaheed, a sociologist and women’s rights activist, 
also a founding member of WAF, who in 2009 was named director of research at 
Shirkat Gah–Women’s Resource Centre.  

 Pakistani women present a series of contrasts and paradoxes. Women have 
served as ambassadors since the 1950s; a woman has been elected Prime Minis-
ter, not once but twice; we have women pilots and bankers and chartered ac-
countants, as well as internationally known human rights activists and artistes; 
the fi rst woman to head a United Nations agency was a Pakistani (Nafi sa Sadik 
who headed the UNFPA). Yet, in 2003, the statistical profi le of Pakistani women 
is distressing. Only one out of three women and girls above 12 years entered the 
21st century able to read and write. This means two out of every three women 
need another person’s help for even the simplest tasks; reading a road sign to 
know where they are; fi lling out government forms to get an ID card or register 
as voters; understanding written instructions for administering medicine and 
warnings on pesticides. Every twenty minutes, one woman dies in childbirth, 
and related complications. . . . Though women directly contribute to household 
income in rural areas where they work in the fi elds and look after livestock as well 
as in urban areas, few receive [cash] in hand, fewer still are counted as employed 
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so that Pakistan’s female labor force participation rate is one of the lowest in 
the world. . . . Then there are negative social customs and practices widespread 
enough for the Pakistan Commission on the Status of Women to comment in 
1985 that “Women in general are dehumanized and exercise little control over 
either themselves or on affairs affecting their well being. They are treated as 
possessions rather than as self-reliant self-regulating humans. They are bought 
and sold, beaten and mutilated, even killed with impunity and social approval. 
They are dispossessed and disinherited in spite of legal safeguards. The vast 
majority are made to work for as long as sixteen to eighteen hours a day, without 
any payment, while the Quran even provides for the husband to pay the wife for 
nursing her own infant. Their status is based mostly on local customs.” 

 [Farida Shaheed, “The Empowerment of Women: 
Pakistan’s Paradoxical Record,” in Abbas Rashid, ed.,  Pakistan: 

Perspectives on State and Society  (Lahore: SAHE, 2004), 201–202.] 

 This second selection is by Tahmina Rashid, a Pakistani scholar based in Australia, 
whose work focuses on rural women in the Punjab, Pakistan. 

 Pakistan provided constitutional guarantee to women in all fi elds, including 
the political and economic rights enjoyed by men. However, in the absence of 
supportive informal moral codes and more formal structures, mere constitu-
tional equality could not guarantee genuine legal, social, political and eco-
nomic equality. Even if desired, the welfare of women could not become a pri-
ority due to strained resources and other compulsions which forced women to 
occupy a secondary category in the state hierarchy established by the policy 
makers. The meagre concessions given to women in Pakistan were in effect, 
confi ned to the elite while the underprivileged were denied rights on the basis 
of class as well as gender. 

 Throughout the history of Pakistan, regardless of their class, women were ex-
ploited in the name of custom and tradition, as well as religion. . . . In Pakistan, 
women’s issues are generally interpreted and analysed either in the context of Is-
lam or in relation to the state; and identities like class and location, and modes 
of female agency, have also been understood in relation to these categories. 
Recently, feminists have begun to attract academic inquiry in a broader context. 
Such views arise from a variety of stimuli, including a visible religious factor aided 
by the presence of powerful ecclesiastic groups, often enjoying offi cial patronage 
and magnifi ed in the past, especially during the regime of Zia-ul-Haq. Women 
belonging to the religious right, such as Jamaat-e-Islami and Deobandi activism 
in Pakistan, are disdainful of the idea of feminism in all its manifestations. In 
their opinion . . . Islam has already bestowed suffi cient rights upon women and it 
is only necessary to implement these rights in a comprehensive Islamic setting. 

 [Tahmina Rashid,  Contested Representation: Punjabi Women in Feminist 
Debate in Pakistan  (Karachi: Oxford University Press, 2006), 122–123.] 
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 Kishwar Naheed and Fahmida Riaz: 
Mothers and Daughters,  in Urdu Poetry 

 Kishwar Naheed (b. 1940) and Fahmida Riaz (b. 1946) are well-known feminist Paki-
stani poets, both of whom migrated from India to Pakistan after Partition and Inde-
pendence, and espouse leftist, liberal causes. Riaz spent seven years in India after the 
threat of imprisonment in Pakistan for her views; disillusioned by the rise of Hindu 
nationalism, she returned to Pakistan on the eve of Benazir Bhutto’s wedding, in 1987. 
In powerful writing that evokes the pathos of women’s situations and struggles, Riaz 
and Naheed depict both the changes wrought in domestic life over the past six to 
seven decades in Pakistan, and the ways in which male dominance still remains a 
challenge for Pakistani women.  

 In the poems selected for inclusion here, both poets write as if from a mother to 
her daughter. 

 Insight 

 We grew up inside a cabin 
 Whose crooked walls were carved 
 Into a thousand angles; 
 Whose rafters bent low, like 
 My mother’s back 
 Whose door would hardly open or close 
 Without sesame oil; 
 And whose gates mirrored a thousand openings. 
 Yet the cabin, 
 Too small even to house the wind, 
 Housed our growth. 
 Our mother would bake bread, one child 
 In her stomach, one lounging in her lap. 
 No complaint fell from her lips. 
 I myself am a mother 
 But my darling ones 
 Were nurtured in the warmth of a nurse’s lap. 
 My life is easy, ordering 
 Breakfast from the bakery, all my needs 
 From the bazaar. 
 I know 
 If, like my mother’s, my back were bent 
 No one would help, 
 No one would recite prayers at the shrine of a mother’s love. 
 All relations are bound by interest: 
 A mother’s love and affection are nothing; 
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 Your love and my love is 
 Nothing. 

 [Kishwar Naheed, “Insight,” from M. A. R. Habib, ed., 
 An Anthology of Modern Urdu Poetry  (New York: 

Modern Language Association of America, 2003), 175–177.] 

 Lullaby 

 . . .  
 I remember that night 
 When you were born 

  
 That night was very dark 
 Labor tormented with pain 
 But upon hearing your cry a candlewick was set to light 

  
 Your beautiful beautiful limbs 
 Fresh, fresh, healthy and prospering, 
 Dearest can’t manage to kiss you 
 Dearest from shaking and shivering 

  
 I know a wolf is stood on my doorway 
 Drinking my blood, consuming my youth 
 Wolf nourished by money 
 One who rules the world 
 Cursing us from age to age 

  
 Because of whom in this world 
 Thinking is considered a crime 
 To love—a major sin 

  
 He has tasted the blood of a human spirit 
 Now watching your every move 

  
 Dearest cannot sleep at night 
 Dearest I am constantly awake 

  
 Dearest borne of my womb listen 
 This world is one of injustice 
 What skills can I teach you? 

  
 Women who came and went 
 Embroidering sprigs on net upon net 
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 Filling platter upon platter 
 Which the world ate 

  
 Today every kitchen is empty 
 What can I show you 
 What skill can I teach you! 

  
 Whenever I take you in my arms 
 I hear the call of time 
 I hear great battlecries 
 I hear the call to war 
 I hear this again and again 
 Your skill is “bravery”! 

  
 Listen my dear little one 
 This earth, this sky 
 All the grandeur of peace 
 The markets full of grain 

  
 Until that is . . . ours 
 We cannot live in peace 
 Not supported by anyone 
 There is no other solution 

  
 Do not fear the wolf 
 Dear heart! Fight with conviction 
 Do not even despair 

  
 I will teach you bravery 
 Turn you into a lioness 
 Fear will not lurk near you 

  
 Listen my dear new little one 
 You will not be alone 
 Your friends will be by your side 

  
 Your companions, your friends 
 Will be with you at every step 
 Many hands will be held together 
 This is my wish. 

 [Fahmida Riaz, “Lullaby,” in Amina Yaqin, “Issues of Translation: 
Three Contemporary Urdu Poems,”  SOAS Literary Review , 

Internet publication (1999).] 
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 1988–1999: RESTORATION OF CIVILIAN RULE 

 The death of General Zia ul-Haq in an air crash in August 1988 ushered in an 
era of political civilian-elected governance. However, the military top brass ex-
ercised infl uence on key policy issues from the sidelines. There were four 
elected governments—two each formed by Benazir Bhutto and Nawaz Sharif—
and three interim governments for holding general elections. Four general elec-
tions were held during this period—in 1988, 1990, 1993, and 1997. No civilian 
government completed the full term of fi ve years. 

 Benazir Bhutto (1953–2007), head of the Pakistan People’s Party (PPP), as-
sumed the offi ce of prime minister in December 1988, to become the fi rst 
woman prime minister in an Islamic state. Her government was dismissed in 
August 1990 by the president, with the support of the army chief. Nawaz Sharif 
(b.  1949), of the Pakistan Muslim League (PML), became prime minister in 
October 1990, and his government was removed by the president in April 1993, 
although the Supreme Court restored it in May. As the confl ict between the 
president and Nawaz Sharif intensifi ed, the army chief forced both to resign in 
July 1993. After the elections, Benazir Bhutto returned to power in October 
1993, but she was dismissed from offi ce in November 1996 by the president, 
with the blessings of the army chief. Nawaz Sharif was reelected in February 
1997. His government was dislodged in a coup led by General Pervez Musharraf 
in October 1999. 

 Benazir Bhutto: The Return to Democracy 
 The following excerpt from Benazir Bhutto’s book provides her narrative of the prob-
lems she faced on the way to becoming prime minister in December 1988. Note that 
her government saw no change in the status of women, and she seems to have forgot-
ten her own father’s role in the increasing Islamization of the state; she places the re-
sponsibility solely in Zia’s hands. 

 The alliance between elements of the Pakistani military and religious poli-
tical parties began before the Zia years but reached its zenith under his 
 dictatorship. . . . Zia’s death and the end of the Afghan war coincided; both 
threatened the ISI [Inter-Services Intelligence]–Jamaat lock on political 
power in Pakistan. This power arrangement was cemented under the forma-
tion of the Pakistan Muslim League. The party was composed of political 
leaders groomed and funded by the ISI, which functioned in tandem with the 
Jamaat-i-Islami. . . . The intelligence agencies assembled a coalition of seven 
Islamist parties around the Pakistan Muslim League to run against the Paki-
stan Peoples Party in the [1988] National Assembly elections. This ISI-created 
political chimera was called the Islami Jamhoori Ittehad (IJI) (Islamic Demo-
cratic Alliance). . . . 
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 Having failed to stop the PPP from winning a parliamentary majority, the 
ISI now began plotting to dismember the PPP. Makhdoom Amin Fahim of the 
PPP was met by General Hamid Gul, the head of the ISI. Makhdoom was 
asked to defect and told that if he could bring ten members of parliament with 
him, he would be made prime minister of Pakistan. He refused. 

 Despite the two-to-one victory of the PPP over the IJI for the National 
 Assembly, President Ghulam Ishaq Khan defi ed the parliamentary norm of in-
viting the leader of the winning party in a parliamentary democracy to form a 
government. Instead he called different leaders to see if he could cobble together 
a coalition government with the support of small parties and independents. But 
since the PPP had an outright majority, he could not. After dillydallying with 
coalition building for fi fteen days, he was forced to call on me to form the gov-
ernment. However, during this critical fi fteen-day lapse, the enemies of democ-
racy contrived an outcome in the powerful Punjabi Provincial Assembly that 
manipulated the vote to allow for an ISI-IJI majority (Nawaz Sharif, a Zia pro-
tégé with Islamist leanings, was made the chief minister). Despite all the odds, 
on December 2, 1988, I was sworn in as the democratically elected prime min-
ister of Pakistan, the fi rst woman in history elected to head an Islamic state. 
This was the moment of democracy, the moment to honor all who had come 
before, who had given their lives or been tortured and lashed and exiled while 
fi ghting for freedom. 

 [Benazir Bhutto,  Reconciliation: Islam, Democracy, and the West  
(London: Simon and Schuster, 2008), 194, 195, 197–198.] 

 Prime Minister Nawaz Sharif: 
Nuclear Explosions 

 India’s decision to explode fi ve nuclear devices on May 11 and 13, 1998 (see chapter 8), 
confronted Pakistan with a choice: should it conduct similar tests to demonstrate its 
nuclear weapon capability, or hold back? There was intense discussion and debate 
among Pakistan’s civilian leaders, military top brass, and citizens in general, on how 
to respond to the Indian nuclear explosion. This debate ended with a consensus in 
favor of immediate nuclear testing. On May 28 and 30, 1998, Pakistan tested six nu-
clear devices. Prime Minister Nawaz Sharif announced on May 28 that Pakistan had 
also completed successful nuclear tests. 

 My dear countrymen: Peace be unto you.  .  .  . Today, God the great has be-
stowed us with the courage and determination to make a decision to take a de-
fensive step.  .  .  . Today we have fully settled the account of the nuclear tests 
conducted by India recently and have carried out fi ve successful nuclear 
tests. . . . Sanctions will be imposed. Hard and diffi cult times will come. . . . By 
the grace of God, our troops are imbued with the spirit of faith in God and are 
ready to face the enemy. . . . Our nuclear scientists and technicians too, by the 



Pakistan, 1947 and After       817

grace of God, are endowed with divine capabilities. . . . We had deprived our-
selves of our self-reliance by seeking loans from others. Now we will not look at 
any outsider. . . . We will depend on our own strength and will seek help only 
from God. 

 [Prime Minister Nawaz Sharif, BBC News, http://news.bbc.co.uk/2/hi
/world/monitoring/102445.stm.] 

 1999–2008: THE MILITARY RULE OF GENERAL 
PERVEZ MUSHARRAF AND ITS LATER 

CIVILIANIZATION 

 Pakistan’s civilian democracy (1988–1999) came to an end when the army dis-
lodged Nawaz Sharif ’s government and assumed power on October 12, 1999. 
This was Pakistan’s fourth military takeover; it lasted until General Pervez 
Musharraf civilianized his rule in October–November 2002. 

 On October 12, 1999, army chief General Pervez Musharraf was fl ying back 
from Colombo, Sri Lanka, to Karachi. Before his aircraft landed, the then–
prime minister Nawaz Sharif removed him from the command of the army and 
appointed his own preferred general to this position. The pilot of the aircraft 
carrying Pervez Musharraf was directed by Pakistan’s Civil Aviation Authority not 
to land in Karachi. On learning of this, the Army Corps Commander, in Karachi, 
used his troops to take control of the airport, making it possible for Musharraf’s 
aircraft to land there. Meanwhile other top brass in Rawalpindi arrested Nawaz 
Sharif and dismissed his government. General Musharraf then took over as the 
chief executive and suspended the Constitution. 

 Nawaz Sharif was put on trial and convicted in 2000 for “hijacking” the air-
craft carrying General Musharraf and other passengers. In December 2000, un-
der an arrangement with the government of Saudi Arabia, President Pervez 
Musharraf remitted Nawaz Sharif ’s sentence and allowed him to leave for Saudi 
Arabia, where he was supposed to stay for ten years. 

 General Pervez Musharraf civilianized his military rule by taking measured 
steps on the pattern of General Zia ul-Haq and Field Marshal Ayub Khan. 
These steps were a referendum for getting himself elected president for fi ve years 
(April 2002); changes in the Constitution to strengthen his role as the president 
(August); carefully managed general elections (October); co-optation of a sec-
tion of the political elite, and installation of a pliant prime minister (November); 
and full restoration of the Constitution (February 2003). 

 In October 2007 Musharraf got himself reelected for a second term despite a 
countrywide protest against him that was sparked by his attempt to remove If-
tikhar Muhammad Chaudhry, chief justice of the Supreme Court, in March 
2007. His political situation became more precarious when lawyers and others 
continued the agitation, and especially once Benazir Bhutto (October 2007) 
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and Nawaz Sharif (November 2007) had both returned to Pakistan. Musharraf 
attempted to restore his political fortune by suspending the Constitution, im-
posing a state of emergency, and removing more than sixty judges of the High 
and Supreme Courts, including the chief justice. However, this only triggered 
more protests. He restored the Constitution on December 15, 2007, by making 
unilateral changes in it which were rejected by all political parties. In the Feb-
ruary 2008 general elections, his loyalist party, the Pakistan Muslim League–
Quaid-i-Azam (PML-Q), in power since 2002, lost badly, and two of his main 
rival parties—the PPP and the Pakistan Muslim League–Nawaz (PML-N)—
emerged as the two leading political parties. 

 President Pervez Musharraf: 
A General Reflects 

 In his English-language autobiography  In the Line of Fire , General Pervez Musharraf 
explains the political and economic situation at the time of the takeover, and outlines 
the goals of his military government. 

 I have no hesitation in admitting that initially I was quite overawed by what I 
had gotten into. My special worry was my utter lack of knowledge of economics 
and fi nance. I decided to learn on the job through anyone and everyone by ask-
ing questions unabashedly. In any case what I soon realized was that none of 
this was rocket science. Every educated, sensitive Pakistani was well aware of the 
country’s problems. It did not take me long to identify the maladies and work 
out remedies. 

 Our economy was shattered, and we were on the verge of bankruptcy. For 
years, our leaders had avoided any institutional checks and had misgoverned 
the nation with impunity. Corruption and nepotism were all too common. All 
government institutions and organizations and public-sector corporations had 
fallen prey to the most blatant corruption, facilitated at the highest levels of 
government, through the appointment of inept managers and directors. Cor-
ruption had permeated effectively down from the top. . . . 

 Financial corruption aside, the government was rife with nepotism and in-
competence. There was no strategic direction coming from the top. Nowhere, in 
any ministry, institution, organization, or department, did I see any clear vision 
or strategy. Pakistan was like a rudderless ship fl oundering in high seas, with no 
destination, led by inept captains whose only talent lay in plunder. . . . All social 
indicators—health, education, income—were shamefully low and were continu-
ally deteriorating. Between 1988–1999 absolute poverty—people who earn $1 per 
day or less—had risen alarmingly, from 18 percent to 34 percent. . . . 

 I took over in extremely unusual circumstances, not of my making. It is unbe-
lievable and indeed unfortunate that the few at the helm of affairs in the last gov-
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ernment were intriguing to destroy the last institution of stability left in Pakistan by 
creating dissension in the ranks of the armed forces of Pakistan. And who would 
believe that the chief of the army staff, having represented Pakistan in Sri Lanka, 
upon his return was denied landing in his own country and instead circumstances 
were created which would have forced our plane to either land in India or crash. . . . 

 I set myself a seven-point agenda. Some of these points, by their very nature, 
required so much time to implement that I knew that the best I could do was 
to start the process and take it to a stage where it could not be reversed. Those 
seven points were: (1) rebuild national confi dence and morale. (2) Strengthen 
the federation, remove inter-provincial disharmony, and restore national cohe-
sion. (3) Revive the economy and restore investors’ confi dence. (4) Ensure law 
and order and dispense speedy justice. (5) Depoliticize state institutions. (6) 
Devolve power down to the gross roots. (7) Ensure swift accountability. 

 [Pervez Musharraf,  In the Line of Fire: A Memoir  (London: 
Simon and Schuster, 2006), 146, 148–150.] 

 President pervez musharraf: The Symbiosis 
of Religion and Terrorism 

 Religious extremism and terrorism have emerged as the most serious challenge to the 
state and the international system, in the aftermath of the events of September 11, 
2001. General Pervez Musharraf described this as the symbiosis of religion and terror, 
a symbiosis that caused his regime its greatest political challenge. For he was forced to 
respond both to the United States, which wanted him to stand with the West against 
terrorists, and to some important groups in Pakistan that approved both of the Tali-
ban, a nationalist group focused on Afghan goals, and of the transnational al-Qaeda, 
with its commitment to international jihad. Musharraf certainly believed that Islam 
was a necessary component of a good society in Pakistan. What troubled him was that 
in Pakistan Islam and violence had coalesced in a way that threatened the country’s 
peace and stability. His regime unfortunately took little advantage of the opportunity 
provided by the infusion of American money following 9/11—Pakistan experienced no 
real economic gains, nor did it show improvements in social justice. 

 Several times in the quiet of the night, sitting alone in my study, I have pondered 
over what has happened to Pakistan. What has caused the deterioration our na-
tional fabric? We were once a perfectly normal, religiously harmonious society, 
with only occasional tension between the Sunni and Shia sects of our religion. 
How did we reach the present-day epidemic of terrorism and extremism? 

 The trauma started in 1979 with the invasion of Afghanistan by the Soviet 
Union. . . . We suddenly realized that we were faced with a two-front threat—
India from the east and the Soviet Union and its Afghan puppet from the west. 
The nation and the military were in a quandary. Fortunately for us, the West, 
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led by the United States after the election of Ronald Reagan, considered Af-
ghanistan an important arena in which to check the Soviet ambitions. A jihad 
[just war] was launched in Afghanistan, with Pakistan as the inevitable conduit. 
Afghan warlords and their militias were armed and fi nanced to fi ght the Sovi-
ets. Alongside 20,000 to 30,000 mujahideen from all over the Islamic world, 
students from some seminaries [madrasahs] were encouraged, armed, fi nanced 
and trained. Before 1979, our madrasahs were quite limited and their activities 
were insignifi cant. The Afghan war brought them into the forefront, urged on 
by President Zia ul-Haq who vigorously propounded the cause of jihad against 
the Soviet occupation [of Afghanistan]. 

 The entire decade of the 1980s saw religious extremism rise, encouraged by 
Zia. It is undeniable that the hard-line mullahs of the Frontier province were 
the obvious partners of this jihad.  .  .  . Zia for his own personal and political 
reasons embraced the hard-line religious lobby as his constituency throughout 
Pakistan and well beyond, to the exclusion of the huge majority of moderate 
Pakistanis. Fighting the infi del Soviet Army became a holy cause to the jihadis, 
and countless Pakistani men signed up. 

 This jihad continued for ten years, until the Soviets were defeated in 1989. 
They withdrew in a hurry, leaving behind an enormous arsenal of heavy weap-
ons that included tanks guns and even aircraft, with abundant stocks of ammu-
nition. The United States and Europe were also quick to abandon the area, as 
the Berlin Wall fell and the Soviet threat diminished. The sudden vacuum in 
Afghanistan led fi rst to the toppling of the puppet government that had been 
installed by the Soviet Union, and then to mayhem and bloodletting among 
warlords, jostling for power. 

 The effect of this upheaval was threefold. First, it brought 4 million refugees 
into Pakistan. Second, it sparked the emergence of the Taliban. Third, it led to 
the coalescing of the international mujahideen into al Qaeda. 

 Then came 9/11. Even before Secretary of State Colin Powell called me to ask 
for help, even before President Bush announced in a public speech that all nations 
were either “with us or against us,” I knew that Pakistan was at a cross-road. 
Here was an opportunity for us to get rid of [religious] terrorism in our midst in 
our own national interest. . . . Yet after the United State’s angry invasion of Af-
ghanistan and the continuing turbulence there, many al Qaeda operatives shifted 
to the cities and western mountains of Pakistan. Our situation . . . had worsened. 

 As if this were not enough, the struggle for freedom that erupted in India-
held Kashmir in 1989 had a major impact on Pakistani society. . . . The Indian 
law enforcement agencies were ruthless in crushing the movement for 
 freedom. . . . The Pakistani people are emotionally and sentimentally attached 
to their Kashmiri brethren. Dozens of support groups sprang up all over the 
country, prepared to join the jihad against the Indian army. 

 For twenty-six years now on our western borders, and for sixteen years to our 
east in Kashmir, we have been in turmoil. A culture of militancy, weapons, and 
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drugs now fl ourishes in Pakistan. A deadly al Qaeda network entrenched itself 
in our major cities and the mountains of our tribal agencies on our western 
border with Afghanistan. A culture of targeted killings, explosives, car bomb 
and suicide attacks took root. . . . 

 At our core, the people of Pakistan are religious and moderate. Pakistan is an 
Islamic state created for the Muslims of the subcontinent. Only a small fringe 
of the population is extremist. This fringe holds rigid, orthodox, even obscuran-
tist and intolerant views about religion. A problem arises when it wants to im-
pose its rigid, dogmatic views on others. . . . 

 The vast mass of less literate poor people of Pakistan liv[e] largely in rural 
areas and semiurban areas. They too are moderates who adhere to a philosophy 
of “live and let live” . . . but because of their illiteracy, poverty and desperation, 
the extremists try to recruit them and often succeed. . . . 

 However, there are extremists in our midst who are neither poor nor unedu-
cated. What moulds them? I believe it is their revulsion at the sheer pathos of 
the Muslim condition: the political injustices, societal deprivation, and alien-
ation that reduced many Muslims to marginalization and exploitation. This 
accounts for the likes of Osama bin Laden. . . . 

 Our experience has taught us that foreigners in al Qaeda have almost invari-
ably masterminded terrorist attacks in Pakistan. The planners penetrate into 
bands of religious extremist organizations or they indoctrinate groups of se-
lected fanatics.  .  .  . Such attackers are mere pawns. They are not always reli-
giously motivated, yet this is how terrorism in Pakistan has been mixed with 
religion. . . . 

 Ultimate success will only come when the roots that cause terrorism are de-
stroyed; that is, when injustices against Muslims are removed. This lies in the 
hands of the West, particularly America. Dealing with extremism requires 
prudence. 

 [Musharraf ,   In the Line of Fire , 274–276, 277–278, 280.] 

 Education in Pakistan 
 Predating General Musharraf ’s presidency, but continuing through it and 
beyond, is the recognition of a crisis in education. In Pakistan there is a unani-
mous opinion that education plays a critical role in building a viable economy, 
as the key to scientifi c and technological advancement and human capital forma-
tion. However, education has remained neglected. The quality of education has 
generally declined in state-managed educational institutions at all levels, mainly 
because of a paucity of fi nancial resources, a lack of facilities, a shortage of qualifi ed 
teachers, and an overall neglect of education on the part of the state and society. 

 Public expenditure on education as a percentage of Pakistan’s GDP is very 
low. The offi cial data showed the education–GDP ratio as 2 percent in 2009. In 
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that same year the literacy rate of those aged ten or above was 69 percent for 
males and 45 percent for females. 

 Private-sector educational institutions from primary school–level to univer-
sity claim to offer better-quality education. However, high tuition fees and re-
lated expenses make it extremely diffi cult for the majority of people to send 
their children to these institutions. 

 Shahid Javed Burki :  Causes for a Deteriorating 
Educational System 

 The following selection by Shahid Javed Burki (b. 1938) outlines the major causes of 
the decline of education in Pakistan. Burki is a former federal fi nance minister of 
Pakistan who served at the World Bank for twenty-fi ve years and is the author of many 
books and articles on Pakistan. 

 The Pakistani educational system collapsed slowly; at times its progressive dete-
rioration was not even noticed by the people who later were to be most seriously 
affected by it. The collapse occurred for basically four reasons. The fi rst jolt was 
given in the early 1970s by the government headed by Prime Minister Zulfi kar 
Ali Bhutto. Bhutto decided to nationalize private schools, in particular those run 
by various Christian missionary orders. His motive was simple. He was of the 
view that private school encouraged elitism in the society whereas he wanted 
equality and equal opportunity for all. 

 Bhutto was also responsible for delivering the system the second shock, and 
this time the motive was political expediency. His rise to political power was 
viewed with great apprehension by the religious forces in the country. They con-
sidered the socialism Bhutto espoused as “godless” and were determined to pre-
vent him and the Pakistan People’s Party founded by him from gaining ground. 
The two sides—Bhutto and the Islamists—chose to use the college and univer-
sity campuses to fi ght the battle for the control of the political mind in the 
country. Both sought to mobilize the student population by establishing student 
organizations representative of their different points of view. . . . 

 The third development to turn the system of education dysfunctional oc-
curred in the 1980s when a coalition led by the United States and including 
Pakistan and Saudi Arabia decided to use the seminaries as training grounds for 
the  mujahideen  who were being instructed to battle the Soviet Union’s troops 
occupying Afghanistan. There was an unspoken understanding about their re-
spective roles among these three partners. . . . Pakistan was able to further its 
infl uence in Afghanistan, and Saudi Arabia was able to introduce its extremely 
conservative interpretation of Islam into a large Muslim country that had hith-
erto subscribed to a relatively liberal, accommodating, assimilative form of the 
religion. 
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 The fourth unhappy development to affect the sector of education was the 
political confusion that prevailed in the country for more than a decade, from 
the time of the death of President Zia-ul-Haq in August 1988 to the return of 
the military under General Pervez Musharraf in October 1999. In this period 
four elected governments and three interim administrations governed the coun-
try. Preoccupied with prolonging their stay [in offi ce], the elected governments 
paid little attention to economic development in general and social develop-
ment in particular. Under the watch of these administrations, public sector edu-
cation deteriorated signifi cantly. 

 [Shahid Javed Burki, “Educating the Pakistani Masses,” 
in Robert M. Hathaway, ed.,  Education Reform in Pakistan: 

Building for the Future  (Washington, DC: Woodrow 
Wilson International Center for Scholars, 2005), 22–23.] 

 usman ali  isani  and latif virk: 
Education at All Levels:  The National Reports 

 Mahbub ul-Haq (quoted above on the “Twenty-Two Families”)—one of Pakistan’s 
best-known economists and a former federal fi nance minister—contributed to the 
development of the United Nations Human Development Index (HDI) along with 
Amartya Sen, quoted in chapter 8. Mahbub ul-Haq frequently stressed the connec-
tion between poverty, ill-health, lack of education, and failed economic develop-
ment. This perspective is refl ected in the reports on education prepared by the gov-
ernment of Pakistan. In 2011 the government-established Pakistan Education Task 
Force reported that at least seven million children were not in primary school and 
that 10 percent of the world’s primary school–age children who do not attend school 
live in Pakistan. 

 Some of these reports and policies have been examined by two authors who have 
held infl uential positions in the educational establishment: Usman Ali Isani, a senior 
Pakistani bureaucrat and educationist, currently serving as vice chancellor for Iqra 
University, Islamabad; and Latif Virk, a sociologist at the National University of Com-
puter and Emerging Sciences. Their analysis of the reports shows the continuing 
emphasis on three issues in education at all levels: an inculcation of the centrality of 
Islam; a concern for national unity; and a recognition that education is fundamental 
for economic prosperity. Despite these high goals and repeated promises, they main-
tain that education has remained neglected and the declared goals have not been 
achieved. 

 In 1947, at the First Educational Conference, the educational philosophy incor-
porated both the fundamentals of Islamic tradition and modern science and 
technology but did not elaborate much on the purpose of education .  The Com-
mission on National Education in 1959 ,  however,   carried out a comprehensive 
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analysis of the educational philosophy. Among other issues the Commission 
identifi ed the following purposes of education. . . . Education should provide 
opportunity for the development of skills of the people, training of a leadership 
group and promotion of vocational abilities; all of which are essential for the cre-
ation of a progressive and democratic society. . . . Education must play a funda-
mental part in the preservation of the ideals which led to the creation of Pakistan, 
strengthening the concept of it as a united nation, and striving to preserve the 
Islamic way of life; and education should inculcate in the people the Islamic 
principles of truth, justice, benevolence and universal brotherhood. With re-
gard to Islam, the following paragraph of the Report is signifi cant: Islam teaches 
honesty in thought, in deed, and in purpose. It lays emphasis on social justice 
and active participation in the removal of distress and poverty. In short, it seeks 
the identity of those who know, with those who do not know; of those who have, 
with those who do not have; of those who are powerful, with those who have no 
power. . . . Education is a public investment and this should be used [as] a vehicle 
for creating a welfare state. . . . 

 The purposes of higher education are multi-dimensional and may be termed 
as personal, social, economic, and cultural. In the context of Pakistan, it has 
ideological meanings attached to its purposes as well. Pakistan as an ideological 
state cannot ignore its ideological moorings [and] the needs of modern society 
for building a competitive nation whose individuals are scientifi cally trained 
persons. . . . Thus the purpose of higher education must be: a) the inculcation 
of Islamic theology and moral values; b) preservation of our religious and cul-
tural heritage; and c) equip the individuals with the latest knowledge and tech-
nology.  .  .  . Education and particularly higher education cannot be divorced 
from its milieu and social context. . . . 

 At the beginning of the 21st century, where there is so much growth of 
knowledge no nation can be content without higher education. . . . The global 
truth that higher education is a matter of long-term survival has not yet been 
honoured in Pakistan. 

 [U. A. G. Isani and Mohammad Latif Virk , Higher Education in Pakistan: 
A Historical and Futuristic Perspective  (Islamabad: 

National Book Foundation, 2005), 12, 18–19.] 

 pervez Hoodbhoy:  Religion,  Science,  and Education: 
The Battle for Rationality 

 Pervez Hoodbhoy (b. 1950), professor of physics at Quaid-i-Azam University, a strong 
supporter of peaceful uses of nuclear technology, and an environmental and social 
activist, is an outspoken critic of the treatment of education by successive govern-
ments. In his 1991 book  Islam and Science  he is particularly critical of General Zia 
ul-Haq’s plans to Islamicize all education. He argues that an excessively narrow inter-
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pretation of Islam, rather than Islam itself, has prevented Pakistan and other Muslim 
states from becoming strong and modern. 

 There are, on paper, 133 science and technology institutions in Pakistan.  .  .  . 
Equipment is generally plentiful, salaries are 30–50% higher than in neighbour-
ing India, and perks such as foreign travel are common. The organizations 
maintain public relations offi ces, have good access to the state media, send 
employees for overseas training, and organize conferences all year round. On 
the face of it these are signs of busy, productive, and effective activity. But, with 
some exceptions, their scientifi c research output is minuscule by any reasonable 
standard, and the impact on the technology that exists or the national economy 
imperceptible. . . . 

 Many causes are commonly attributed to the ineffectiveness of Pakistani re-
search and development organizations. The principal among these is an open 
door import policy enforced by foreign aid agencies which discourages the indi-
genization of technology and forestalls any increase in the tiny numbers of 
highly skilled scientists and engineers. The validity of this last point can be 
gauged from seeing that the total number of Ph.D.’s throughout the country in 
natural sciences and engineering is only about 1,000. The corresponding num-
ber in India is estimated to lie between 70,000 and 80,000. Given that per cap-
ita income in Pakistan ($350) and India ($300) are not so very different, the huge 
discrepancy in levels of scientifi c attainment must be sought elsewhere .  The 
explanation lies in education. . . . 

 Scientifi c research and development—and hence the growth or decay of sci-
ence as an institution in society—are inescapably connected with education. In 
fact, the ultimate expression of the philosophy to which a society subscribes is to 
be found in the manner by which it educates its young. It is here where one 
faces squarely the question of whether education should be a means of trans-
forming and modernizing society, or whether it should principally seek to con-
serve tradition.  .  .  . A recent report of the World Bank gives an accurate, but 
gloomy, picture: 

 The unusually low educational attainments of Pakistan’s rapidly growing 
population, particularly the female population, will become a serious 
impediment to the country’s long-term development. The weak human 
resources base on which Pakistan’s economic development is being built 
endangers its long-term growth prospects and negatively affects the distri-
butional benefi ts to be derived from such growth. 

 Seventy-fi ve million Pakistanis can neither read nor write. Pakistan govern-
ment fi gures put the average (both sexes) literacy rate at 26 per cent, and the 
female literacy rate at only 15 per cent (1991). While these fi gures are low even 



826       Pakistan,  1947 and After

by Third World standards, the actual situation is probably considerably worse. 
Independent sources estimate that the true fi gures may be 30–40 per cent lower 
than stated. . . . 

 No government in Pakistan, whether democratic or military, has ever given 
education any reasonable status in the list of national priorities. But the military 
regime of General Zia stands out particularly. A damning indictment of this 
regime’s [Zia’s] achievements in the fi eld of education is to be found in a report 
by a US research concern, which was given a contract in 1986 by the govern-
ment to analyse the state of education in Pakistan. The report concludes that: 

 Most dramatic was the difference between the projections of the 5th fi ve 
year plan and actual performance during this period (1978–83) which fell 
over 50% below the planned level and represented the lowest level of na-
tional effort in support of education in the independent nation’s history. 

 In earlier periods of Pakistan’s history, such low levels of attainment in edu-
cation have been admitted with quiet shame, but the objectives of education were 
tacitly taken to be essentially universal, modernistic ones. However, following the 
coup of 1977 which brought General Zia-ul-Haq to power, the military govern-
ment, in alliance with political parties of fundamentalist orientation, declared 
its intention of creating an Islamized society and a new national identity based 
exclusively on religion. Education immediately became a key instrument to be 
used towards this end. Consequently, a number of important changes were of-
fi cially decreed. These included the following: the imposition of the chadar 
[head covering] for female students in educational institutions; introduction of 
 nazra  (reading of Qur4an) as a matriculation requirement; . . . the recognition 
of  madrasah  certifi cates as equivalent to master’s degrees;  .  .  . the grant of 20 
extra marks for those applicants to engineering universities who have memo-
rized the Qur4an; . . . introduction of religious knowledge as a criterion for se-
lecting teachers of science and non-science subjects; [and] revision of conven-
tional subjects to emphasize Islamic values. 

 [Pervez Hoodbhoy,  Islam and Science: Religious Orthodoxy and 
the Battle for Rationality  (London: Zed Books, 1991), 35–37.] 

 A .  H.  Nayyar:  Religious Schools as  Alternatives: 
The Madrasa Issue 

 Pakistan has three kinds of educational institutions. The fi rst is government schools 
and colleges, which use Urdu or a regional language as a medium of instruction, have 
very minimal fees, and cater to the majority of students. Then there are private, usually 
English-language, institutions, which range in level from kindergarten through uni-
versities and professional schools, which charge very high fees, and where admission is 
much sought after.  
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 The third kind includes religious schools of many varieties, collectively called 
madrasas, which focus on traditional Islamic education. These madrasas range from 
small institutions that teach Quranic reading and basic Islam to children, to formally 
structured institutions for religious education based primarily on the famous nine-
teenth-century “Dars-e Nizami” curriculum. Some of these madrasas issue formal 
degrees and certifi cates, but with some exceptions these degrees are not accepted for 
government jobs. These institutions have minimal tuition fees, and provide free 
board and lodging to their students. Such institutions are fi nanced through charity, 
voluntary donations (local and foreign), and endowment income. Only a small num-
ber of madrasas accept government funding. 

 Students in such madrasas are taught to defend Islam against those attempting to 
undermine it or to attack Muslim lands. A. H. Nayyar (b. 1945)—a modernist scholar-
academician and researcher on social issues whose 2003 report for the Sustainable 
Development Policy Institute on textbook content in Pakistan’s mainstream public 
school system eventually led to the government’s revision of school curricula and 
textbooks—has also focused on madrasa education. Here he provides a useful discus-
sion of the madrasas of Pakistan and their place in Islamic society. See also General 
Musharraf ’s account below about religion and terrorism; many people are proud of 
those students from Pakistani madrasas who fought for Islam in Afghanistan against 
Americans, and in Kashmir against Indians. 

 1. Resurgence of Madrasahs 

 The decline of the vast Muslim empire [in India], the occupation of the land by 
foreign forces, particularly the defeat at the hands of these forces in the 1857 war 
of independence, the onslaught of the Christian missionaries, introduction of a 
different educational system by the colonial power, and the failure of the Mus-
lim population in general to accept the available alternative (and hence to be 
accepted in the employment of the colonial power) forced a large section of In-
dian Muslims to fortify their religious identity. This led to a new wave of ma-
drasahs in the second half of the [nineteenth century], many of which piloted a 
new movement for Islamic education, and which proved standard-bearers of the 
present-day madrasah. The great names in this category were Darul Uloom 
Deoband (established in 1867), Nadwatul Ulema Lucknow (established in 1894), 
Darul Uloom Mazahirul Uloom, Saharanpur (established in 1898). .  .  . They 
were distinguished from the earlier madrasahs by the mode of teaching, organi-
zation, regularization of the curriculum, introduction of a system of examina-
tions on the pattern of the British system, and a system of awarding formal 
 certifi cates and degrees. 

 What stands out as a distinguishing characteristic of the madrasahs estab-
lished in the later half of the nineteenth century is that they were conceived to 
be free of obligation to the state. The earlier schools had almost always had state 
endowments in the form of land grants to sustain the teachers and students, as 
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well as for books and other essentials. The founders of Darul Uloom Deoband 
introduced the practice of running their institution on community funds, col-
lected in person by teachers and students, either in cash or kind, with great hu-
mility. For them this practice meant several things. Besides freeing them from 
the whims of rajas, nawabs, or governments, it brought into the community a 
sense of participation in the process, and instilled in both the teachers and the 
taught a sense of obligation towards the people, rather than towards any rich 
benefactor. The founders of madrasahs were strongly anti-imperialist, and com-
municated this spirit to their students. Many of the founders were in the fore-
front of the independence movement and had a nationalistic political outlook. 
They viewed the imperialism of the West more as that of Christendom, and the 
modern technology brought in by the imperialists as a tool in the hands of an 
adversarial religious force. As such, they remained strongly opposed to mod-
ern ideas produced in the West. This attitude has not changed since then. In 
this respect, Deoband is rightly called the fountainhead of the present Sunni 
madrasahs. 

 2. Madrasahs in Pakistan 

 The Afghan war provided a different kind of opportunity to the religious par-
ties. Millions of Afghan refugees in Pakistan provided fertile ground for expan-
sion in madrasah education. Supported by the USA, Saudi Arabia, and the 
Persian Gulf states, and aided logistically by the Pakistani military agencies, 
religious parties with madrasahs got their cadres trained and battle-hardened. 
The Taliban are truly a madrasah phenomenon. They consist of Afghan refu-
gees who rose from the Deobandi madrasahs in the provinces of Balochistan 
and the NWFP, and, allegedly supported by Pakistani state institutions, have 
now become a major factor in the fratricidal war of Afghanistan. The madrasahs 
also hosted fellow mujahideen from various Islamic countries, providing an op-
portunity for fostering a truly international link for the “holy cause.” This, in fact, 
ushered in a new phase in the politics of religious parties. They were now ready 
to fi ght for Islam anywhere on the globe, be it in Afghanistan, Kashmir, Bosnia, 
Tajikistan, Algeria, Chechnya, Philippines, or with the Uighur people in the Xin-
jiang province of China. The posture was never so militant, and the century-old 
dream of Pan-Islamism was never so realizable. After Ramzi Yusuf, an accused 
in the World Trade Centre bombing case in the USA, was arrested from Islam-
abad and was found to have been associated with the International Islamic 
University, the Minister of Interior in Benazir Bhutto’s government openly charged 
that the University had become a hideout of international Islamic terrorists. . . . 

 The madrasahs have, not surprisingly, become a source of hate-fi lled propa-
ganda against other sects and the sectarian divide has become sharper and 
more violent. Complete suppression of Ahmedis has become an article of faith 
with all the sects. The Shi2as, a minority in Pakistan, organized themselves to 
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safeguard their religious rights following Ziaul Haq’s Islamization policies. The 
Iranian revolution of Imam Khomeini was their source of strength. They turned 
militant after dozens of them died in bloody clashes with the police in 1985. 
Both Shi2a and Sunni madrasahs have since become a breeding ground of mili-
tants to fi ght against each other. Shi2a militant wings Sipah-e-Mohammad [the 
Army of Muhammad] and Sipah-e-Abbas [the Army of Abbas] were formed to 
combat the Sunni SSP [Sipah-e-Sahaba Pakistan, Army of the Friends of the 
Prophet]. All the organizations are heavily armed and are believed to be gener-
ously funded by Saudi Arabia, the Gulf States and Iran respectively. 

 To conclude: the failure of the Pakistani state to provide adequate opportuni-
ties for education to all is the principal cause creating those objective condi-
tions which have led to the rapid rise of the madrasah system. It will be crucial 
to undo these conditions because the mindset created by this system is ex-
tremely divisive and will destroy the social fabric by fanning sectarian hatred. 
The state must exercise control on the content of madrasah education, against 
the resistance of the ulema if necessary, if it wishes to avoid a situation of civil 
war in the future. However, it must be realized that this will be only partially 
effective. In the fi nal analysis, improvements in the mainstream system of edu-
cation alone can make madrasah education less attractive and make a dent 
upon its present rapid growth. 

 [A. H. Nayyar, “Madrasah Education: Frozen in Time,” 
in Pervez Hoodbhoy, ed.,  Education and the State: Fifty Years 

of Pakistan  (Karachi: Oxford University Press, 1998), 224, 226, 241, 243, 246.] 

 2008 AND BEYOND: QUESTIONS OF PAKISTAN’S 
NATIONAL IDENTITY 

 General elections were held in February 2008. These had originally been 
scheduled for early January, but had to be postponed in the aftermath of the 
assassination of Benazir Bhutto on December 27, 2007, as she was returning 
from an election rally in Rawalpindi. Her assassination caused rioting in parts 
of Pakistan, especially in Sindh. 

 The February elections were a major setback for the pro-Musharraf political 
party, the Pakistan Muslim League–Quaid-i-Azam; the party lost the elections 
by a large margin, which was viewed as the popular rejection of Pervez Mush-
arraf. The most successful party was the PPP, led fi rst by Benazir Bhutto, and 
after her assassination by her widower Asif Ali Zardari and their son Bilawal. 
The second major party was the PML–N led by Nawaz Sharif, which won a 
majority in the Punjab but came second after the PPP at the federal level, in the 
National Assembly. 

 The PPP leader, Yousaf Raza Gilani, was elected prime minister in March 
2008 to head a coalition government at the federal level. The PPP established 
coalition governments at the provincial level in Sindh and Balochistan. In the 
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Punjab it joined the coalition led by the PML–N. The NWFP government was 
headed by a PPP ally, the Awami National Party (ANP). 

 Though Musharraf had lost political credibility, he refused to quit the presi-
dency, claiming that he would complete his second fi ve-year term, 2007–2012. 
When Musharraf did not heed the calls for his resignation, the PPP and other 
political parties decided to impeach him in a joint session of Parliament. Before 
the impeachment motion was taken up, however, Musharraf decided to step 
down (August 18, 2008). In September Asif Ali Zardari, co-chairman of the PPP, 
was elected president with an overwhelming majority. 

 The PPP controlled all the major state offi ces at the federal level, but it per-
formed poorly in addressing socioeconomic issues; this failure lost it the support 
of the common people. But it was able to develop a consensus with the top brass of 
the military for launching military action against the Taliban and other militant 
groups entrenched in the Malakand and the tribal areas (northwestern Paki-
stan). The Swat/Malakand operation, undertaken jointly by the army and air 
force in April–July 2009, freed the area from Taliban control. A similar opera-
tion was launched in the tribal areas in July–August 2009. 

 Pakistan’s economy remained weak, ravaged by the Taliban insurgency in 
parts of the country and their suicide attacks and bombings in the major cities 
during 2007–2009. Pakistan relied heavily on international fi nancial institutions 
and friendly countries, especially the United States, for an economic bailout. 
Relations with the United States, however, remain strained—particularly after 
May 2, 2011, when American operatives on a stealth mission found and killed 
Osama Bin Laden in a compound near a Pakistani military encampment out-
side Islamabad. 

 Pakistan’s return to civilian rule has been viewed as a positive development. 
However, it is diffi cult to suggest that democratic institutions and processes 
have developed strong roots. Given the destabilizing effect of Islamic extrem-
ism and terrorism, a badly performing economy, the failure of the government 
to provide economic relief to the poor, interprovincial disharmony, and vio-
lence and insurgency in parts of Balochistan, the future of democracy remains 
uncertain. Many political analysts outside Pakistan continue to call it a “failed 
state” that could collapse altogether. This claim is contested by the Pakistani 
government and many scholars and analysts, although these analysts view Paki-
stan as a state facing enormous political, economic, and internal-stability prob-
lems, as well as severe external security challenges. 

 Pakistan’s national identity continues to be debated both inside and outside 
the country. The debate revolves around three issues: the part to be played by 
Islam in the identity of the nation and the state; the nature of Pakistan’s histori-
cal and cultural roots; and the role of the military in the political process. 

 As we have seen in earlier chapters, the pre-Independence Muslim League 
organized around Muslim identity, rights, and interests, as distinct from those 
of the majority Hindu community. In order to mobilize the Muslims of British 
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India to fi ght for a state of their own, the League had invoked a separatist vision 
of Islamic identity. 

 In the post-Independence period, the debate necessarily focused on defi ning 
the precise nature of the relationship between Islam and the Pakistani state, 
and on how to create political institutions and processes that refl ected the con-
sensus, if any, on these issues. 

 A section of the educated elite now argues that the Pakistani state should not 
identify with Islam, or engage in religious advocacy. Their perspective seems to 
have been attracting more attention since the Taliban’s attempt to enforce Islamic 
orthodoxy by intimidation and coercion in parts of Pakistan in 2003–2009. 

 Jinnah’s address to the fi rst session of Pakistan’s Constituent Assembly on 
August 11, 1947, maintained that the Pakistani state would extend equal treat-
ment to all citizens irrespective of religion, which would not have anything to 
do with the affairs of the state. However, others of Jinnah’s statements seem 
to indicate that Islam is relevant to state identity. The Objectives Resolution of 
1949 combined modern notions of the state, democracy, and constitutionalism 
with the principles of social justice, equality, and participation, as enunciated 
in Islam. All Pakistani constitutions advocated a modern democratic state with 
an ethical basis derived from the teachings and principles of Islam. They also 
suggested that the state should play the role of an “enabler” rather than of an 
“enforcer” of Islam. 

 Most religious leaders favor a conservative Islamic state that implements 
traditional Islamic laws and punishments, although they differ among them-
selves on the precise details of such a state. General Zia ul-Haq’s military gov-
ernment used the state apparatus to implement Islam as demanded mainly by 
Deobandi-Wahabi religious leaders, thus deepening Islamic-denominational 
fault lines in Pakistan. 

 The second unresolved debate pertains to Pakistan’s main historical and 
cultural roots. Does Pakistan belong to the South Asian subcontinent, or should 
it seek its ancestral roots in the Arab Middle East, especially Saudi Arabia? 
General Zia’s government consciously encouraged increased Saudi infl uence 
on the Islamization of Pakistan, which caused resentment among those who did 
not share Saudi-Wahabi Islamic traditions. During his time various changes 
were made in the course contents at the junior and senior school levels, to so-
cialize young people into religious orthodoxy and militancy. By the beginning 
of the twenty-fi rst century one Pakistani generation was indeed socialized into a 
mindset that valued Islamic orthodoxy and refl ected the infl uences of the con-
servative Arab Middle East. 

 The infl uence of the Arab Middle East also increased as millions of Paki-
stani workers and professionals found jobs there and sent remittances back 
home. Increased identifi cation with Islamic orthodoxy in the aftermath of the 
terrorist attacks of September 11, 2001, further polarized Pakistani society on 
religious and cultural lines. 
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 The third major aspect of Pakistani identity pertains to whether the military 
will sustain its role as the dominant political player. Some political analysts 
argue that criticism of the military top brass in the wake of the 2007 street pro-
tests has minimized the chances of the military returning to power. Others ar-
gue that the military has entrenched itself in the state system and the economy 
to such an extent that it can dominate policy-making from the sidelines. 

 Until the civilian leadership creates a credible and coherent civilian alterna-
tive to the military’s infl uential role, and until Pakistan’s internal security prob-
lems and external tensions can be eased, the military will retain the potential to 
manipulate, through direct or indirect means, the political life of the country. 



 TWO NATIONAL SONGS 

 We begin this chapter with two songs beloved in Bangladesh. The fi rst, the Bangla-
deshi national anthem, “Amar Sonar Bangla” (“My Golden Bengal”), consists of 
several lines of a poem by Rabindranath Tagore, who spent eleven years of his life 
(1890–1901) in what is now the Kushtia District of Bangladesh, managing his father’s 
estates in Shilaidaha. During this period he traveled the region widely and wrote nu-
merous short stories and poems set in its lush, riverine countryside. The poem excerpted 
for the national anthem was written in 1906, during the agitation over the fi rst partition 
of Bengal. The song was adopted as the national anthem in 1972, after Bangladesh 
 became independent. Tagore is thus claimed and beloved by India and Bangladesh: 
both countries have chosen one of his songs as their national anthem.  

 The second, a marching song, “Cal Cal Cal” (“March on, march on, march on!”), 
is by Kazi Nazrul Islam (1899–1976), known as the “Bidrohi Kabi” (“Rebel Poet”), who 
spent his active literary life in the western parts of Bengal in the 1920s and 1930s. He 
wrote nearly three thousand songs on themes of patriotism, romantic love, the evils of 
bigotry and fundamentalism, and Hindu–Muslim harmony (he married a Hindu 
woman, and in addition to songs on Islamic devotional practices wrote many devo-
tional songs for Hindu deities). He was a good friend of Tagore, a passionate anti-im-
perialist, and, by early 1942, a critic of the idea of partition. In 1942 he was struck with 
what might have been some form of Pick’s disease, and lived the last thirty years of his 
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life without verbal or mental capacities. In 1972 Bangladesh obtained permission from 
the government of India to bring Nazrul to live in Dhaka, where he was made an 
honorary citizen and eventually the National Poet. 

 Rabindranath Tagore: The National Anthem 
 Here Bengal is likened to a verdant motherland, or Ma. 

 My golden Bengal 
 I love you. 
 Your skies, your air 
 forever play in my heart 
 like a fl ute. 
 Oh Ma, 
 in spring the scent from the mango groves 
 intoxicates me, 
 thrills me. 
 Oh Ma, 
 in autumn I see 
 sweet smiles in the ripened fi elds. 
 What brilliance, what shade, 
 what tenderness, what enchantment 
 you spread like a cloth 
 at the roots of banyan trees 
 and along the banks of rivers. 
 Ma, a word from your lips 
 is like nectar to my ears, 
 thrills me. 
 Ma, if sadness ever darkens your face 
 My eyes will brim with tears. 

 [Rabindranath Tagore, “Amar Sonar Bangla.” 
Bengali original taken from “Virtual Bangladesh: 

The National Anthem of Bangladesh,” 
http://www.virtualbangladesh.com/bd_anthem.html.

Trans. R. F. McDermott.] 

 Kazi Nazrul Islam: “March on, march on, 
march on!” 

 The song reproduced here was composed in the early 1930s, became popular during 
the 1971 war, and is today still sung in military contexts. The “peacock throne” of the 
last stanza refers to the Mughals’ legendary seat of power, a throne carried off to Persia 
by Nadir Shah in 1739. 
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 March on, march on, march on! 
 Drum beats sound in the sky, 
 and the earth below is restless. 
 Youth of the new dawn, 
 march, oh march, oh march! 
 March on, march on, march on! 

  
 Breaking down the doors of dawn 
 we will usher in a reddened morning 
 and shatter the night of darkness; 
 not even the Vindhyas will obstruct our path. 
 We shall sing of the new and the young, 
 bringing life to the cremation ground, 
 a new heart, 
 new strength to our arms. 
 March, new soldiers, listen, 
 tune your ears to the call to life 
 at the gates of death. 
 Break, oh break them down; 
 March, oh march, oh march, 
 March on, march on, march on! 

  
 On high a thunderbolt booms its commands: 
 Open up your bedrooms; come out 
 dressed as soldiers and martyrs; 
 enter the military parade. 
 “When will the lost empire return? 
 I still crave it today.” 
 So you walk, singing melancholy songs, 
 tears streaming from your eyes. 
 No, leave behind the peacock throne; 
 wake up, wake up from your faint. 
 You see how many Persias, how many Romes, Greeces, and Russias 
 sank—and they all rose again. 
 Rise, feeble ones! 
 We will build a new Tajmahal from the dust. 
 March on, march on, march on! 

 [Nazrul Islam, “Cal Cal Cal.” Bengali original taken from
  The Poetry of Kazi Nazrul Islam in English Translation ,

vol. 1, ed. Mohammad Nurul Huda (Dhaka: Nazrul 
Institute, 1997), 485–486. Trans. R. F. McDermott.] 
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 THE FORMATIVE HISTORICAL 
CONTEXT, 1905–1947 

 Although Bangladeshi history proper does not begin until the birth of the na-
tion in 1971, the periods between 1905 and 1947, when what is now Bangladesh 
was part of the British Raj’s Bengal Presidency, and between 1947 and 1971, 
when it was East Pakistan, are signifi cant—especially insofar as they contain 
the seeds of the divisiveness that led to the breakup of Pakistan. In addition, 
Lord Curzon’s partition of Bengal (1905–1912), as a result of which the regions 
comprising modern-day Bangladesh and Assam were separated off from west-
ern Bengal and parts of Bihar into a separate province, foreshadowed the territo-
rial splits of 1947 and 1971. 

 No one could have foretold, during the age of the Moderate politicians of 
the late nineteenth century, that Bengal would eventually split apart on the ba-
sis of popular support for Hindu and Muslim communal identities. Elites of 
both communities had more in common with each other than with their re-
spective co-religionist masses, and rural Hindu and Muslim cultivators likewise 
shared a common context—although, as the riots of 1906–1907 showed, it must 
be remembered that Muslim peasants probably always fared worse, since most 
of the landlords were Hindu. 

 It was the partition of Bengal in 1905 that fi rst made Hindu and Muslim 
elites both aware that there was irreconcilable confl ict between British and In-
dian interests: they began to mobilize the masses around a program of passive 
resistance and boycott of foreign goods. Some politicians tried to reconcile 
Hindu and Muslim political imagery, but after 1905 the furor over the partition 
created a growing feeling of separation between Hindus and Muslims, as Mus-
lim elites acclaimed the decision to split the Presidency. Led by Nawab Salim-
ullah (1871–1915) of Dacca, 1  they formed the Muslim League on December 30, 
1906, on a policy of loyalty to Britain and protection of Muslim political rights 
and aspirations. They were rewarded for this loyalty by the granting of sepa-
rate electorates for Muslims in the Morley-Minto Reforms of 1909, which ex-
acerbated communal political rivalry. Although at the provincial level there was 
some Hindu–Muslim antagonism during the period, in particular the 1906–
1907 riots in Mymensingh when Muslim peasants rose against their Hindu 
landlords, the anti-partition agitation largely failed to develop into a mass politi-
cal movement. 

 When the partition was revoked in 1911, Muslims felt betrayed; the decision 
galled Nawab Salimullah; the League called it “an utter disregard of Muslim 
feeling”; and traditional Muslims politics, relying as they did on concessions and 
loyalty, were at an end. Salimullah’s political successor, Fazlul Huq (1873–1962), 
called Sher-e Bangla (“Lion of Bengal”), became Bengal’s Muslim League presi-
dent in 1914. He championed the middle and lower classes, favoring them over 
elite zamindar politicians whose interests, he felt, were bound to the British. 
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 The nine years from 1916 to 1925 witnessed several attempts, some of them 
uniquely Bengali, to form a rapprochement between Hindus and Muslims. In 
the Lucknow Pact of 1916, Hindus and Muslims agreed to work together for 
separate electorates and the equitable distribution of offi ces. Various events and 
decisions by the government between 1919 and 1922 afforded the two communi-
ties additional occasions for united political agitation: the Government of India 
Act of 1919, which provided for a dual form of government, or “dyarchy,” appar-
ently for the sake of giving Indians more scope for self-governance; the agitation 
over the post–World War I fate of the caliphate; the oppressive Rowlatt Bills of 
1919; and the killing of innocent people at Jallianwala Bagh in Amritsar. Many 
Indians of all backgrounds joined Gandhi’s non-cooperation and mobilization 
movements of 1920–1922, which ushered in a whole new style of mass politics. 
Finally, the formation in Bengal of the Swaraj Party by C. R. Das, who was 
trusted by members of both communities, presented Hindu and Muslim politi-
cians with notable opportunities to work together. The height of this honey-
moon period was the Bengal Pact of 1923 (see chapter 7), according to which 
Muslims were assured of receiving more than 55 percent of the positions in the 
Calcutta Corporation and other government offi ces, until such time as they 
had a share equal to their percentage of the population. 

 However, in the mid-1920s, after Das’s death, the Turkish abolition of the 
caliphate, and Gandhi’s decision to call off the Non-Cooperation movement, at-
tempts to keep communalism out of Bengali politics faltered. Huq founded the 
Krishak Praja Party in 1928 to play down religious differences and to emphasize 
economic disparities instead, but all-India incidents and actions by the British 
only served to heat up the political atmosphere. As a result of the Communal 
Award of 1932, which divided political power among rival groups of Indians on 
the basis of loyalty to Britain, 2  the Hindu  bhadralok  (elite) was awarded a minority 
of legislative seats in Bengal, and in order to shore up their political power they 
chose to reach out to the Depressed Classes. 

 The crucial events in Bengal during the decade prior to Independence, 1937 
to 1947, were World War II and the Japanese bombings of Calcutta from 1942 to 
1944; the Famine of 1943 and resultant migrations of desperate people into Cal-
cutta; the political decline of the Hindus and ascendancy of the Muslims; and 
the spread of the Pakistan movement. Each of the four Bengal ministries of the 
period was led by a Muslim—Fazlul Huq (1937–1941 and 1941–1943), Nazimud-
din (1943–1945), and Huseyn Shaheed Suhrawardy (1945–1947)—although Mus-
lim politicians were not always in agreement, especially when Bengali interests 
were seen to clash with pan-Indian, or incipient Pakistani, ones. Fazlul Huq’s 
lower-class Krishak Praja Party campaigned against, and beat, the elite Muslim 
League in 1936. In spite of the fact that the Bengal Congress requested him to 
form a coalition in 1937, Gandhi vetoed such an alliance and Huq joined forces 
with the League, giving it a mass base and effectively handing Bengal to Jinnah. 
By 1941, however, there was disaffection between the two leaders. Huq refused 
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to call Jinnah the Quaid-e Azam, described him as a “political dictator,” and stated 
that “Bengal does not count much in the counsels of political leaders outside 
our province, although we constitute more than one-third of the total Muslim 
population of India.” 3  Jinnah expelled him from the League. Huq then reached 
out again to the Congress, but by this time, politics had hardened: Sarat Bose was 
imprisoned; Congress came increasingly to be identifi ed with dominant Hindu, 
not secular, interests; and Muslim-dominated Bengal ministries were felt to be 
partisan. Huq’s second government (1941–1943) did include some Hindu politi-
cians, most prominently the Hindu Mahasabha leader Shyama Prasad Mooker-
jee, but this government too was dissolved. Thereafter it proved impossible to 
form a  Congress–Krishak Praja Party coalition. The Calcutta riots of August 
16, 1946, called Direct Action Day by Jinnah to protest against the Cabinet 
Mission Plan for the independence of India, caused massive loss of life, of prop-
erty, and of communal goodwill in the city; Suhrawardy, by then premier of 
Bengal, was widely blamed for failing to prevent the carnage and for suppressing 
media coverage of it (see Azad’s and Ikramullah’s documents in chapter 7). 

 In February 1947 the prime minister of Britain, Clement Atlee, announced 
that the British were going to leave in the summer of 1948 and would hand over 
power. In a last attempt to keep Bengal together, in April 1947 Suhrawardy—
supported by Sarat Bose—raised the slogan of an undivided sovereign Bengal, 
which could decide later whether to opt for Pakistan, to opt for India, or to re-
main independent. This free state of Bengal would have joint electorates and 
equal numbers of Hindus and Muslims in the ministry. Suhrawardy, fearful of 
domination by North Indian Muslims and following upon his understanding of 
the Lahore Resolution, which allowed for regional variations in the formation 
of states, appealed in his arguments for the free state to Bengali character and 
sentiment. But United Bengal never had a chance. Neither Jinnah nor Nehru 
supported it. Most Hindus feared a united independent Bengal: in none of the 
four Muslim-led ministries since 1937 had they enjoyed any signifi cant political 
power. By March 1947 most Hindus, upper-caste and so-called “Depressed” 
alike, wanted a separate West Bengal. Suhrawardy’s proposal earned him the 
antipathy of Jinnah and Liaquat Ali Khan, the latter calling him an “Indian dog 
let loose by Jawaharlal Nehru,”  4  and in 1947 he was passed over for the job of 
chief minister of East Pakistan. About three million people were displaced in 
greater Bengal due to Partition. 

 LIFE IN EAST PAKISTAN, 1947–1971: 
MOVING TOWARD THE SPLIT 

 Almost from the beginning, the relationship between East and West Pakistan, 
or the east and west wings (or zones), as they were called, was troubled. While 
West Pakistan had almost six times as much territory as East Pakistan (310,403 vs. 
55,126 square miles, respectively), East Pakistan had more people (42.06 million 
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vs. 33.78 million, according to the 1951 Census), and hence expected to be 
treated as an equal partner. But West Pakistanis were passionately committed to 
a strong central government, which they physically situated in Karachi, refus-
ing to convene meetings of the Constituent Assembly in Dacca even once a 
year. East Bengal was very much underrepresented in the central government, 
in the civil service, and in the military (Bengalis were said to be weak, whereas 
Punjabis were naturally martial); it received disproportionately low amounts of 
foreign aid and development projects; and all the banking was in the hands of 
West Pakistan. East Pakistanis were also accused of being naturally seditious, 
due to Hindu and communist infl uences. 

 The Language Movement 
 The issue that encapsulated all others was language. East Pakistani pleas for the 
inclusion of Bengali as a second state language for Pakistan, equal in status to 
Urdu, were repeatedly denied (the subsequent 1951 Census confi rmed that only 
1 percent of the Bengali people could read Urdu). Indeed, from the beginning 
the language issue became a fulcrum for East Pakistani resentment; disagree-
ments over the status of Bengali began in 1948 and culminated in the partition 
of Pakistan in 1971. 

 Dhirendra Nath Datta’s  Historic Plea 
and J innah’s  Address in Dhaka 

 On February 25, 1948, Dhirendra Nath Datta, a Hindu member of the Constituent 
Assembly, moved an amendment that Bengali be added to English as a language to be 
used in the House along with Urdu. His principal argument was one of fairness: East 
Pakistanis outnumbered West Pakistanis in the State of Pakistan, and thus Urdu 
should not take precedence over Bengali. Datta was supported by other Hindu and 
Muslim representatives from East Pakistan. The prime minister and minister for de-
fense, Liaquat Ali Khan, argued against them, alarming the non-Muslim members 
of the Assembly by his equation of Pakistan with a Muslim state; his view easily 
prevailed. 

 The news of the defeat of Datta’s amendment caused agitation in East Pakistan. 
Jinnah, however, did not take it seriously, because he was led by his advisors to think 
that it was fomented by a conspiracy of disgruntled political adversaries, Hindus, com-
munists, and anti-Pakistani groups operating from Calcutta. 

 In his address in Dacca on March 21, 1948, Jinnah warned against provincialism. 

 But let me make it clear to you that the state language of Pakistan is going to be 
Urdu and no other language. Anyone who tries to mislead [you] is merely the 
enemy of Pakistan. Without one state language, no nation can remain tied up 
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solidly together and function. Look at the history of other countries. There[fore] 
so far as the state language is concerned, Pakistan’s language should be Urdu; 
but, as I have said it will come in time. 

 [From  The Nation ’ s Voice , vol. 7:  Launching the State and the End of 
the Journey (Aug. 1947–Sept. 1948) , ed. Waheed Ahmad (Karachi: 

Quaid-i-Azam Academy, 2003). Slightly edited by Frances Pritchett. See 
http://www.columbia.edu/itc/mealac/pritchett/00islamlinks/txt

_jinnah_dacca_1948.html, para. 22.] 

 Abdul Gaffar Chaudhuri ’s  Famous Elegy 
For The February 1952 Martyrs 

 Jinnah’s statement was not well received. In 1949, partly as a result of East Pakistani 
frustration with policies formulated by Jinnah and the Muslim League, veteran Ben-
gali politicians such as Suhrawardy and the left-leaning Maulana Abdul Hamid 
Khan Bhashani turned away from the League and formed their own political party, 
the East Pakistan Awami League. They purposely avoided incorporating the word 
“Muslim” in the title, for they wanted the party to be truly national. One of their 
demands was the recognition of Bengali as a state language. To force the govern-
ment to recognize Bengali as a state language, students and League members orga-
nized, demonstrated, and called for a national boycott on February 21, when Khwaja 
Nazimuddin, the new prime minister of Pakistan, was due to visit Dacca. In clashes 
with the police on that day, four students were killed on the University of Dacca 
campus. They became the fi rst “martyrs” of the language movement, and February 
21, or “Ekushey February,” has been immortalized in Bangladeshi history as the real 
beginning of the Independence movement. In 1963 a monument called the Shahid 
Minar was erected in Dacca in honor of the slain. In 1999 UNESCO international-
ized the commemoration by declaring February 21 to be International Mother Lan-
guage Day. 

 The following, “Amar Bhaier Rakte Rangano” by Abdul Gaffar Chaudhuri (b. 1934), 
is perhaps the most famous of many poems commemorating the event. It is still sung 
nonstop every year on February 21, from midnight to noon, on the University of 
Dhaka campus. A  nagini  here means a female soldier; Baishakh is the hot month of 
February–March.  Rajani gandha  fl owers are sweet-smelling tuberoses. 

 The twenty-fi rst of February was reddened by my brother’s blood, 
 Can I ever forget that; 
 This February was built on the tears of hundreds of mothers who 

lost their sons. 
 Can I ever forget that; 
 This February, reddened with the blood of my golden land, 
 Can I ever forget that. 
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 Arise all you  n  a  gin  i s, arise, arise, oh violent winds of Baisakh. 
 Let the earth tremble today out of grief for her slain children; 
 They have murdered the sons of this golden land and thwarted 

the claims of man, 
 And when these times will change, then will you all escape? 
 No, no, no, no, in murder-reddened-history this fi nal judgment was made 
 By the twenty-fi rst of February, the twenty-fi rst of February! 

  
 On that very day at the end of winter, underneath blue skies, 
 The moon smilingly bestowed a kiss, 
 And on path after path bloomed  rajan  i   gandha  fl owers, as if a 

heavenly garden, 
 At that time the storm arose, wild and crazily. 
 The faces of those beasts of darkness are now well-known, 
 Mothers sisters and brothers all hate them with a passion. 

  
 They fi red on those lives and frustrated the country’s demands, 
 They crushed the breast of Bengal underfoot; 
 They are not of this land 
 But instead sell the fate of this very country, 
 They have snatched away food, clothing, and the peace of man, 
 Oh twenty-fi rst of February, twenty-fi rst of February. 

  
 Arise, arise today, arise today, oh February twenty-fi rst; 
 Still today in the prison of oppression die heroic men and women; 
 The souls of my martyred brothers are calling, 
 Arise, oh dormant force of man throughout market-place, fi eld, 

and river-bank— 
 We shall once again fi re up the month of February with our anger’s 

intense heat: 
 Oh twenty-fi rst of February, oh twenty-fi rst of February. 

 [Translated in  Lyric Poetry  by Qazi Abdul Mannan and Clinton B. Seely 
(New York: Learning Resources in International Studies, 1974), 17–18.] 

 Political Jockeying and the Redressing 
of Perceived Wrongs: 1952 to 1958 

 Although the symbolic status of Bengali continued to be a rallying cry for the 
next nineteen years, the language movement did achieve its stated purpose: on 
February 29, 1956, the new Constitution of Pakistan (Clause I of Para. 214 of the 
State Language section) confi rmed that “The State Languages of Pakistan will 
be Urdu and Bengali.” 
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 One year after the slaying of students in the University of Dacca grounds, 
three respected politicians joined forces to oust the Muslim League in Bengal; 
by 1953 the League had become a complacent organization that had not sup-
ported the language movement and was out of step with popular aspirations. Fa-
zlul Huq merged his Krishak Praja Party with the Awami League of Suhrawardy 
and Bhashani, forming the United Front Party on December 4, 1953, with a 
historic twenty-one point program as its election manifesto. This United Front 
Party was so successful that by 1956, and thereafter for a brief two years, East 
Pakistan came the closest it ever would to achieving parity with West Pakistan, 
for Suhrawardy assumed the position of prime minister, in Karachi. 

 The Twenty-One Point Program of 
the United Front Party 

 Note the attention given here to economic, linguistic, educational, and military parity 
between the east and west wings. The “black laws” in point 11 refer to a Pakistani ordi-
nance that totally deprived of their autonomy all the universities believed responsible 
for the 1952 uprisings. Point 19 was the most radical: it amounted, in the eyes of West 
Pakistanis, to incipient secession. This program became the basis of all subsequent 
political and constitutional movements in East Pakistan until December 16, 1971. 

 The United Front Party, if voted to power, will fulfi ll the following program 
within the next fi ve years of its regime: 

 There will be no enactment in the House which is repugnant to the funda-
mental principles of Holy Quran and Sunnah, and provisions will be made for 
the citizens to live their lives on the basis of Islamic equality and brotherhood. 

  1. To make Bengali one of the state languages of Pakistan; 
  2. To abolish without compensation all rent-receiving interest in land and to 

distribute the surplus lands among the landless cultivators and bring down 
the rent to a fair level and abolish the certifi cate procedure for realizing rent; 

  3. To nationalize jute trade, to make arrangements for giving to jute-growers 
fair price of jute and to investigate into the jute-bungling during the Mus-
lim League regime, to punish those who will be found responsible for the 
bungling and to forfeit all their properties earned thereby; 

  4. To introduce co-operative farming and to improve the conditions of cot-
tage industries and manual works; 

  5. To start salt industries, both cottage and big, in order to make East Paki-
stan self-suffi cient in the supply of salt; 

  6. To immediately rehabilitate all refugees, particularly those who are arti-
sans and technicians; 

  7. To improve the irrigation system and save the country from fl ood and 
famine; 
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  8. To industrialize East Pakistan and to guarantee the economic and social 
rights of industrial labor, according to the I.L.O. [International Labour 
Organization] conventions; 

  9. To introduce free and compulsory primary education and to arrange for a 
just pay and allowance for the teachers; 

  10. To reorient the entire secondary system by abolishing the discrimination 
between Government and private schools, and to introduce only the 
mother tongue as the medium of instructions; 

  11. To do away with all the reactionary black laws of Dacca and Rajshahi Uni-
versities and to make them autonomous institutions; 

  12. To make an all-out curtailment of the Administration and to rationalize 
the pay scale of high and low-paid Government servants; United Front 
Ministers shall not accept more than Rs. 1,000 as their monthly salary; 

  13. To eradicate corruption, nepotism, and bribery, and with this end in view, 
to take stock of the properties of all Government offi cers and businessmen 
from the year 1940 onward and forfeit all unexplained properties; 

  14. To release all security prisoners who are detained in jail under various 
public safety acts and ordinances and to guarantee freedom of the Press, 
speech and associations; 

  15. To separate the executive from the judiciary; 
  16. To convert Burdwan House for the present into a students’ residence and 

afterwards to a research institute of Bengali language and literature; 
  17. To erect a martyrs’ monument to commemorate the sacred memory of 

those who gave their lives for the Bengali language and literature; 
  18. To declare February 21 as “Shahid Day” and to observe it as a public 

holiday; 
  19. In accordance with the historic Lahore Resolution, to secure full and com-

plete autonomy and bring all subjects under the jurisdiction of East Paki-
stan, leaving only defense, foreign affairs, and currency under the jurisdic-
tion of the center. Even in the matter of defense, arrangement shall be such 
as to have the headquarters of Army in West Pakistan and the headquarters 
of Navy in East Pakistan and to establish ordnance factories in East Paki-
stan, with a view to making East Pakistan self-suffi cient in the matter of 
defense and also to convert the present Ansars into full-fl edged militia; 

  20. United Front Cabinet shall on no account extend the life of the Legislature 
and the Ministry shall six months before the general election arrange for a 
free and fair election through the agency of an Election Commission; 

  21. All casual vacancies in the Legislature shall be fi lled up through by-elec-
tions within three months of the date of the vacancies, and if the United 
Front nominees are defeated in three successive by-elections, the Ministry 
shall voluntarily resign from offi ce. 

 [From A. K. M. Shamsul Huda,  The Constitution of Bangladesh  
(Chittagong: Rita Court, 1997), 1:69–71.] 



844       Bangladesh:  Independence and Controversies

 the Argument for Joint Electorates 
 In the 1954 elections Huq led the United Front Party to a landslide victory over the 
Muslim League; of the 309 seats in the House, the United Front won 228, and 
the Muslim League only 7. But the Centre in West Pakistan refused to allow the party 
to form a government, and while the parties were waiting and agitating, the glue hold-
ing the Front together came unstuck, with Huq, Suhrawardy, and Bhashani in dis-
agreement on the implementation of several of the twenty-one points. Two years later, 
in 1956, when the Awami League (the “East Pakistan” prefi x was dropped from the 
party’s name after it briefl y joined the United Front) was fi nally invited to form a coali-
tion government in Karachi, it was Suhrawardy who became prime minister. His term 
in offi ce, 1956 to 1958, was the only period in which a Bengali assumed the supreme 
position of power in Pakistan. 

 In some ways Suhrawardy (1892–1963) was the ideal Bengali candidate for this job. 
Although born in Midnapur, western Bengal, he had grown up in an Urdu-speaking 
aristocratic household of Persian ancestry, had been called to the bar in London, and 
was a polished orator with a lively, even haughty brilliance; moreover, for about 
twenty years prior to Independence he had been a Muslim League supporter. How-
ever, Suhrawardy’s tenure at the Center was not untroubled. The United Front plat-
form had been very specifi c, with calls for the nationalization of the jute industry, for 
instance, and the punishment of corruption; but he focused less on practical matters 
than on ideological concerns. With the language issue resolved and hence off the 
agenda, the Awami League’s political attention was focused on joint electorates. With 
Hindus comprising nearly 20 percent of the population of East Pakistan, Bengali poli-
ticians felt that separate electorates would only be divisive. 

 Huseyn Shaheed Suhrawardy:  speech before 
the dacca provincial assembly 

 The following are excerpts from a historic speech on the subject that Suhrawardy 
gave before the Dacca Provincial Assembly on October 10, 1956. The “great man” of 
whom he sarcastically speaks is Sayyid Abul Ala Maududi—who, although he had 
been an early opponent of the Pakistan movement, was now insisting on retaining the 
separate electorate system. 

 It is true beyond a doubt that the practice of separate electorates was an excel-
lent weapon for Muslims in a united India. . . . In order to create the nation of 
Pakistan, Muslims in those regions of India where they were in the majority re-
lied upon the weapon of the two-nation idea. But since the establishment of the 
nation, that notion of the two nations is useless. If it were followed today, the 
result would be the further division of Pakistan, and the establishment of a new 
state where non-Muslims are in a majority. This idea is so horrible that if he 
thinks of it, every Pakistani will tremble in fear. . . . Today within our country 
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we do not wish to create any separatist tendency, for developing one nation is 
our compulsory duty. . . . 

 A few people say that joint electorates are opposed to Islam, and that if the 
National Assembly passes the bill it will be a deed against Islam. My own belief, 
and that of all the world’s Muslim countries, is that there are no rules in Islam 
relating to elections; trying to stretch Islam to defend such a view is futile. But 
apart from any question of my belief, according to the present constitution, the 
fi nal responsibility for deciding what is in accordance with Islam and what is not 
lies with the state, and its constitutional committees and national assemblies. . . . 

 A few ulema, especially one who leads the movement against joint elector-
ates, pronounce some things as Islamic and others as un-Islamic, according to 
their own convenience. You may remember that this “great man” at one time 
announced the idea of Pakistan to be the creation of un-Islamic powers, the 
West, and weak-minded peoples, and he issued a fatwa that people should work 
with all energy against the Pakistan movement. Now it is his opinion that Paki-
stan is an Islamic state. . . . I would also like to remind you that this same gentle-
man said that the Quaid-i-Azam does not know the abc’s of Islam. He also de-
nounced Khwaja Nazimuddin . . . as an enemy of Islam because he was in favor 
of giving the vote to women and the freedom of religion to all citizens of the 
state. . . . In our current constitution, not only have women been given the vote 
but there are rules for election deputies from among them; moreover, the free-
dom of religion has been accepted as a fundamental right. . . . For this reason I 
am against our constitution wearing an Islamic badge. Before taking up any 
other matter I want to reiterate these words of caution: if we affi x an Islamic la-
bel on anything it will not be easy to erase it. I make this public plea to every-
one: do not drag the holy name of Islam into this controversy. . . . 

 Furthermore, is Pakistan the world’s only Muslim land? In Saudi Arabia, 
Egypt, Syria, Iran, Lebanon, Jordan, and Afghanistan, the Shariah is the pro-
claimed law. Are these not Muslim countries? Do any of them have separate 
electorates? At the time of their subjugation by imperial governments, one or 
two of these countries did have the practice of separate electorates. But who did 
not know that this custom was preserved for the purpose of dividing people? As 
soon as they got independence, they lifted all divisions among Muslims and 
non-Muslims and took the path of joint electorates. If one listens to the fatwa, 
“Joint electorates are un-Islamic,” what will be the reaction in those countries? 
What will they think of Pakistan and its “great man”? . . . 

 In the creation of one national feeling and one country, joint electorates will 
be helpful and will render null and void all divisive inclinations. However much 
we might want to avoid it, separate electorates will ignite the fi res of religious 
difference. . . . The current demand for separate electorates derives from a deep 
suspicion or lack of trust, even hatred, of non-Muslims. I know that the wounds 
of Partition still have not healed. Perhaps some men will have to pass on before 
they can be healed. But we must begin here to be freed from this sickness. . . . 
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 Those who support separate electorates say that as a result of joint electorates 
Hindus will come to dominate Muslims, will take control of seats, and will do 
bad things to Muslims. This argument is promulgated in areas of Pakistan 
where there are very few Hindus. It is quite amazing that the people of West 
Pakistan who are completely ignorant of East Pakistan attempt to impose this 
political remedy on us and give the impression that they are the saviors of East 
Pakistan, when they do not know anything of the sentiments of Muslim East 
Pakistanis. . . . 

 I will give a few examples of joint electorates in the life of East Pakistan in 
order to prove the insignifi cance of the arguments of these supposed saviors. In 
the Faridpur district board, where according to separate electorates there were 
supposed to be 25 Muslim and 11 Hindu seats, in actual joint elections 32 Mus-
lims and only 4 Hindus were elected. In Dinajpur, where, according to separate 
electorates based on total population, there would be 12 Muslims and 9 Hindus, 
in actual elections 21 Muslims were elected, and no Hindus.  .  .  . If arrange-
ments for joint electorates cause any people to suffer loss of self-interest, it will 
be the Hindus. Then why do Hindus support them? . . . Hindus believe that as 
a result of separate electorates they will always be a minority, from the constitu-
tional viewpoint. . . . It would be to their benefi t if we dropped the term “minor-
ity community” entirely.  .  .  . Although Hindus are at present generous, they 
could change into people who distrust and hate the majority. Then it will not 
be possible for Muslims not to harbor unfriendly feelings toward them. The 
facts that Hindus today are not snatching away a disproportionate number of 
seats and are willing to take a kindly perspective on one nation, unity, and trust 
demonstrate their political foresight. 

 I believe that there will come a time when talk of the differences of religion 
for the benefi ts of Muslim and non-Muslim peoples will be forgotten and that 
we will get to work in every corner of the country, joining together shoulder to 
shoulder. 

 [From “Yukto Nirbacaner ‘Ki’ o ‘Keno’?,” in  Ganatantrer M  a  nasputra 
Hosen Shah  i  d Sohr  a  oy  a  rd  i , ed. Saiyad Tosharaph Ali (Dhaka: 

City Publishing House, 1998), 179–187. Trans. R. F. McDermott.] 

 The Transition to Military Rule and 
the Escalation of Bengali Nationalism: 

1958 to 1971 
 During Suhrawardy’s term in offi ce, joint electorates were mandated in both 
wings of Pakistan. Many West Pakistanis, particularly the moribund Muslim 
League, saw joint electorates as a challenge to the very idea of the state, founded 
as it had been on the existence of two separate cultures. Suhrawardy was un-
popular in the West for other reasons as well: as a Bengali, he was not trusted; 
like most of the elite at the time in Bangladesh he was secular; he had an inde-
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pendent power base in East Pakistan; and he tried to curtail the power of the 
army. Over time, Bengalis also felt betrayed by his leadership, since he had 
come to power on an Awami League platform contesting the act of 1955 in 
which the four provinces (Punjab, Northwest Frontier Province, Sindh, and 
Baluchistan), the capital, several former princely states, and the tribal areas of 
West Pakistan were to be consolidated administratively into “One Unit.” The 
Awami League saw this as an abrogation of provincial autonomy, but as prime 
minister, Suhrawardy had to champion it. The Awami League in East Pakistan, 
from 1964 under the new leadership of Suhrawardy’s political protégé, Sheikh 
Mujib, denounced the One Unit idea and demanded full economic regional 
autonomy for East Pakistan. While Suhrawardy managed to calm his oppo-
nents in both wings, the resulting stability was short-lived. 

 In July 1957 Maulana Bhashani broke from the Awami League to form the 
National Awami Party, with local chapters in both East and West Pakistan. 
Bhashani had always stood to the socialist left of his colleagues, even using 
Marxist language to champion the downtrodden peasant; his new party called 
for the breaking of military ties with Western countries, political and economic 
autonomy in the provinces (he too was against the 1955 act consolidating West 
Pakistan into “One Unit”), and the abolition of the zamindari system (in which 
hereditary aristocrats owned large tracts of land and taxed the peasants who 
worked on it)—without compensation to the landowners. Such infi ghting in 
East Pakistan, as politicians squabbled with each other over their own power 
bases and failed to address the real concerns of their political constituents, was so 
destructive of social order that the September 1958 meeting of the East Pakistan 
Assembly dissolved into scuffl es and even murders of parliamentarians. 

 Using the disorder in the province as an excuse, on October 7, 1958, Presi-
dent Iskander Mirza dismissed Suhrawardy and his Awami League govern-
ment, abrogated the Constitution of 1956, and gave all power to the army under 
Field Marshall Ayub Khan, who placed the country under forty-four months of 
martial law. Since the army was dominated by the western wing, this arrange-
ment further impaired the balance between East and West. 

 In retrospect, the strictures that Ayub Khan implemented in order to keep 
Pakistan under control almost guaranteed the complete loss of fellow-feeling 
between the two wings of the country; indeed, under his aegis, between 1958 
and 1969 Pakistan moved inexorably toward division. Khan abolished political 
parties, banned student bodies, enacted in 1962 a new constitution in which all 
power was vested in him as president, and led the country into war with India 
over Kashmir, in 1965. The decision to enter this confl ict was taken by West 
Pakistan without consulting the East, which wanted improved relations, not 
war, with India. In fact, Khan had no interest in East–West relations, and even 
the little representation of East Pakistan at the Centre that had existed under 
Suhrawardy was lost during his regime. After Suhrawardy’s death in 1963 there 
was no national leader who could garner support in both wings for a return to 
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democracy, so when Sheikh Mujibur Rahman, who succeeded Suhrawardy as 
leader of the Awami League in 1964, made the historic demand for his “Six 
Points” in 1966, fi ve of the six were presented as Bengali demands, for the 
benefi t—indeed, autonomy—of the east wing. 

 Sheikh Mujib:  the Awami League’s  S ix  Points 

 Sheikh Mujibur Rahman (1920–1975) came from the Faridpur district in eastern Ben-
gal, and soon found his métier in politics. After joining the Bengal Muslim League in 
1943, he grew close to Suhrawardy, and it was under the latter’s patronage that he rose 
in East Pakistani politics as a student leader. In 1949 he left the Muslim League to 
join Suhrawardy and Bhashani in forming the Awami League; in that same year he 
was elected joint secretary. By 1956, after four years in jail for his support of the Ben-
gali Language Movement, he joined the Awami League Cabinet and served until 
1958 in the second Constituent Assembly of Pakistan. When Ayub Khan suspended 
the Constitution and imposed martial law in 1958, Sheikh Mujib went underground 
with a group of student activists to oppose Khan’s regime. His Six Point Formula re-
fl ects his long-standing commitment to political autonomy and popular uplift. Fol-
lowing his announcement of the six points, his followers began to refer to him as 
Bangabandhu, “Friend of Bengal,” and it was he who coined the name Bangladesh 
(“Land of Bengal”), in December 1969. This new name was a symbolic severance of 
ties with Pakistan and a reminder of the Bengali nationalism that characterized the 
liberation movement.  

 The following excerpts are taken from an appeal issued by Sheikh Mujib as presi-
dent of the Awami League on March 23, 1966, after the Six-Point Formula had been 
formally adopted by the party. 

 6-Point Formula—Our Right to Live 

 Point 1 
 The Constitution should provide for a Federation of Pakistan in its true 

sense on the basis of the Lahore Resolution, and Parliamentary form of Govern-
ment with supremacy of Legislature directly elected on the basis of universal 
adult franchise. 
  
 Point 2 

 Federal Government shall deal with only two subjects, viz: Defense and For-
eign Affairs, and all other residuary subjects shall vest in the Federating States. 
  
 Point 3 

 I recommend either of the following two measures with regard to our Cur-
rency, viz: 
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 A. Two separate but freely convertible currencies for two wings may be intro-
duced, or 

 B. One currency for the whole country may be maintained. In this case, ef-
fective constitutional provisions are to be made to stop fl ight of capital from 
East to West Pakistan. Separate Banking Reserve is to be made and separate 
fi scal and monetary policy is to be adopted for East Pakistan. 
  
 Point 4 

 The power of taxation and revenue collection shall vest in the federating 
units and the Federal Centre will have no such power. The Federation will 
have a share in the state taxes for meeting their required expenditure. The Con-
solidated Federal Fund shall come out of a levy of [a] certain percentage of all 
state taxes. 
  
 Point 5 

 (1) There shall be two separate accounts for foreign exchange earnings of the 
two wings; 

 (2) Earnings of East Pakistan shall be under the control of East Pakistan 
Government and that of West Pakistan under the control of West Pakistan 
Government; 

 (3) Foreign exchange requirement of the Federal Government shall be met 
by the two wings either equally or in a ratio to be fi xed; 

 (4) Indigenous products shall move free of any duty betwixt the two wings; 
and 

 (5) The Constitution shall empower the unit Governments to establish trade 
and commercial relations with, set up trade missions in, and enter into agree-
ment with, foreign countries. 
  
 Point 6 

 I recommend setting up a militia or a para-military force for East Pakistan. 
  
 An Appeal 

 Now, before concluding, I want to submit a few words to my West Pakistani 
brethren: 

 Firstly, they should not run away with the idea that whatever I have stated 
above I have done in the interest of East Pakistan only. It is not so. In each 
of  my 6-points is inherent a corresponding benefi t to my West Pakistani 
brethren. . . . 

 Secondly, when I speak of East Pakistan’s wealth being fl own to and concen-
trated in West Pakistan I only mean regional concentration. I do not thereby 
mean that this wealth has reached the masses of West Pakistan. . . . I know there 
are millions like us in West Pakistan who also are unfortunate victims of eco-
nomic exploitation. . . . 
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 [In his third point he asks West Pakistanis to consider how they would be 
feeling if the roles were reversed, with the Center of the country in Dacca. 
Fourth, he reminds them that Bengalis have made many concessions to the 
West, out of a brotherly spirit.] 

 Fifthly, . . . We believe that this feeling of absolute equality, sense of inter-
wing justice and impartiality is the very basis of Pakistani patriotism. Only he is 
fi t to be a leader of Pakistan who is imbued with and consumed by such patrio-
tism. A leader who sincerely believes that the two wings of Pakistan are really 
two eyes, two ears, two nostrils, two rows of teeth, two hands, and two legs of 
the body-politic of Pakistan, a leader who feels that to make Pakistan healthy 
and strong one must make each one of these pairs equally healthy and strong, a 
leader who earnestly believes that to weaken any one of these limbs is to weaken 
Pakistan as a whole, . . . is the only person entitled to claim the national leader-
ship of Pakistan. 

 Sixthly, let me humbly remind my West Pakistani brothers and sisters that 
when we demanded Bengali to be made one of the two State Languages of Paki-
stan you condemned it as a move to undo Pakistan. When again we demanded 
joint electorates particularly in the context of parity in representation demanded 
by you, you condemned our demand to have been inspired from across the 
border. Both of these two demands have now been accepted, but there has been 
no undoing of Pakistan due to their acceptance. Does it not put you to shame 
that every bit of reasonable demand of East Pakistan has got to be secured from 
you at tremendous cost and after bitter struggle as if snatched from unwilling 
foreign rulers as a reluctant concession? Does it do you any credit? Please put a 
stop to such attitude once for all. Please be brothers instead of rulers. 

 [From  Bangla Desh Documents  (New Delhi: 
Ministry of External Affairs, 1971–1973), 1:24–32.] 

 Moving Toward Civil War: 
The Horror,  the Victory 

 The West Pakistani reaction to Sheikh Mujib’s six points was naturally unfavor-
able, and both Ayub Khan and Zufi kar Ali Bhutto, leader of the Pakistan People’s 
Party, formed in 1967 in opposition to military rule, condemned them as tanta-
mount to secession. Khan’s leadership could have withstood the criticism from 
East Pakistan, but Bhutto’s rising popularity, combined with the disaffection of 
the army, led to his political demise. In March 1969 Yahya Khan, commander-
in-chief of the army, toppled Khan, imposed martial law again, and took over 
the running of the country. 

 Yahya’s rule was regarded by Bangladeshis as violating all canons of national 
justice and human rights. An authoritarian who allowed no dissent or discus-
sion, in East Pakistan he was widely perceived to have handled the devastating 
cyclone that hit the area on November 12–13, 1970, sluggishly and ineptly. His 
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ignorance of public opinion was demonstrated in the elections of December 
1970, which he confi dently assumed would hand power back to an army-spon-
sored government. Instead, the majority of the 138 seats representing West Paki-
stan went to Bhutto’s Pakistan People’s Party, and all but two of the available 162 
seats in the East were netted by the Awami League. This gave Sheikh Mujib the 
majority, and he claimed the right to become prime minister of the country. 

 However, no one in West Pakistan—Yahya, Bhutto, or West Pakistanis in 
general—was willing to concede this change in leadership. Bhutto announced 
that no constitution could be framed nor government run at the center without 
his party’s cooperation. In all of this sparring, Sheikh Mujib refused to compro-
mise: he would not show his draft constitution, tone down any of his six points, 
or budge an inch in talks with Bhutto. Although he had congratulated Mujib 
on his victory, Yahya stalled, delaying the Assembly session at which the new 
government would take over. Strikes, some of them bloody, erupted in East 
Pakistan, and the East Pakistani Bihari community, widely believed to be sym-
pathetic to West Pakistan, was targeted and massacred. When Yahya arrived in 
Dacca on March 15, 1971, for talks with Mujib and Bhutto, the province was in 
a state of anarchy. The talks were acrimonious and inconclusive. Yahya an-
nounced that the National Assembly would meet in Dacca on March 25, 1971. 

 Mujib used the celebration of March 23, or Pakistan Day (when the Lahore 
Resolution had been adopted), to call for a Resistance Day; his supporters raised 
the new Bangladesh fl ag and burned Pakistani fl ags and effi gies of Jinnah. On 
March 24, Yahya authorized the army to put “Operation Searchlight” into effect. 
As he and Bhutto secretly fl ew back to Islamabad on March 25, the Pakistani 
army in East Pakistan enforced martial law, arrested Sheikh Mujib, banned the 
Awami League, expelled foreign journalists, attacked Awami League supporters 
all over the country, and targeted East Bengali regiments of the West Pakistani 
army such as the East Pakistan Rifl es, who were assumed to be disloyal. The 
survivors formed the backbone of the Mukti Bahini, or Bengali freedom fi ght-
ers. Yahya’s broadcast to the nation on March 26 announced the breakdown of 
order and the necessity of martial law. Major Ziaur Rahman, claiming to repre-
sent Sheikh Mujib, proclaimed from Chittagong the birth of an independent 
Bangladesh. 

 The ensuing nine months of guerilla warfare—even civil war—were brutal. 
Although East Pakistani fi ghters did manage to target and kill West Pakistani 
soldiers, it was East Pakistanis who suffered disproportionately, with horrifi c 
experiences of civilian displacement, torture, and death. For instance, on the 
very fi rst night of the crackdown more than two hundred students in University 
of Dacca dormitories were indiscriminately massacred. Indeed, many Bangla-
deshi historians use the term “genocide” to describe the intent of West Pakistani 
forces during this period. The Pakistani army crushed resistance in the cities 
fairly quickly, but they were unable to penetrate deeply into the countryside, 
which was held by the Mukti Bahini. The West Pakistani army relied on 



852       Bangladesh:  Independence and Controversies

 collaborators, since the army personnel could not even read the local road 
signs; most of these came from rightist groups, including Ghulam Azam’s 
 Jamaat-e Islami; they formed the volunteer group Al-Badar. Between March 
and December 1971 perhaps ten million people, 80–90 percent of them Hin-
dus, were displaced and turned into refugees, fl ooding the northeastern states 
of India. An estimated two hundred thousand women were raped, some in army 
“rape camps.” As for the dead, estimates vary wildly, from hundreds of thousands 
to three million. 

 The Indian government provided shelter, military training, and arms to the 
East Pakistan resistance. Indira Gandhi, buoyant after a landslide election victory 
in India in March 1971 and responding to genuine Indian expressions of support 
for Bengalis after the crackdown, issued statements of her “deep anguish” for the 
“people of Bangladesh,” and in June told the Indian Parliament that India would 
not accept a solution to the Pakistan crisis that entailed the death of Bengali aspi-
rations. Indian troops attacked Jessore on November 20, and by December 3 
there was all-out war. Yahya appealed to the Chinese and to the United States, 
both of which countries gave lip service assurances of support, but within days 
it was clear that the Pakistani army would have to surrender. On December 16, 
Pakistani general A. A. K. Niazi surrendered to Indian lieutenant-general Jagjit 
Singh Arora, and Bangladesh was born. 

 December 1971 witnessed some of the worst atrocities of the war. Once it was 
clear that Pakistan would lose, paramilitary groups, principally the Al-Badar, 
the armed wing of the Jamaat, executed a calculated liquidation of more than 
two hundred leading Bengali intellectuals (journalists, doctors, and professors). 
Although to a signifi cantly lesser degree, West Pakistani loyalists also experi-
enced fear and death; military mémoires describe the week between December 
16 and 22, when the provisional government returned to Dacca, as one of jubi-
lant and vengeful killings by members of the Mukti Bahini. Indian army forces, 
however, remained until March 1972, and helped to reduce such violence. 

 Jahanara Imam’s Wartime Diary 

 Some of the most moving testaments to the horror and despair of 1971 are preserved in 
novels, short stories, and poetry. The fi rst excerpt below is from the published diaries 
of Jahanara Imam (1929–1994), who spent her life in higher education as both head-
mistress of a girls’ school and professor in the Teachers’ Training College in Dacca. 
Following the army crackdown on March 25, her son Rumi joined the liberation 
struggle. To help assuage her anxiety about his welfare, Imam kept a diary during 
the nine months of the war. Rumi did not return, and her husband, Shariful Alam 
Imam Ahmed, died after having been picked up for questioning by the Pakistani 
army. After Imam published her diary in 1986, she was famed as Shahid Janani 
(“Mother of Martyrs”). 
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 Thursday, 25th March, 1971 
 After the remarkable success of the Resistance Day on 23rd March, there was 

a shadow of gloom. Only disturbing news came from everywhere. The meet-
ings between Yahya, Mujib and Bhutto failed to fi nd a solution. Sheikh Mujib 
carried on his meetings with the President and after the meetings continued to 
repeat to the journalists that the talks were progressing. At the same time he 
asked the people to carry on with their struggle. He called upon them to build 
fortresses in every house. 

 For the last few days there have been rumours afl oat that thousands of Paki-
stani troops were landing at Dhaka airport in plain clothes. I didn’t want to 
believe it but still it created a sense of unease in me. Some friends telephoned 
from Chittagong and informed us that shiploads of weapons have arrived from 
West Pakistan. The Bengalee porters of the port refused to unload this cargo 
and built barricades on the street. To prevent them the army shot at them at 
random. 

 There is a two-day-old stubble on Rumi’s unshaven face. Clutching a handful 
of his hair, he said: “You know Mother, the Mujib–Yahya talks are bound to fail. 
It is only a Pakistani ploy to gain time. They will never give us independence on 
a platter. We will have to win it through armed struggle.” 

 I shuddered. “What are you talking about? The Pakistani army has got all 
the latest weapons. What would you fi ght them with?” 

 In an excited voice Rumi replied, “Exactly, I fully agree with you. Sheikh 
Mujib is going to the President’s House everyday in his white car fl ying the 
black fl ag, but there is no progress in the talks. Meanwhile, thousands of Paki-
stani troops are landing in plain clothes at the airport and ships loaded with 
weapons are anchoring at Chittagong port. At the same time the so-called Ben-
galee heroes armed with bamboo staves are marching to Bangabandhu’s house 
to salute him. After returning home they have a feast of rice and fi sh and take a 
siesta with the satisfaction of having done their duty. At the Paltan grounds, 
they are parading with dummy rifl es. Are we still living in a land of fairy tales? 
There must be a limit to naivety.” 

 “What is the solution then?” 
 “I don’t see any, Mother.” 
 A cold wave of fear and terror ran down my spine. “No, no, don’t say that. 

You are saying that only because you don’t support Sheikh’s political moves. 
You hot-blooded young people are itching for a fi ght. Sheikh is guiding the move-
ment in the right direction. Even if the talks with Yahya fail, the non-violent, 
non-cooperation movement will lead us to our goal.” 

 “Mother, you are still living in a fool’s paradise. Just look at these few facts—
whatever has happened to East Pakistan is directed against the Pakistan Central 
Government. In normal times these would have been considered acts of high 
treason. The President of the country is in Dhaka but East Bengal is following 
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the directives of Sheikh Mujib. Offi ces, courts and banks do not obey the Gov-
ernment. They obey Sheikh. Then look at the humiliation of the Pakistani 
government. Tikka Khan could not become the governor because no judge 
agreed to give him the oath. He had to be satisfi ed with the post of Martial Law 
Administrator. The President landed in Dhaka and there was a demonstration 
in front of his house. No Bengalee is selling any foodstuff to the armed forces 
any more. They are virtually surviving on bread and water. They even had to get 
food from West Pakistan by plane. In the face of acts of such defi ance the Yahya 
government has been extremely tolerant. Don’t you see why? They are only buy-
ing time. These discussions are nothing but eyewash. The Sheikh is too late. 
This is not the way of survival.” 

 I was getting impatient. I said, “Go shave and take a cold shower. That will 
cool you down.” Rumi got up to go to his room. I was quite demoralised, as if I 
had lost all strength. . . . 

 I was fast asleep. Suddenly I woke up at a very loud sound. Rumi and Jami 
came rushing to our room. “What’s the matter?” Deafening sounds of heavy 
guns, the intermittent sounds of machine guns, the whistling sound of bullets 
fi lled the air. The tracer balloons brightened the sky. We all ran up to the 
roof. South of our house, across the playground, are the University Students’ 
dormitories—Iqbal Hall, Mohsin Hall and a few other buildings of the Univer-
sity quarters. All the noise came from that direction. There were screams of 
anguish and heartrending cries of the victims along with the sound of weapons. 
We could not stay there for long because of the sparks. Rumi quickly lowered 
the black fl ag and that of independent Bangladesh. 

 Suddenly I remembered that Barek and Kasem were in the outhouse on the 
ground fl oor. We all rushed down. As soon as we opened the wooden door to 
the courtyard our Alsatian dog Mickey rushed in and started moaning patheti-
cally and rolling on the ground. I called Barek and Kasem. They came in quickly. 
I told them to bring their beds and sleep in the drawing room. 

 Mickey refused to move out of the room. It seems that all the noise of the 
guns and the light of the tracer balloons had badly shaken him. Rumi lovingly 
patted his head and said: “Don’t be afraid, Mickey. You will stay with us up-
stairs.” But he refused to go upstairs either. He was looking for a corner. Finally 
he crept into a dark corner under the staircase and curled up quietly there. 

 I lifted the receiver. The phone was dead. Hearing Baba’s voice, Rumi was 
holding his hands and telling him something in a whisper. 

 There was no sleep for the rest of the night. I went upstairs again. There was 
fi re visible at a distance. We could still hear the sound of the different types of 
guns, big and small. The tracer balloons continued to infl ame the sky. There 
were sounds of people crying for help all around. The pillars of fi re were getting 
bigger and higher in the North, South, East, and West. 

 Nobody uttered a word. Rumi and Jami opened up the polythene packets 
and unloaded the contents into the commode, a little at a time lest it got blocked, 
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and then pulled the fl ush. Jami washed the mortars and pestles very carefully 
with dish-washing powder to remove the smell of chemicals. 

 After that, Rumi packed all his books on Marx, Engels as well as Mao Tse 
Tung’s military writings into a polythene bag. We did not know where to keep 
them. We didn’t want to bury them underground because it would spoil the 
books. Then I remembered a gap between Barek’s room and the boundary wall. 
We threw the packets of books in there as soon as the faint light of dawn ap-
peared on the horizon. Rumi covered the packet with a few dried fronds of palm. 
  
 Friday, 26th March, 1971 

 At six o’clock in the morning I heard a faint voice calling me. I ran to the 
window and looked out nervously. I saw Kamal Ataur Rahman, curled up under 
a tree in the garden. Kamal is an Honours student at the Dhaka University and 
stays in the Mohsin Hall. I rushed down and opened the door. Rumi and Jami 
helped me to bring the semi-conscious Kamal indoors. He had spent the night 
with a few other students in a bathroom in the Hall. Due to the bright tracer 
balloons he did not dare to come out at night. As soon as the morning light ap-
peared they all left the bathroom and fl ed in different directions. 

 After some nursing and breakfast, Kamal felt a little better. We switched on 
the radio. After recitation of the Holy Quran only one piece of music was being 
played over and over again—the instrumental rendering of a popular patriotic 
song. A 7 o’clock in the morning I went to our neighbor, Dr. A. K. Khan’s place 
to use their telephone but it was also dead. Gradually some more faces appeared 
at the windows of our neighborhood. There was terror on every face. Everybody 
had spent the night awake and nobody knew what was really happening. All the 
telephones were dead. . . . 

 At 9 o’clock, the instrumental music suddenly stopped and a harsh voice was 
heard on the radio. Curfew was announced all over the city until further orders. 
People were also reminded of the punishment for violating curfew. Martial law 
was announced and all the articles of the martial law were read out. The an-
nouncements were made in Urdu fi rst and then in English. The pronunciation, 
style and accent betrayed the Army background of the announcer. Probably the 
military government could not fi nd any more suitable person at this time. 

 Curfew for an indefi nite period! Even without curfew nobody would dare to 
go out amidst the shootings and fi rings. There was no end to the sound of the 
gun shots. The pillars of fi re were getting bigger and bigger and now we could 
see them from our windows. The dark smoke covered a large part of the bright 
blue sky over the city. 

 Mickey continued his moaning all morning. His Alsatian nature had been 
changed by the sound of non-stop gun-shots. We all in turn tried to cheer him 
up and feed him but to no avail. . . . 

 Just before evening the electricity went off. Our cup of misery was full to the 
brim. There was some respite in the sound of gun shots. Mickey also appeared 



856       Bangladesh:  Independence and Controversies

somewhat more composed. He went out and sat on his favorite wooden box in 
the left of the courtyard. He also ate some food. 

 I took out some candles and lit them. I placed them at different places on the 
ground fl oor and the top fl oor. Barek and Kasem have stayed indoors the whole 
of today. In the evening I told them to bring their beds into the guest room and 
asked them not to go out into the courtyard at night. Gratefully, they brought 
their beds inside. I felt as if we were all sitting in Noah’s Ark. . . . 

 It is hard to get the BBC. . . . All India Radio has so far only said that there 
are troops on the streets in Dhaka and nothing more. Dhaka TV station is 
closed. There was nothing to do and so we had early dinner. As we were leaving 
the dining room, Rumi suddenly remarked: “Mickey is rather quiet. Looks like 
he has fi nally overcome the shock.” 

 Jami said: “We should bring him inside.” 
 We opened the door and went to the courtyard. In the fl ickering candlelight 

we saw Mickey lying in the courtyard. He was dead. 
  
 Saturday, 27th March, 1971 

 The sound of gun shots, pillars of fi re and clouds of smoke kept us awake last 
night also. There was some relief in the morning. The noise stopped for a little 
while. People started peeping out of their doors. Barek and Kasem opened 
the main door and stepped out. Soon they ran back and said: “Madam, there 
are people and traffi c on the road.” 

 I was surprised because there had been no announcement of lifting of the 
curfew in the radio. It is 7:30 now. I quickly raised the volume of the radio and 
went to my room to change. 

 At 8:30 after breakfast as soon as the lifting of the curfew was announced on 
the radio, Rumi and I went out in the car. Kamal left for his brother’s place. 
Jami stayed home with his grandfather. Sharif said, “I will take a rickshaw and 
go to Banka’s place.” 

 I suggested, “Rumi, let’s go to Mother’s place fi rst and then to the hospital.” 
 Rumi said, “Mother, I will need the car for a couple of hours.” 
 “Okay, but before that let us fi nish the important errands.” 
 Near the vegetable and fruit market, Rumi suddenly stepped on the brake 

pedal and the car stopped with a screech. He cried out: “Oh my God!” 
 We found the entire market burnt to ashes. Coils of smoke were still rising 

from the glowing embers. I screamed: “Look! Look! There are charred human 
bodies!” 

 Rumi switched on the ignition and pressed the accelerator. He said, “Mother, 
don’t look there.” He took a turn to the right toward Mirpur. . . . 

 Before entering the hospital Rumi again cried out: “Oh God!” and stopped 
the car. The Shaheed Minar was razed to the ground. All the pillars had been 
pounded with heavy guns. There were tears in my eyes. What had they done? 
They had desecrated the Martyr’s memorial that was raised in memory of the 
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students who were killed during the Bengali Language movement in 1952. 
There were troops guarding the area with combat helmets on their heads cov-
ered with net. I whispered to Rumi: “Let’s move. There isn’t much time.” 

 After parking the car we ran along the long corridor of the hospital. It was 
crowded. Some had come with their injured friends and relations, some in 
search of their near and dear ones. Many people had taken shelter in the Hospi-
tal corridor. As we were climbing the stairs we saw Anisa Begum, widow of Pro-
fessor Hai of the Bangalee Department; her daughter Haseen Jahan; her elder 
brother with his wife and others. They were all standing in the corridor. Anisa 
and Haseen Jahan embraced me and started weeping. Prof. Hai had died in a 
train accident a few years ago, but his family was allowed to stay in the univer-
sity quarters in a fl at in building No. 34 besides the Shaheed Minar. Haseen 
Jahan in a sobbing voice said: “Aunty, soldiers entered our building and killed 
Professor Moniruzzaman. Professor Jotirmoy is badly injured.” 

 I was shocked. I asked, “Is it Professor Moniruzzaman of the Bengalee 
Department?” 

 “No, he was from the Department of Statistics. There is blood everywhere in 
our building, Aunty.” . . . 

 As we entered our house . . . Sharif brought some news about the events of 
the last two nights. . . . The University Cafeteria which has traditionally been 
the centre of student politics is no longer there. The owner Modhu has been 
shot dead and the canteen has been burnt. Besides Prof. Moniruzzaman of the 
Statistics Department, many other professors have been killed, including Dr. 
G. C. Dev, Dr. F. R. Khan, Dr. A. Muktadir. The Calcutta radio announced 
the deaths of Prof. Nilima Ibrahim and Begum Sufi a Kamal. When I heard it 
could not check my tears. . . . 

 I felt dizzy. I went upstairs and lay down. Tears rolled down my cheeks. After 
a little while Rumi came and sat near me. He held my hand and said, “You 
don’t even have the whole picture, Mother.” 

 I looked at him and asked: “What do you mean?” 
 “I have visited only a few places and talked to some people. Nobody has the 

complete picture. I am trying to piece together all the information and it will be 
quite some time before we have the composite picture. I suspect that the situa-
tion is much more horrifying and gruesome than it looks.” 

 I cried out aloud. In a choked voice I said, “I don’t want to know any more. 
Whatever I have known so far is breaking my heart. Oh God! What curse have 
you brought upon us? Are they human beings or beasts?” 

 “They are worse than beasts, Mother. They won’t have a place even in Hell 
for what they have done.” 

 [From Jahanara Imam,  Ekatterer Dinguli  (lit. “The Days of Seventy-One”), 
trans. Mustafi zur Rahman as  Of Blood and Fire  (New Delhi: 

Sterling Publishers, 1989), 36–48.] 
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 Poetic Laments: Shamsur Rahman, 
Jasim Uddin, Sufi a Kamal 

 The Liberation War inspired some of the most moving poetry of Bangladeshi history. 
Presented below are selections from three of the most famous poets of the country: 
Shamsur Rahman, Jasim Uddin, and Sufi a Kamal.  

 Shamsur Rahman (1929–2006), journalist, radio broadcaster, and political com-
mentator, was at the time of his death also the leading poet of the nation. From 1963 
until 2006 he published more than fi fty collections of poetry, numerous novels, and 
several collections of his news columns. His poems on the Liberation War were so 
inspiring that they were recited in the camps of the freedom fi ghters. 

 The following poem, “Uddhar,” was written in August 1971. 

 Salvation 

 At times from my porch 
 I used to see the beautiful full-grown rose; 
 I used to watch the shadows softening the summer’s heat, 
 I used to stare at the Buddha sculpted in wood 
 Sitting on my shelf. 
 And I thought how all my years I have 
 Hated war and yearned for peace. 
 When my little girl sits in a corner, 
 And with great care dresses her dolls, 
 And seeing the toy-bear dance bursts into peals of laughter, 
 Drives the dinky little cars, the puffi ng locomotive 
 All over the room, I am persuaded that 
 I am against war and have always been 
 For peace. 
 At the end of the long day after her endless chores 
 The lady of the house lies down beside me 
 Overcome by fatigue, her very presence revives 
 Without exchange of any words a shared past of ineffable charm. 
 And I am once again convinced that I am against war 
 And have prized peace all my life. 
 War I have abhorred all my life, 
 The rattle of the swords has ever sent 
 Blood coursing madly through my veins. 
 My father was a skilled hunter and yet I have never shot 
 A single bird with an eager gun. 
 No, not on the river banks 
 Not on the lake teeming with wild ducks. 
 From the prow of a boat or, standing neck-deep 
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 In the ice-cold water, truly speaking 
 I’ve never handled a live cartridge. 
 I am not a Gandhiite 
 But have always dreaded violence. 
 Whenever war breaks out I am plunged into despair. 
 All my life I have detested war— 
 For, as they say, 
 Famine and pestilence, like the mythical horseman 
 Follow in the wake of war. 
 The young, the old, the hapless women 
 Tumble down the precipice into the canyon of death. 
 The tree of eternal values is uprooted by its ancient roots. 
 Doom blows its ram’s horn throughout the blighted land: 
 How I have hated war all my life. 
 Yet in this stricken city under alien occupation 
 Ask any old man who has lost his son, 
 Ask any young maiden raped by the soldiery, 
 Ask the newly-widowed worn out by her endless tears, 
 Ask the poet struck dumb by unbearable agony, 
 Ask him, who, beholding the heap of Bengalee dead, 
 Mutters to himself constantly 
 Now bursting into demented laughter 
 Now into unprovoked tears, 
 Or, fi nally ask the lonely child 
 Of our desolate, silenced neighborhood 
 Who lost its mother in a hail of bullets, 
 And now wanders aimlessly hither and thither. 
 Alas, ask all the peaceable gentlefolk, 
 And today they will all declare 
 With one voice— 
 “In war alone lies salvation.” 
 [From  The Devotee, the Combatant: Selected Poems of Shamsur Rahman , 

trans. Syed Najmuddin Hashim (Dhaka: Pathak Shamabesh, 2000), 70–75.] 

 Jasim Uddin (1903–1976), a poet and litterateur originally from Faridpur, was known 
as the  palli-kabi , or folk poet, of Bangladesh, for he wrote about rural Bengal with its 
village life, folk traditions, shared Hindu–Muslim culture, poverty, and agricultural 
hardships. He published sixteen volumes of poetry, and was an ardent socialist and 
nationalist. In 1967, after the Indo-Pakistan War, when the Pakistan government, 
equating Bengali, Hindu, and Indian culture, attempted to stop the broadcasting in 
East Pakistan of Rabindranath Tagore’s songs, he protested boldly.  

 The following poem describes the fate in the 1971 war of a wooden chariot used in 
Krishna’s Ratha Jatra festival in the village of Dhamrai, Dacca district. 
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 The Chariot of Dhamrai 

 The Chariot of Dhamrai, engraved so beautifully 
 Over how many years by what old carpenter of ancient times 
 Whose skilled hands took hold of the blade 
 And curved over the hard wood 
 Images of fairies and fl owers and forests, 
 In front of the chariot, a pair of horses 
 Are on the run from time immemorial, 
 They are still running and have not stopped ever since 
 Then came the folk painter whose touch of fi ne brush 
 Brought down from heaven many gods and goddesses 
 And encaged them on the body of the Chariot 
 With the magic color and lines to live forever. 
 What a great consolation he has created 
 On the body of this mortal world! 
 Krishna is leaving Mathura, the milkmaids 
 Lay underneath the Chariot wheels 
 Begging Lord of Love, do not leave us in pretence. 
 And this beloved Radha, alas, her sorrows 
 Surpassing years and years 
 Are still pouring forth through the lines 
 Of the rural painter. 

  
 Twice a year fairs were held around the Chariot 
 Shops and stalls and circus parties 
 Gathered on those occasions 
 To the tune of gazi songs; 
 Accompanied by the sweet sound of earthen drums 
 Many kings and queens used to roam about. 
 And they created the atmosphere of glorious deeds, 
 In the folk tunes the ideology of morality and justice 
 Soothed the ears of young and old, 
 Who was the enchanter who built this temple out of scanty wood? 
 What depth of affection evoked from his heart 
 That millions of people made pilgrimage to see the Chariot 
 And light the lamp of devotion? 
 The guardians of Pakistan in the guise of false saviours 
 Burnt this beautiful Chariot down to ashes. 
 What a great consolation for generations and generations 
 For the work that had come from the hands of the artist. 
 What barbarian destroyed the solace forever! 

 [From  Selected Poems of Jasim Uddin , trans. Hasna Jasimuddin 
Moudud (Dhaka: Oxford University Press, 1975), 49–50.] 
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 Sufi a Kamal (1911–1999) was born in Barisal to an aristocratic family. She spoke Urdu 
at home, learned Bengali on the side, and was brought up in purdah. She met and was 
inspired by Gandhi and Nazrul, and was lifelong friends with Jasim Uddin, Sarat 
Chandra Chatterjee, Subhas Chandra Bose, Sheikh Mujib, and Rabindranath Tagore. 
In her adulthood she joined her cousin Rokeya Hossain’s Muslim Women’s Associa-
tion, and became involved in the Shanti Committee, to promote Hindu–Muslim 
friendship. During the 1971 war she kept a poetic diary, “Where My Darlings Lie Bur-
ied,” some of the poems from which were broadcast from Calcutta.  

 The poem chosen below is the signature poem from that collection, “Mor Yaduder 
Samadhi Pare,” written on December 27, following the liberation of Bangladesh on 
December 16. 

 Where My Darlings Lie Buried 

 The shivering cold nights of wintry  Poush  5  have passed. 
 And now dewdrops of a morning 
 are like tears shed by mothers, sisters, widows, 
 as they gaze forlorn at the mounds 
 where their darlings lie buried. 
 For the last nine months 
 the soil of this land was drenched with bubbling blood. 
 And now the fecund earth 
 lies under the warm and golden sun, 
 and brings forth her dower of fl owers of the season. 
 There is a smell of ripening harvest in the air. 
 Drowsy with this atmosphere, 
 or through sheer weariness, 
 our dear ones have dropped off to sleep. 
 No, I shall not disturb them in their slumber. 
 I shall leave for them, instead, 
 a kiss on the green mounds. 
 As I touch the grass tenderly 
 I seem to feel the clasp of millions of eager hands, 
 and millions of merry voices speak to me: 
 “Don’t you feel proud of us, Mother, 
 that we have liberated our Bangladesh?” 
 Ah, my daredevil darlings, that you have indeed done— 
 In the comity of nations 
 you have indeed laid out for your Mother Bangla 
 a bright carpet, 
 dyed with your ruby-red blood. 
 Now, and through the ages, 
  Mahakal   6 —the great God of time— 
 will stand at attention to pay you homage 
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 for the marvel you have done. 
 Ah, our dear ones, you are deathless! 

 [From Sufi a Kamal,  Mother of Pearls and Other Poems , ed. Sajed 
Kamal, trans. Kshitish Roy (Dhaka: Bangla Academy, 2001), 135.] 

 AFTER 1971: THE AWAMI LEAGUE GOVERNMENT 
AND THE FAILURE OF AN IDEAL 

 The exhilaration over the birth of Bangladesh was real, but short-lived. Sheikh 
Mujib was returned via London and Delhi to Dhaka (offi cially renamed from 
Dacca) on January 10, 1972, after ten months in jail and near-execution in West 
Pakistan. He and Indira Gandhi pledged undying friendship between their two 
countries, and Mujib thanked India for harboring ten million refugees during 
the Liberation War. From the beginning, Mujib vowed that the four guiding 
principles of state policy would be nationalism, socialism, democracy, and secu-
larism (see the Preamble to the Constitution below). By “secularism” he indicated 
that he meant to abandon Pakistan’s conception of a Muslim state; indeed, he 
banned the Jamaat-e Islami party, and had the support, within the Awami League 
membership itself, of all minorities except tribals in the Chittagong Hill Tracts, 
who had never identifi ed with Pakistan as an idea or with the struggle for inde-
pendence from the western wing. 

 Abul Mansur Ahmad:  The Lahore 
Resolution Restored 

 For many, the emergence of Bangladesh was the vindication of an ideal cherished 
since the 1940 Lahore Resolution, which had called not for an independent state but 
for independent Muslim-majority states to be carved out of British India. One elo-
quent spokesperson for this view was Abul Mansur Ahmad (1898–1979), a renowned 
litterateur, lawyer, journalist, and Bengali statesman, who held prominent posts in the 
United Front cabinet under Fazlul Huq and in the Awami League government of 
Prime Minister Suhrawardy. He spent four years in prison during Ayub Khan’s impo-
sition of martial law from 1958 to 1962. Famed for his satirical writing, he was a pio-
neer in progressive journalism, and promoted secularism.  

 The following statement was written in March 1972. 

 At fi rst sight the emergence of independent Bangladesh may seem to be 
an  act of disruption. Obviously it has broken Pakistan into two pieces. To 
break up an organic unity, whatever the motive or necessity, is an undesirable 
phenomenon. . . . Fortunately that is only a superfi cial view of the matter. . . . 
What the recent tragic events in Bangladesh have proven is not the failure of 
the plan designed by our political forebears but of the deviation from that plan. 
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So we need not be ashamed of our forebears but should be proud of them. That 
plan was such a well thought out and farsighted one that any deviation therefrom 
was bound to prove fatal. So the emergence of independent Bangladesh became 
inevitable. It has but logically followed. It is just an end of a betrayal. . . . 

 The formula [that led to Partition] was based on the famous Lahore Resolu-
tion of the Muslim League passed in 1940, which was subsequently known and 
observed as the Pakistan Resolution. It was so known, despite the fact that there 
was no mention of the word “Pakistan” within the four corners of the Resolu-
tion. . . . Whereas the Lahore Resolution visualized independent “states” in two 
zones, Pakistan was constituted as one single State with its capital at Karachi 
situated in the Western zone. . . . The Muslims in their rejoicings, the Hindus 
in their sorrowful but dignifi ed resignation, and the British Govt. in their proud 
sense of impartiality, all heaved a sigh of relief that the apparently never-ending 
Hindu–Muslim dispute that was plaguing the political life of India has now 
been permanently solved, enabling both to start a fresh life of democratic prog-
ress and prosperity. 

 That hope, however, has not been fulfi lled. This failure was due to two de-
viations in Pakistan: one internal, the other external. Both ultimately proved to 
be fatally suicidal betrayals. The internal one was a deviation from the Lahore 
Resolution. The external one was a deviation from the Spirit of Partition. 

 As regards the internal deviation, . . . Qaid could, if he so wanted, have set 
up two Govts. for the two regions, making himself Governor-General of both, 
spending six months in Karachi and six month at Dacca. He did not. As a result, 
all state powers including those of the East wing along with those of the prov-
inces, naturally centered about the father of the new State.  .  .  . This was evi-
dently an unreal situation which could give East Pakistanis, incidentally the 
majority of Pakistanis, only a colonial position to be ruled from a foreign terri-
tory. The natural adverse consequences that were inevitably to follow from such 
fl agrant ignoration of geographic reality seem to have been overlooked by all 
the successive rulers of Pakistan, who were mostly West Pakistani or dictatorial 
or both. . . . 

 The external betrayal was equally suicidal.  .  .  . The successors of Qaid-i-
Azam . . . started harping on “Islamic state” of Pakistan and of “Muslim nation-
hood” instead of a secular democratic Pakistan and a Pakistani nationhood. They 
fell willing or unwilling victims to their own deceptive propaganda carried on 
both before and after the creation of Pakistan. . . . As political propaganda . . . this 
demand for Pakistan very soon gave rise to an almost universal, though mis-
taken, notion that the proposed Muslim state was surely going to be a theocracy 
instead of a secular democracy and that the proposed scheme was going to be 
a communal division of India.  .  .  . The result was that the Hindu–Muslim 
problem was not solved, but aggravated. The minorities of both the states be-
came helpless. From a communal problem it grew into an international one. 
What was a clash between Hindus and Muslims, the Congress and the 
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League yesterday, has become a clash between India and Pakistan today. . .  . 
The net result is that the Partition of India has utterly failed to solve the Hindu–
Muslim problem. . . . 

 If and when . . . West Pakistan (now Pakistan) gracefully acknowledges the 
reality and recognizes Bangladesh and adopts a secular democracy instead of 
harping on the transparent hypocrisy of “Islamic ideology” and “Muslim na-
tionhood,” the political super-structure of the sub-continent will have been 
fully restored, as wisely visualized in the Lahore Resolution. That would be the 
fi rst step towards the establishment of lasting peace in this area. . . . 

 The sub-continent in that event will compose of three friendly and cooperat-
ing neighbors, viz. Bangladesh, Bharat, and Pakistan, all respecting and guar-
anteeing one another’s sovereignty and territorial integrity. This will have per-
manently solved the Hindu–Muslim problem, which had been and still is 
plaguing the body politic of the sub-continent as a cancerous disease. The Non-
Muslims of Bangladesh and Pakistan, and the Muslims of Bharat, will live as 
honorable citizens exercising all political and social rights equally with the ma-
jority communities of their respective States, as all three will have become secu-
lar democratic states. In the language of Qaid-i-Azam: “Hindus will cease to be 
Hindus and Muslims will cease to be Muslims,”—of course, politically. Along 
with it defense expenditures of all the three will be reduced to the minimum. A 
joint defense system may be possible. . . . A common market in the line of the 
European common market may be found attractive. Even Afghanistan, Nepal, 
Ceylon, and Burma may ultimately join such an economic league. A through 
train from Peshawar to Chittagong as dreamt by our great leader Suhrawardy, 
may turn out to be a reality. 

 [From Abul Mansur Ahmad, “Preface,”  End of a Betrayal and Restoration of 
Lahore Resolution  (Dacca: Khoshroz Kitab Mahal, 1975), 1–7, 9–11, 17–18. 

Slightly emended for English usage by R. F. McDermott.] 

 Badruddin Umar: A Leftist Critique 
of the Constitution 

 The optimism evinced by Ahmad’s vision of the future for South Asia was not shared by 
all political commentators of the mid-1970s. An example of a stinging critique of Sheikh 
Mujib and his Awami League constitution is the voice of Badruddin Umar (b. 1930), 
noted Bangladeshi political scientist, politician, and voluminous essayist (he has written 
nearly seventy books, in English and Bengali). The son of Abul Hashim, a politician 
who supported Sarat Chandra Bose and Huseyn Suhrawardy’s bid for a united Bengal 
in 1947, Umar has followed his father’s communist tendencies by becoming one of Ban-
gladesh most fi ercely left-minded intellectuals. In the 1970s Umar wrote a series of radi-
cal articles, of which the following is a part, in the Dhaka periodical  Holiday , chroni-
cling political developments in East Pakistan and then in the new state of Bangladesh.  

 The following class-analysis of Mujib’s “four pillars” was written on October 22, 1972. 
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 The Proposed Constitution: A Fundamental Measure
Against Socialism, Democracy, Secularism,

and Nationalism 

 A constitution for Bangladesh has been proposed by the Constituent Assembly 
by the Awami League government. Since there is very little to distinguish be-
tween the Awami League Parliamentary Party and the Constituent Assembly it 
can be said with certainty that with minor changes here and there the proposed 
constitution will become the fundamental law of our land within a very short 
period of time. . . . 

 In the preamble of the draft constitution, nationalism, socialism, democracy, 
and secularism have been proclaimed as the fundamental principles of state pol-
icy. And the 153 articles of the constitution are supposed to be the fundamental 
guiding rules of that policy. But in spite of this claim of the Awami League govern-
ment it can be clearly shown that these articles have been framed very carefully to 
frustrate all the aspirations of our fi ghting people. It can also be shown that the 
provisions of the proposed constitution are, in fact, a very substantial measure 
against the fundamental principles which they have proclaimed in the preamble. 

 It will be better if we begin with socialism. There is a “pious” declaration in 
Article 10 regarding the establishment of socialism but nowhere in the constitu-
tion is there to be found any declaration to the effect that private property will 
be gradually abolished. Even to a stark idiot it is clear that any constitution 
which does not provide for the total abolition of private property cannot have 
any claim to socialism. . . . In the context of what has actually been provided for 
private property in the various articles of the constitution it sounds like [an] 
“ownership of everything belongs to God”–type of provision as it obtained in 
the Pakistani constitution of 1956 and also in the infamous Ayub constitution of 
1962. Previously, during the Pakistani period, all property belonged to God in 
an abstract manner and actually “the servants of God” used to exploit and ap-
propriate the fruits of the labour of the toiling masses. Here also the draft con-
stitution has assigned in a general and abstract manner ownership of the ma-
chineries and means of production to the people, while providing enormous 
scope for the expansion of private interests and property and for exploitation of 
the people by the ruling classes, the “servants of the people.” . . . 

 The draft contains bombastic expressions like “agrarian revolution” and 
“liberation of the workers and peasants” but refrains from saying anything re-
garding [the] abolition of feudal relations and of private property in land or 
about [any] fundamental change in the land system. In this context the declara-
tions concerning the rights and welfare of the peasantry (Articles 14–16) are 
nothing else but an empty exercise in political propaganda. . . . 

 And here we fi nd the demolition of the third fundamental principle—
democracy. 

 In Article 63 (3) a very extraordinary provision has been inserted with con-
summate cleverness. Lumping together war, aggression, and armed revolt it has 



866       Bangladesh:  Independence and Controversies

been provided in the Article that for public safety and protection of the state the 
Parliament will be able to exact any law and during such enactments the vari-
ous other provisions of the constitution will not, in any manner, restrain the 
Parliament from making such laws. Or, in other words, under that kind of situ-
ation the constitution will stand suspended! Who has ever heard of a constitu-
tion like this? It even puts to shame the much-criticized Article 16 of de Gaulle’s 
Constitution of the Fifth Republic which was framed under the shadow of their 
Algerian war. . . . 

 Apart from this extraordinary Article there are quite a number of other ones in 
which the constitution grants fundamental rights to the people almost invariably 
with conditions. And for the inclusion of these conditions such rights of the people 
are nothing but paper rights. What they have proposed to give to the people with 
their right hand, they have attempted to take away with their left hand. . . . 

 And in that kind of situation what will happen to secularism? If by secular-
ism is meant that the government of Bangladesh will not declare this state as an 
Islamic state then certainly Bangladesh will remain a secular state. Because in 
future no one, not even the exploiting classes, can gain anything, politically or 
otherwise, by that declaration. But if by secularism is meant that the govern-
ment will not make any political use of religion (Article 12c) then it can be said 
with certainty that Bangladesh will not remain a secular state. How can any 
government which has not the slightest regard for any other fundamental right 
normally enjoyed by citizens of a democratic state be democratic enough not to 
create contradictions among the people which are politically profi table? Is it not a 
fact that in spite of the demolition of the social basis of communalism the latter 
survives at the level of superstructure? If that be so, then the secularism of the 
present government will necessarily consist not in trying to eliminate religion 
from political life but to encourage and keep alive all sorts of religious practices of 
all sorts of religion and then suitably play one religious community against an-
other according to the needs of the situation. And since such practices are never 
done legally and openly they will be done conspiratorially and secretly. But above 
all the constitution actually envisages a political system in which not only the 
government in power but also other communal elements in the opposition will 
try to act in the same secret and conspiratorial manner whenever and wherever it 
would suit their purpose. Are we not witnessing that phenomenon here in Bangla-
desh even after such a bitter and arduous struggle against our national enemies? 

 [From Badruddin Umar,  Politics and Society in East Pakistan and Bangladesh  
(Dacca: Mowla Brothers, 1974), 211–217.] 

 Maulana Bhashani: Islamic Socialism 
and the example of mao tse tung 

 Sheikh Mujib was indeed a better insurgent than he was a peace-time leader. Even 
though Mujib’s idea of socialism was democratic rather than Marxist, Umar did cor-
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rectly predict some of the problems that plagued the Awami League government in its 
fi rst three years in power, 1972 to 1975. Mujib did not resolve law-and-order problems, 
did not respond well to the human misery caused by famines and fl oods, was widely 
believed to be authoritarian, corrupt, and nepotistic, and handled opposition by de-
claring a state of emergency in December 1974. In January 1975 he took all political 
power into his own hands, amended the Constitution to make himself president, and 
limited the powers of the judiciary and the freedom of the press. His numerous, vocif-
erous critics were led by Maulana Bhashani, then in his eighties, who championed 
Islamic socialism. Along with other Islamic parties, he attacked Mujib’s Awami 
League government and its pro-India stance. The relatively innocuous friendship 
treaty with Indira Gandhi proved a terrible liability for Mujib. 

 Bhashani, popularly known as Mazlum Jananeta (“Leader of the Oppressed”), is 
the patron saint of leftists in Pakistan and Bangladesh, the closest one gets in these 
countries to communism in a revered political leader. Trained both by a Sufi   pir 
 [teacher] and at Deoband, noted for its progressive views and commitment to social 
welfare, Bhashani had three lifelong ideological commitments: to class politics and 
the uplift of the downtrodden, to the socially emancipatory element in Islam, and to 
Bengali nationalism and autonomy. A seven-week trip to then-Peking in 1963 left him 
enthusiastic about Chinese socialism; back in East Pakistan, in return for Ayub’s sup-
port of his political party, he helped the Pakistani leader better his relations with 
Communist China. 

 In 1968 he penned a short booklet called “Mao Tse Tunger Deshe” (“In the Coun-
try of Mao Tse Tung”), in which he described his amazement at the social leveling 
achieved by the socialist philosophy. The following excerpt is from its opening. 

 We speak of our country as bounteous in water, fruits, rice, and vegetation. But 
day by day the deep green is fading fast from our country. When I got off the 
plane at the Peking airport I saw a great mass of green. On each side of the road 
going into the city from the airport there are lakhs and lakhs of trees, almost all 
of which have been newly planted. It was my impression that within ten years 
those trees will be worth millions of taka. In my travels to the provincial areas 
within China I have seen huge industries of tree plantations throughout whole 
regions. I have heard that in the last fourteen years seventy million people have 
planted two hundred million trees. In the last ten years the natural appearance 
of the entire country has been changed. . . . 

 Here in our country and right before leaving it I heard that in a communist 
country there is no individualism, nor any individual life or dignity. The Com-
munist Party has sacrifi ced individual independence on the stake of collectiv-
ism. In socialist countries like Russia and China each person is only a screw in 
the large state machine. One cannot speak openly in the Soviet Union and 
other socialist countries. However, having visited China I now see that there 
was never a bigger lie. Outside their places of work, whether one is a rickshaw 
puller or a university chancellor, it is not possible to recognize one Chinese 
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person as different from another. The self-respect and dignity that Mao Tse 
Tung and his Chinese revolutionaries have given is totally unthinkable in our 
country. 

 Let me tell you about an incident that will make what I have been saying 
easier to understand. After getting sick I had to spend a few days at the Union 
Hospital in Peking. The Prime Minister, Chou En-lai, came to see me there. 
He had in his hands a bunch of fl owers. When he entered my cabin a male 
nurse was seated, talking to me. He was off-duty at the time, and was smoking 
as we talked. As is the custom in our country, I frantically hurried to get up and 
greet the Prime Minister. But Chou En drew up a chair and sat down and asked 
about my health. He stayed and talked with me for about half an hour. During 
that whole time the male nurse neither got up from his seat nor extinguished 
his cigarette. Moreover, he did not even seem that interested that the Prime 
Minister Chou En-lai was sitting in the chair next to him. I did not see even in 
one word the sort of effort to show respect to a chief minister that one would ex-
pect according to the custom prevalent in our country. To me, his conduct 
seemed not only unbecoming but even insulting. When the Prime Minister and 
the nurse had left, I called the young superintendent of the hospital and narrated 
the whole incident to him. My voice perhaps indicated the anger I felt. After lis-
tening to me, the superintendent smiled. He said, Chairman Mao and Prime 
Minister Chou—they are not only our leaders and rulers; they are our friends. 

 Even after this, should I believe that in socialist countries there is no dignity 
of the individual, no liberty of the individual? 

 [From Saiyad Abul Maksud,  Maol  a  n  a   Abdul H  a  mid Kh  a  n Bh  a  s  a  n  i    
(Dhaka: Bangla Academy, 1994), 649–650. Trans. R. F. McDermott.] 

 Nirmalendu Goon: Lamenting 
The Fall of Sheikh Mujib 

 Bhashani did not share China’s political philosophy; what resonated for him in the 
Chinese social project was the equality between humans that Islam also preached. 
Marx and Islam could meet in social justice, he felt, or in his brand of Islamic social-
ism. This is why, when he revived the National Awami Party after independence had 
been achieved in February 1972, he called Mujib’s government to account for failing 
in its stated goal of promoting social and economic liberation for the poor. 

 The Awami League government did not, in fact, live up to anyone’s expectations. 
In August 1975 Mujib and all the members of his family except for his daughters Ha-
sina and Rehana, who were away in Germany at the time, were murdered in their 
home by a group of army offi cers. His party collapsed, and the reins of government 
were taken up by a career military man, Ziaur Rahman (1936–1981). Since 1975 the 
military has played a major role in Bangladeshi politics. 

 Few grieved for Sheikh Mujib as the leader of the country, but many mourned 
the loss of the vision and hope that his leadership had promised in 1972 and feared for 
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the future of democracy and secularism under a military dictator. One such mourner 
was Nirmalendu Goon (b. 1945). Goon emerged as a poet in the 1960s, a period that 
witnessed the increasing separation between the neo-rich and the abjectly poor, and 
his poetry urges the overcoming of human barriers with love and a commitment to 
freedom. He was one of the few people to protest the assassination of Sheikh Mujib in 
a time when even mentioning his name was considered dangerous. After 1975 his po-
etry emphasized communist ideals, and since 1989, with the fall of the Soviet Union, 
his publications have breathed a more religious, mystical spirit. 

 In the following poem,  palash  and  krishnachura  are fl owers that bloom in spring; 
the former is bloodred.  Samakal  was a literary periodical of the time. 

 I  Haven’t Come Today to Ask for Blood 

 Like everybody assembled here 
 I too am greatly greatly fond of roses. 
 Yesterday as I walked past the race-course 
 a rose from among all those roses urged me 
 to speak of Sheikh Mujib in my poems. 
 I have come today to speak of him. 

  
 Yesterday a blood-spotted brick that fell 
 off the Shaheed Minar 
 urged me to speak of Sheikh Mujib in my poems. 
 I have come here to speak of him. 

  
 Like everyone assembled here 
 I too am greatly fond of the  palash . 
 Yesterday as I went past the  Samakal  offi ce 
 a freshly blossomed  palash  whispered into my ears, 
 and asked me to speak of Sheikh Mujib in my poems. 
 I have come to speak of him. 

  
 The swirling fountain at Shahbagh 
 begged me in a stricken voice 
 to speak of Sheikh Mujib in my poems. 
 I have come to speak of him. 

  
 Like everyone assembled here 
 I too am partial to dreams, 
 in fact, I am in love with them. 
 A bold dream that I had in the small hours 
 of last night urged me to speak of Sheikh Mujib in my poems. 
 I have come to speak of him. 
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 Let these grieving people assembled 
 at the foot of the banyan tree be my witness. 
 Let these dry broken unready  Krishnachura  
 buds hear this with all the secret warmth 
 of their heart. Let this black cuckoo know it 
 at this moment of gathering dusk. 

  
 With my feet fi rmly planted on this sacred soil 
 I am doing today what the rose urged me to do; 
 I am doing today what the  palash  asked me to do, 
 I am doing what my dream urged me to do. 

  
 Today I haven’t come to demand anybody’s blood, 
 I have come to speak of my love. 

 [From  Selected Poems of Nirmalendu Goon , ed.
Khondakar Ashraf Hossein and trans. Kabir Chowdhury

(Dhaka: Bangla Academy, 2001), 71–72.] 

 MILITARY RULE AND THE MOVE TO BANGLADESHI 
NATIONALISM, ISLAMIZATION, AND 

THE REHABILITATION OF “COLLABORATORS” 

 The period from 1975 to 1990 was marked by the authoritarian dictatorships of two 
military leaders, Ziaur Rahman and Hussain Muhammad Ershad (b. 1930). Of the 
two, Zia was the more popular, and the more successful: he was charismatic, and 
partially consolidated and rejuvenated Bengali society through his nineteen-point 
program of industrialization and development, which emphasized not socialism 
but agricultural expansion and a healthy rural economy, national self-suffi ciency, 
public works, primary and adult education, and family planning. 

 One of Zia’s biggest contributions was in foreign policy; after 1976 Bangla-
desh started to play a dynamic role in the Organization of the Islamic Confer-
ence (OIC), and in 1980 Zia launched the South Asia Regional Conference 
(SARC)—to become the South Asia Association for Regional Cooperation in 
1985—among the seven countries of South Asia (Bangladesh, India, Pakistan, 
Maldives, Sri Lanka, Nepal, and Bhutan). Addressing nationalists’ fears that 
Bangladesh was too reliant on Indian economic and military aid, Zia moved 
away from ties with the Soviet bloc, developed closer relations with the United 
States and Europe, took steps to normalize relations with Pakistan, and harmo-
nized ties with Saudi Arabia and the People’s Republic of China, who had not 
agreed to recognize the creation of Bangladesh until 1975. 

 He remained, however, under pressure to restore democracy, and after de-
claring himself president and then winning a referendum in 1978, he allowed 
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the functioning of democratic party politics; his own newly created party, the 
Bangladesh National Party (BNP), won an easy majority in the parliamentary 
elections of September 1979. At this point he formally lifted martial law, ap-
pointed Gen. Hussain Muhammad Ershad as his army chief, and became a 
 civilian leader. 

 Other aspects of his leadership were not so liberal. By Zia’s own admission, 
more than four hundred military offi cers were executed at his orders for sus-
pected disloyalty; he did not attempt to punish Mujib’s killers, instead pardoning 
them under an Indemnity Act; he rehabilitated individuals who had supported 
the Pakistani army, including several in his cabinet; he attempted to knit to-
gether all ethnic groups in the country by supporting Bangladeshi over Bengali 
nationalism; and he moved to de-secularize and re-Islamicize the government, 
reinstating the Jamaat-e Islami Party, which had been banned under Mujib. He 
was assassinated in Chittagong on May 30, 1981, in a military conspiracy yet to 
be fully understood but certainly fueled by his pardon of collaborators, which 
drew the ire of members of the Mukti Bahini, now in the army, and by his 
bloody purge of army personnel for supposed insubordination. After a brief stint 
under an elected caretaker government, another military coup, this one by Er-
shad, returned an army chief to power, in March 1982. 

 Ershad did not have Zia’s charisma, and kept power in 1986 and 1988 by an 
obvious manipulation of the electoral system. He banned political parties, con-
trolled the press, and imposed martial law. He continued Zia’s Islamization 
program by maintaining mosques with government funds; declaring Friday to 
be a weekly holiday; making English and Arabic compulsory in primary schools; 
shifting the Islamic University to Dhaka; and increasing attempts to enhance 
cordial diplomatic relations with Saudi Arabia and Pakistan. Yet Ershad was not 
liked, due to his autocratic suppression of civic freedoms, and by November 
1987 mass uprisings and strikes by the opposition parties forced him to declare a 
state of emergency and to dissolve the Parliament. In April 1988 he lifted the 
emergency, allowed the Parliament to convene, and took the opportunity to get 
passed into law his Eighth Amendment, whereby Islam was declared the state 
religion. This brought his new party, the Jatiyo Party, closer in ideology to the 
Bangladesh National Party, the Jamaat-e Islami, and other smaller fundamen-
talist parties. Such a move did not, however, ensure the longevity of his rule, as 
the Jamaat did not fi nd his initiatives sincere, and criticized him for his per-
sonal loyalty to a Sufi   p  i  r . Furthermore, several high court justices declared his 
amendment to be unconstitutional. In 1990, after weeks of peaceful civil agita-
tion, the Awami League and the Bangladesh National Party joined hands to 
oust him from power. 

 The fi ve selections below—Syed Ali Ahsan on the lost opportunity of a united 
Pakistan, Zia’s nineteen-point program, Khondakar Abdul Hamid on the value 
of Bangladeshi nationalism, changes under Zia and Ershad to the Constitution, 
and selections from Ghulam Azam on the virtues of Islamization—all speak to 
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the question of the relationship between religion and the state; implied in many 
of them as well is a discussion of the proper relation between Hindu and Mus-
lim, India and Bangladesh. 

 Syed Ali Ahsan: the Failed 
Chance of Pakistan 

 It is important to remember that, in spite of near-ubiquitous patriotic zeal in Bangla-
desh after 1971, not everyone in the East Pakistan of 1947 to 1970 had wanted to see 
East and West Pakistan split apart. Indeed, after having realized their aspirations in 
1947 for a separate, Muslim-majority state, many Bengali Muslims wanted the new 
country to succeed. Even though the inequities experienced by the eastern wing 
caused eventual disillusionment among many, eroding their commitment to a united 
Pakistan, the alternative to a West Pakistani military dictatorship was not necessarily 
seen as secularism or socialism. Nor was Islam, per se, perceived as the problem.  

 One can read pride in the new state, as well as a nostalgia for the failed potential 
of Pakistan, in the words of Syed Ali Ahsan (1920–2002), a poet, essayist, and scholar 
of Bengali language and culture who had worked for the formation of Pakistan while 
a student, and who spent six years teaching at Karachi University, in West Pakistan, 
during the 1950s. He then taught at various Bangladeshi universities after 1971, and 
was honored in 1989 with the post of National Professor. 

 The following thoughts date from 1977, when he was vice chancellor of Rajshahi 
University and chief minister of the country’s Ministry of Cultural Affairs. His knowl-
edge of area history enables him to argue forcefully for the distinctiveness of the 
 region—by claiming, in what becomes a common trope, that India’s West Bengal is 
culturally dissimilar. 

 Today the consciousness of our national existence is becoming more of a real-
ity. We know ourselves chiefl y as Bangladeshis. During the Pakistan era we did 
not build up this identity. Because of the great geographic distance we could 
not be one with the whole of Pakistan. Today we have gained a defi ned geo-
graphic existence, and this is also our national existence. Upon this has our 
sense of nationhood been constructed. There may be divisions of people in our 
country, as well as differences of religion, but we are all one, for in terms of na-
tional boundaries we are unavoidably Bangladeshis. . . . 

 At the time of the Pakistan movement, even though Mohammad Ali Jinnah 
spoke again and again of a Muslim nationhood, in his fi rst speech as the leader 
of free Pakistan he emphasized a nationhood based on the land, not on reli-
gion. He clearly wanted Pakistani citizens to be known as Pakistanis, not as 
Muslims, Hindus, or Christians. Because of his health, Jinnah Saheb could not 
bring this type of nationhood into being. Moreover, the particular ingredients 
necessary to create such a nationhood were absent in Pakistan. One component 
is geographic unity. Pakistan did not have this. East Pakistan was geographically 
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cut off from West Pakistan. Another essential component is anthropological 
unity. This too did not exist. The third ingredient is linguistic unity. . . . Besides 
this, from a long time back various ethnic groups had appeared in the area of 
West Pakistan. Greeks came, Shakas came, Aryans came, Turks from Central 
Asia came, and hence lots of ethnic communities entered in this manner. . . . 
Thus there is no one nationhood in Pakistan anyway. . . . 

 In the Pakistan period, . . . the only bond was a religious one. As unfortunate 
as it is to admit, it is true that this religious bond was not suffi cient to build mu-
tual trust between people in the two areas of the country. Mutual trust comes 
from sacrifi ce, sensitivity, and support. None of this was present in either part of 
the country. Thus the idea of a religious nationhood was reduced to a falsity. As 
a result, until the end, a territorial nationhood could not arise. . . . It would have 
been possible if, in their own spheres both areas could have been made com-
pletely self-governing in arrangements for administrative and economic allot-
ments. But from the fi rst, the rulers of Pakistan placed more importance on the 
central government and made the provincial governments dependent upon the 
center. . . . 

 We see that in the case of Pakistan, a nationhood based on religion was not 
able to be transformed into one based on geography. . . . But today in Bangla-
desh we have achieved this geographic nationhood. From ancient time West 
Bengal has been cut off from the eastern areas. It was different in terms of 
 peoples and climate. From an early period the west felt the infl uence of the 
Aryans, but since the eighth century [BCE] present-day Bangladesh was out-
side the Aryan vortex; people from here were refused participation in the Vedic 
sacrifi ces. In addition, from the eighth to the twelfth centuries [CE], present-
day Bangladesh had its own independent geographic existence under the Bud-
dhist Palas, with very similar borders to what now pertains. . . . 

 We can fi nd pride in our borders. 
 [From Syed Ali Ahsan, “Bangladeqi Jatiyata,” in  Am  a  der 

Atmaparicay eban B  a  ngladesh  i   J  a  t  i  yat  a  (Dhaka: Bad Publications, 1996), 
69–73. Trans. R. F. McDermott.] 

 Ziaur Rahman: The Nineteen-Point Program 
 The nineteen-point program of Ziaur Rahman, which says nothing about a theocratic 
state, has become a bit of an embarrassment for the Bangladesh National Party of Zia’s 
widow, Khaleda Zia (prime minister 1991–1996 and 2001–2006), whose power has de-
pended in part upon its alliances with the Jamaat-e Islami and other Islamist support. 

  1. To preserve the independence, integrity and sovereignty of the State at all 
costs. 

  2. To refl ect in all spheres of our nation’s life the four fundamental principles 
of the Constitution, i.e., complete faith in and reliance on the Almighty 
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Allah, democracy, nationalism, and socialism, meaning economic and so-
cial justice. 

  3. To build ourselves into a self-reliant nation through all possible means. 
  4. To ensure people’s participation at all levels of administration, develop-

ment programmes, and in the maintenance of law and order. 
  5. To strengthen rural economy and thus the national economy by according 

priority to agricultural development. 
  6. To make the country self-suffi cient in food and ensure that nobody has to 

starve. 
  7. To step up cloth production so as to ensure supply of at least coarse cloth 

for everybody. 
  8. To take all possible measures so that no one remains homeless. 
  9. To rid the country of the curse of illiteracy. 
  10. To ensure minimum medical care for everybody. 
  11. To place women at their rightful position in the society and to organise 

and inspire the youth for nation-building. 
  12. To give necessary incentives to the private sector for the economic develop-

ment of the country. 
  13. To improve the condition of the workers and develop healthy employer–

worker relations in the interest of increased production. 
  14. To create an urge for public service and nation-building among the gov-

ernment employees and improve their fi nancial condition. 
  15. To check population explosion. 
  16. To build up friendship based on equality with all countries and especially 

strengthen the relations with the Muslim nations. 
  17. To decentralize the system of administration and development and strengthen 

local government. 
  18. To establish a social system based on justice and fair play and free from 

corruption. 
  19. To safeguard the rights of all citizens irrespective of religion, colour, and 

sect, and consolidate national unity and solidarity. 
 [From Abdul Latif Masoom,  Dilemmas of a Military Ruler: 

A Political Study of the Zia Regime  (Dhaka: Afsar Brothers, 2000), 
appendix C, 251–252.] 

 Khondakar Abdul Hamid: Bengali Versus 
Bangladeshi Nationalism 

 Although liberation from Pakistan had been achieved through a pro-Bengali platform 
that stressed the uniqueness of Bengali history, language, and culture, within a very 
few years the call was heard for a nationalism based not on Bengali but on Bangla-
deshi identity. The English term “Bangladeshi-ism,” as opposed to “Bengali-ism,” was 
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fi rst coined by Abul Mansur Ahmad, but it was journalist-politician Khondakar Abdul 
Hamid (1918–1983) who argued for its political use in government policy. This type of 
nationalism resonated with Zia’s own proclivities; in his public speeches and policies, 
Zia began expounding Bangladeshi nationalism, and emphasizing the national role 
of Islam, as practiced by the majority of Bangladeshis. In opposition to Mujib’s secular 
Bangla, from the early 1970s the slogan “Muslim Bangla” came into vogue among 
right-wing advocates as a description of Bangladesh. Note, for contrast, that Ahsan, 
quoted above, also writing in the mid-1970s, used geography, not religion, to defi ne 
Bangladeshi nationhood. 

 The following is an address given at the Bangla Academy on February 15, 1976.  

 What is nationalism? 

 Nationalism is the nation state’s most important abstraction. . . . 
 In one nation there may be many ethnic groups, cultural groups, and reli-

gious groups. But they cannot remain cut off from the mainstream ideal of the 
national mood or from a perception of the nation’s integrity. If they remain cut 
off for too long and feel their aspirations blocked, they will become national 
minorities. 

 In other words, nationalism is: an unbreakable consciousness of and a great 
concern for the temper, blood, thoughts, passions and feelings, hopes, desires, 
culture, customs, and love for the country among a great family of people in an 
independent, universal nation. Wherever one sees these qualities together, one 
fi nds nationalism. 

 What is Bengali Nationalism? 

 What is Bengali nationalism, exactly? In speaking of this, “multi-state national-
ism” comes to mind, because there are lots of Bengalis outside Bangladesh; 
can we consider these Bengalis the same as those in Bangladesh? Without risk-
ing the question of mixed governments, could we conceive of this thing, pan-
Bengalism or super-nationalism? No. And that is why we cannot name our na-
tionalism “Bengali nationalism.” If we do so, there will be a technical mistake, 
and it will be politically dangerous. 

 There is something else. It is likely that people from Bangladesh, West Bengal, 
and other Bengali-speaking areas derive from the same stock. All may be Ben-
gali-speakers. All may share the same food, and there may be some similarity 
between their customs and deportment. But are they one, without a difference, 
in culture, national essence, and country-feeling? Historians like Dr. R. C. 
Majumdar agree that the fundamental distinctions between the two, west and 
east, that existed thousands of years ago still exist. And in the historians’ opinion, 
the idea that both share one culture and one nationalism is by no means true. 
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 There is a place called Rajbari-Bahar when the Padma and the Meghna Riv-
ers meet, but in one body there is no actual fusion. In spite of fl owing next to 
each other for one thousand years there is none. The Meghna’s water is gritty 
black. The Padma’s is always muddy. Between the Bangla of “this side” and 
“that side” there is always this separation. This difference consists of temper, 
blood, mind, thought, passion, experiences, religion, actions, worship customs, 
name, fl ags, heritage, inheritance laws, dress, etiquette, manners [ leh  a  j ], artistic 
conventions, and the feelings, stream, philosophy, and practices of life. For a 
long time there have been no bonds of heart-felt feeling between the two sides. 
Even the Bengali language, although originally one, outside the living rooms of 
the elite and the literature of the learned, the language of the people is differ-
ent, like the difference between British and Yankee English. This is so much 
the case that in some places one country’s speech is another’s obscenity. 

 As a result, “Bengali nationalism” is not only wrong from a political perspec-
tive, it is also unrealistic from a historical perspective. Indeed, its worthlessness as 
a political suggestion is well known. “Bengali nationalism” is thus a misnomer. 

 Bangladeshi Nationalism 

 Calling our nationalism “Bangladeshi,” however, is appropriate and reasonable. 
Bangladesh is a single, universal, independent nation-state or race-rule. . . . 

 This nation proudly introduces itself through its name and fl ag, inheritance 
rules, heritage and culture, faith, belief in harmony, language, Arabic, art, lit-
erature, architecture, music . . . all of this. Bangladesh has its own life-feeling, 
life-stream, psychological make-up, and stream of emotion. There is also a 
particular community frame of mind, with its passions and desires, and there is 
a common melody of happiness and sadness in the sound of the heart strings, a 
common jingling of passion and feeling. In the lives and thought-worlds of Ban-
gladeshis there are so many innumerable distinctions that give them unique-
ness the world over, even in comparison with other countries and places where 
Bengali is spoken or where Islam is followed. Regarding Islam we have to say 
that in this country 85 percent of the people are Muslims. 

 These distinctive elements are the ingredients of “Bangladeshi nationalism.” 
They are not the bark of the tree but its true sap. And this sap is the true 
strength, foundation, and ground of Bangladeshi nationalism. 

 [From Khondakar Abdul Hamid, “Bangladeshi Jatiyatabad,”  Spashtabh  a  sh  i  r Kal  a  m  
(Dhaka: ADL Prakashani, 2006), 2:107–110. Trans. R. F. McDermott.] 

 Changes to the Constitution of bangladesh 
 In 1971 few political commentators would have thought that Islam as a political factor 
had any future in Bangladesh. But Mujib’s secularism was imposed from the top, and 
when expectations of a “golden Bengal” did not materialize, Islamists came to the 
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forefront, and military regimes found them a convenient tool to use in legitimizing 
their rule. 

 For instance, Zia introduced Islamic studies as compulsory in the fi rst through 
eighth grades, encouraged state patronage of Islamic festivals, uttered the Bismillah, 
or profession of faith, before speeches, strengthened his country’s ties with Saudi Ara-
bia, and founded the Islamic University at Santidanga-Dulalpur in Kustia in 1979. 
Most far-reaching were his alterations of the Constitution, which took place in 1977; 
secularism as an ideal was replaced by Islam. 

 The original constitution was passed by the Constituent Assembly on November 
4, 1972, and contained a preamble, 153 articles, 11 parts, and 4 schedules. When it was 
amended in 1977 by Martial Law Proclamation, several articles were changed or sus-
pended, and in others words were added, dropped, or changed. 

 The excerpt to follow is from the Preamble; what was added is underlined, and 
what was dropped is in brackets []. 

 Preamble 

  BISMILLAH-AR-RAHMAN-AR-RAHIM! (In the name of Allah, the Benefi -
cent, the Merciful)  

 We, the people of Bangladesh, having proclaimed our Independence on the 
26th day of March, 1971, and through a historic  war  [struggle] for national  inde-
pendence  [liberation], established the independent, sovereign People’s Repub-
lic of Bangladesh; 

 Pledging that the high ideals of  absolute trust and faith in the Almighty Al-
lah , nationalism, democracy,  and  socialism  (meaning economic and social 
justice) , [and secularism,] which inspired our heroic people to dedicate them-
selves to, and our brave martyrs to sacrifi ce their lives in  the war for national 
independence  [the national liberation struggle], shall be the fundamental prin-
ciples of the Constitution; 

 Further pledging that it shall be a fundamental aim of the State to realise 
through the democratic process a socialist society, free from exploitation—a 
society in which the rules of law, fundamental human rights and freedom, 
equality and justice, political, economic, and social, will be secured for all 
citizens; 

 Affi rming that it is our sacred duty to safeguard, protect, and defend this 
Constitution and to maintain its supremacy as the embodiment of the will of 
the people of Bangladesh so that we may prosper in freedom and may make our 
full contribution toward international peace and cooperation in keeping with 
the progressive aspirations of mankind; 

 In our Constituent Assembly, this eighteenth day of Kartik, 1379 B.S., correspon-
ding to the fourth day of November, 1972 A.D., do hereby adopt, enact and give 
to ourselves this Constitution. 

 [From A. K. M. Shamsul Huda,  The Constitution of Bangladesh ,
2 vols. (Chittagong: Rita Court, 1997), 1:192–193.] 
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 The Jamaat-e Islami and the Critique 
of Secularism 

 No discussion of Islamization, or of the post-1971 years in Bangladesh, would be 
complete without attention to the Jamaat-e Islami, for although there are many 
Islam-oriented political parties and groups in Bangladesh, the Jamaat is the 
most powerful and visible. 

 The Jamaat was founded in August 1941 in Lahore by Sayyid Abul Ala 
Maududi (see chapter 9). Even though he had initially argued against the idea 
of Pakistan because he feared that it would not be run on Islamic lines, once it 
became clear that the birth of Pakistan was inevitable, he worked toward imple-
menting an Islamic government for the new country. It was the Jamaat that was 
primarily responsible for the declaration in 1956 that Pakistan was an “Islamic 
state.” However, Maududi and the Jamaat labored for the restoration of democ-
racy after the withdrawal of martial law in 1962—because they perceived de-
mocracy to be prerequisite to an Islamic social order—and they championed 
the removal of disparities between East and West Pakistan. 

 Indeed, Ghulam Azam (b. 1920), the Jamaat’s most infl uential Bangladeshi 
leader, joined the language movement of the early 1950s, although he did not 
support the breakup of Pakistan. At a press conference in Dacca in May 1970, as 
the newly elected president of the East Pakistan Jamaat, Azam denounced the 
Bengali nationalism of Mujib’s six points as a great threat to the integrity and 
solidarity of Pakistan; the only boundaries that counted, he said, were not terri-
torial ones, but those between believers and nonbelievers. Nationalism was not 
his only target: he felt secularism, capitalism, and socialism to be dangerous 
political deadweights. Only democracy, if understood and practiced along Is-
lamic lines, could be healthy for a country. Azam’s philosophy thereby contra-
vened three of Mujib’s four original principles. 

 The Jamaat is the most prominent representative of politicized Islam in Ban-
gladesh, but many other organizations work in the social and cultural spheres 
for the dissemination of Islamic ideals and values. One example is the apolitical 
Tablighi Jamaat. This group, founded in India in the 1920s, works to spread Is-
lam primarily by teaching Muslims to live lives of greater piety and orthodoxy, 
patterning themselves on the pure vision of the Prophet’s example. Although 
transnational and anti-Western, the Tablighi Jamaat has no political agenda for 
any one country. Another example is the Islamic Foundation, founded in 1975 
as an autonomous organization that builds and maintains mosques and Islamic 
centers and academies, publishes books and organizes conferences, conducts 
research on Islam, and promulgates world fraternity, tolerance, and justice. Other 
Muslim institutions fi nance the founding of madrasas, lobby to Islamize banking, 
and provide aid to development projects through Islam-inspired NGO-like orga-
nizations. The success of the “Islam-loving” groups, whether political or not, can-
not be ascribed simply to disillusionment with the corruption and ineptitude of 
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the democratically elected governments since 1991, although this certainly aids 
the cause of those critical of the status quo. In the post-1971 political arena, 
Bangladeshis have valued prosperity, law and order, and a functioning civil so-
ciety based on traditional values, which an infl uential minority has defi ned in 
terms of a High Islam linked with Saudi Arabia and purifi ed of “Hindu,” Indian 
infl uence. 

 There are also Islamic groups that are much more militant and threatening 
than the Jamaat, which, being a political party, has to maintain a certain con-
trol for electoral purposes. For example, there are several outlawed militant 
Islamic organizations, one of which, the Jamaatul Mujahideen Bangladesh 
(JMB)—claiming to wage jihad against secularists and leftists for the establish-
ment of an Islamic state under Islamic law—was responsible for coordinated 
explosions throughout Bangladesh in 2005, when hundreds of bombs detonated 
within an hour of each other in all but one of the country’s administrative dis-
tricts. The two top leaders, Sheikh Abdur Rahman, an original signatory of al 
Qaeda’s fatwa against the West, and Siddiq-ul Islam, alias Bangla Bhai (“Brother 
of Bengal”), were arrested in March 2006 and executed in March 2007. 

 Ghulam Azam:  the Threat of a 
Secular West Bengal 

 Azam has been a symbol in Bangladesh for confl icting ideas over the place of Islam in 
the ideal government, the judgment of history concerning the 1971 war, relations with 
Pakistan, the treatment of pro-Pakistani supporters, and Bangladeshi patriotism. As a 
pro-Pakistani “collaborator” in the Liberation War, Azam had no choice but to fl ee to 
West Pakistan in November 1971, and from there to London, where he stayed until 
1978, during which time the Mujib government canceled his citizenship, along with 
that of thirty-nine others. General Zia permitted him to return, although he did not 
issue him a passport, and by 1979 the Jamaat had been allowed to function again. In 
1991 Azam was elected president of the Jamaat (he stepped down in 2000), and in 1994 
the High Court gave him back his citizenship. In 1980, shortly after returning home 
to Bangladesh, in order to counter accusations that he was not loyal enough, Azam 
wrote a booklet called “Amar Desh Bangladesh” (My country Bangladesh), in which 
he wrote glowingly about his birth place and his love for his mother tongue, as shown 
in his support of the language movement.  

 The following essay, also included in the volume  Bangladesher Azadi  (The freedom 
of Bangladesh), expresses his anti-Indian stance, his fear that a Bangladesh too like West 
Bengal would be swallowed up by India, and his conviction concerning the importance 
of Islam to the national character. This essay makes an interesting comparison with the 
thoughts of Syed Ali Ahsan and Khondakar Abdul Hamid, quoted above. 

 In the map of the world, Bangladesh is accepted as an independent state, and 
Bangladesh has the second largest Muslim population of any country in the 
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world. The position of Bangladesh in terms of its members on the Security 
Council in the UN is also increasing. The active role of Bangladesh in the Is-
lamic Secretariat, the enthusiasm of Bangladesh in the gathering of representa-
tives for the Organization of the Islamic Conference, and especially the univer-
sal popular response in Bangladesh against Russia’s interference in Afghanistan, 
have caused respect for this country to increase among Muslim countries of the 
world. Although the people of this country were nourished through the grace of 
India, they do not wish to remain so. Bangladesh is by no means prepared to be 
controlled by a beckon from India or to live under foreign rule. The Bangla-
deshi people want to live with a full sense of the dignity of freedom, as citizens 
of an independent country. Everyone in the world now realizes how the domes-
tic and foreign policies of the Sheikh Mujib government completely rejected 
the people. 

 Our Responsibility for Maintaining Our Freedom 

 It is much more diffi cult to keep one’s freedom than to achieve it. This is true in 
all countries, but at this time in Bangladesh it is especially important. The rea-
sons for this are several: 

 (1) As a result of the fact that in our county there are so many political orga-
nizations that desire to link themselves to foreign countries, foreign powers are 
becoming intent on gaining positions of power here. If the people involved in 
these organizations came to know about this, perhaps they would not wish to 
be made dependent. But they are naturally motivated in their willingness to be 
infl uenced by promises of foreign aid and support. However, if one country is 
successful in placing a particular group in power in another country, for its own 
benefi t, then the host country’s government will fi nd it extremely diffi cult to 
maintain its freedom. . . . 

 About those in Bangladesh who claim to value the ideal of Bengali national-
ism and who believe that the culture of this Bengal and that Bengal are the 
same, while valuing their belief I am bound to say this, that Bangladesh’s inde-
pendence and separate existence are by no means safe in their hands. The 
freedom of Bangladesh demands its own nationalism defi ned in terms of terri-
torial boundaries. In spite of the fact that our language is the same, the nation-
alism of West Bengal is quite different from ours. Through Bangladeshi nation-
alism it is possible to refuse Bengali nationalism. But who does not know that in 
our country there are active organizations which do not accept Bangladeshi 
nationalism? Even worse, instead of the language spoken among the majority of 
Bangladeshis, they much prefer to follow the style of Bengali spoken in West 
Bengal. . . . 

 (2) Second, . . . there is a foreign philosophy that is chiefl y against Bangla-
desh’s own ideal for itself. It is known as secularism. There are two types 
of  secularists. One group favors keeping religion bounded within their own 
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personal lives. They do not deny religion. Some of them practice religion to a 
certain extent. They ceremoniously perform  n  a  m  a  z  and  rosh  a , etc., but in their 
social lives they do not wish religion to enter into politics, economics, or other 
social matters. They want to be driven by their own discrimination and intelli-
gence. Even though they are recognized as Muslims they are not willing to ac-
cept as rules for their whole lives the examples of Allah, the Qur�an, or the 
Prophet. 

 Another group of those professing secularism believes that religion is con-
trary to progress, and that religion has no place in one’s personal life. Even 
though they are naturally against religion, they give the open pretense of being 
secularists. 

 Both of these types of secularists are able to work side by side in the political 
arena. . . . 

 But it is necessary to judge whether Bangladesh’s freedom and security are 
truly possible in their hands. If Bangladesh wishes to live with a separate exis-
tence from West Bengal, or India, then the secularism of India must certainly 
be abandoned. If Bengali Muslims had agreed to the demand for the creation of 
only one independent state of undivided India on the basis of secular policies 
during the leadership of Gandhi and Nehru, then today Bangladesh would not 
exist. In such a circumstance, Bangladesh would have been a region within an 
undivided Bengal in an undivided India. The majority of Bengali Muslims gave 
up Congress’s secular philosophy on the basis of Muslim nationalism and as a 
result of being partners in the Pakistan movement created a West Bengal and an 
East Bengal. If East Bengal had not been split off from India there would be no 
Bangladesh today. This the secularists are also bound to admit. Today if inde-
pendent Bangladesh takes up secularism it will become one with West Bengal, 
and we will have started down the path of losing our freedom. . . . 

 That is why the doctrine of secularism is very lethal for Bangladesh. Only 
that Muslim nationalism, . . . the two-nation theory that caused the creation of 
Pakistan, can take care of Bangladesh. And the new form of Indian secular na-
tionalism is Bengali nationalism. . . . 

 (3) Third, owing to Bangladesh’s territorial condition, arrangements for the 
defense of the country are beset with problems. If Bangladesh were surrounded 
by several states, even if there were bitter relations with one, this would be com-
pensated for by close relations with other neighbors. But Bangladesh is sur-
rounded by only one country on three and a half sides, and a small state does 
not receive good behavior from a big neighbor. No matter how Bangladesh tries 
to maintain good relations with such a powerful neighbor, one who thinks of 
itself as our custodian, there is no other means of self-preservation apart from 
constant vigilance. 

 In an armed confl ict with India it will never be possible for Bangladesh, no 
matter how strong its armed forces, to win. There is only one means of libera-
tion from the supremacy of India, and that is the arming of all the people and 
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those in the armed forces with an earnest and vigorous conviction of a national-
ism that is different from that of India. . . . 

 The fi rst word on this country’s freedom is national character. And in order 
to build it up, a few basic ingredients are necessary. These basic ingredients are 
the creation of man’s fundamental faith. 

 Even this country’s non-Muslims are not against religion, are not secular. In 
their daily lives the infl uence of religion is obvious. If one wants to build up 
their character also, it will have to be on the basis of religion. And to build up 
the character of Muslims, one needs to establish a context in which a fi rm faith 
in Allah, the Prophet, the Qur�an, and the last days can fl ourish. Men have vari-
ous lapses regarding all of these fundamental beliefs, for various reasons. The 
main reason is the lack of education about the Qur�an. Even so, ninety-nine out 
of one hundred Muslims believe in the Qur�an. If we were to attempt to build 
character by investing in this faith, then we could begin working today. . . . 

 Those who have political power in Bangladesh should especially consider that 
if they attempt to initiate in this country any view or path that confl icts with the 
nation’s fundamental Muslim beliefs, they will be wasting the nation’s strength 
in mutual antagonisms, let alone uplifting the country. In such a situation it will 
be completely impossible for them to safeguard our country’s freedom. 

 [From Ghulam Azam,  Am  a  r Desh B  a  ngl  a  desh  (Dhaka: Boi Kitab 
Prakashani, 1980), 22–29. Trans. R. F. McDermott.] 

 THE DEFENSE OF SECULARISM IN BANGLADESH 

 The Jamaat and other pro-Islam organizations also have their detractors, people 
unconvinced that Islam is the ideal bedrock of a Bangladeshi nationalism. In-
deed, after Azam was elected president of the Jamaat in 1991, Bangladeshi citi-
zens such as Jahanara Imam, alarmed by the increasing power of those who had 
worked actively against the liberation struggle of 1971, established a “people’s 
court” ( gana ad  a  lat ) to try “collaborators” for their alleged war crimes. Azam and 
others were convicted in Suhrawardy Park on March 26, 1991, and sentenced to 
death. Although the court was a symbolic protest, the verdict led to months of 
controversy, protests, and even killings among supporters and detractors of the 
Jamaat. By December 1992, however, the movement had lost steam in the wake 
of the political repercussions of the destruction of the Babri Masjid in India. 
All political parties tried to use this to their advantage, and in comparison with 
the deaths of more than a thousand Muslims in India, the fi ery debate over the 
fate of Ghulam Azam receded to the background for another two decades. 

 Bangladeshi secularists claim a venerable tradition that goes back to the 
language movement of the early 1950s and the liberation struggle of the 1960s; 
both were waged on the basis of Bengali culture and regional distinctiveness, 
not Islam. “Monuments” to the secularist ideal are the Shahid Minar on the 
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Dhaka University campus; the National Monument to the Martyrs of 1971 in 
Savar, outside Dhaka; the various literary and cultural events sponsored by the 
Bangla Academy; the yearly celebration of Pahela Baishakh, the Bengali New 
Year; the historic contribution of Hindus, Christians, and tribal peoples to the 
development of the nation; and the love of the people for the songs of Rabindra-
nath Tagore and Nazrul Islam. Secularists also point to the diversity of Muslim 
identity in Bangladesh; not everyone agrees with the global (Saudi-infl uenced) 
ideal of the Jamaat, or with their attempts to purify Bangladeshi Islam of its 
strong tradition of Sufi  saint veneration. 

 In this section we give two quite different examples of the secularist perspec-
tive. The fi rst is by Maulana Bhashani: although as a pious Muslim he approved 
of those who sided with socialism as a philosophy because it coincided with 
principles enshrined in Islam, he also believed fi rmly in the separation of reli-
gion and the state, hoped for a nation in which different religions could live side 
by side, and was vehemently critical of the Jamaat’s potential compromise of 
Bangladesh’s autonomy through its continuing loyalty to Pakistan. Azam and 
Bhashani were, indeed, ideological enemies. The Jamaat criticized Bhashani as 
a kafi r [unbeliever], and this caused Bhashani to declare that he was a better 
Muslim than Maududi because he stood for Islamic socialism. 

 Maulana Bhashani Warns His Country 
 On September 22, 1976, two months before his death, Bhashani penned the following 
warning, “Jamate Shibire Ranasajja” (“War Preparations in the Jamaat’s Camp”), for 
the newspaper  Hakkatha .  Shibir  (“battle camp”) is also the name of the Jamaat’s youth 
wing, which is more militant and violent than its parent organization. 

 Recently the Jamaat-e Islami has once again begun to work. We have come to 
know that under their patronage the volunteer Al-Badars are preparing the camps 
for battle. For this purpose apparently liberal international aid is on its way. 

 The Jamaat-e Islami, a group of Islamic fascists, has been trying since the 
British period to prick the politics and political movements of this country with 
poison. At the time of the Pakistan movement, they armed themselves, even 
though they were against the creation of Pakistan. Their plots were very impor-
tant in keeping British imperialism alive. They snubbed the popular united 
movement [for Pakistan], but the Jamaat-e Islami’s own ideas ended without 
success, for historical reasons. After the establishment of Pakistan they ex-
pressed themselves in a new fashion. They attempted to delude the religiously 
naive people of the country with a capitalist extortionist theory of Islam. Then, 
though various movements, their anti-people behavior became clear. In the 
Liberation War of 1971, they wore this behavior nakedly and, having formed 
the Al-Badar, together with the Pakistan-raider army division murdered the 
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country’s intellectuals and progressive politicians. In the merciless judgment of 
history, their plots did not in the end prove successful. Then these murderers, 
whom we know by face, together with Ghulam Azam, fl ed to Pakistan where 
they now live. But the Pakistani government is also unsettled by their plots. In 
1975 Bhutto’s Pakistan government examined their papers and accounts and 
proved the involvement [in their activities] of foreign capitalists. 

 The upheaval in the Bhutto government has given quite a bit of help to the 
daring rise of the Bangladesh Jamaat followers. And in the meantime they and 
their leaders have been able to decide what their political “line” or platform is. 

 Gaining strength from this “line,” they are gradually beginning to uncover 
their faces. Certain people are forming political groups under the cloak of the 
Jamaat and openly introducing the language of armed threat into the Jamaat 
platform. Prior to this, in 1976 they planned an armed resurgence with the help 
of the then-air force chief M. G. Toyab. . . . By the grace of Allah that conspir-
acy proved unsuccessful. 

 In any event, in recent days the fascists in the Jamaat-e Islami are once again 
more clearly active. In this regard they are using the cover of religion to shield them-
selves. During the last Ramadan, in Chattogram, Cox’s Bazaar, and several other 
cities, in the name of protecting the holiness of Ramadan they set about annoying 
poor, harmless people by raiding small hotels. This was their initial maneuver. 

 In the meantime they have begun to establish organizations all over the 
country. They have apparently set to work with a master plan of creating sala-
ried armed cells in four thousand unions all over Bangladesh. We learn through 
dependable sources that they have received sixty million taka from their inter-
national connections for this purpose. 

 [From Maksud,  Maol  a  n  a   Abdul H  a  mid Kh  a  n Bh  a  sh  a  n , 526–527.
 Trans. R. F. McDermott.] 

 Anisuzzaman: A Statement for Secularism 
in Bangladesh 

 Perhaps the most prominent spokesperson for secularism in Bangladesh today is An-
isuzzaman (b. 1937), professor of Bengali at the University of Dhaka (1959–1969, 
1985–2003) and the University of Chittagong (1969–1985). He has authored nearly 
thirty books, branching out during his long literary career from literature to culture, 
education, politics, and controversies over national identity, and he has been associ-
ated with research projects of the United Nations University. 

 The following excerpts are taken from a speech, “Secularism and Bangladesh,” 
delivered on June 26, 2005, at a function in Dhaka in honor of Jahanara Imam. 

 The word  dharmanirapekshat a   [secularism] in the Bengali language is so new 
that perhaps it still has not been admitted into many Bengali dictionaries. 
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However, if one searches in an English-Bengali dictionary for the Bengali trans-
lation of “secularism,” then one may occasionally fi nd  dharmanirapekshat a   
(disinterestedness or impartiality toward religion), or  ihaj a gatikat a   or  ihalauki-
kat a   (this worldliness). We will speak in a little while about these latter two 
Bengali translations. But at the very least one may say that  dharmanirapekshat a   
is the Bengali equivalent of the English word “secularism.” Even in English the 
word “secularism” is not very old, but “secular” has been in existence for fi ve or 
six hundred years. The Latin word that forms its base fi rst appears in Christian 
writings to indicate something not associated with religion, something associ-
ated with this world. Any building that is not constructed with the intention of 
worship is secular; an education that does not give lessons in religious subjects 
is secular; a line of thinking that is limited to this-worldly matters, leaving off 
the other world, is secular. That is why  ihaj a gatikat a   is one Bengali rendering of 
“secularism.” 

 In the Constitution of Bangladesh, we have rendered secularism into Bengali 
as  dharmanirapekshat a  . The reason for this is that  dharmanirapekshat a   has 
been current as a translation for “secularism” for a long time in our country. 
Its use is no mistake. The etymological meaning of  nirapeksha  is “devoid of 
interest or partiality”—hence, lacking an affi nity for work, devoid of purpose, 
indifferent. When we speak of a non-aligned state or an individual who does 
not belong to any party then  nirapeksha  is suggested in that very sense . . . In 
the same way, where a subject has no association with religion, it is  dharmani-
rapeksha ; a state without concern for religion is a  dharmanirapeksha  [secular] 
state. . . . 

    [ Here he reviews the European, humanistic origins of the notion of 
secularism. . . .  ] 

 In 1949, when the Constitution of India was adopted, there was no mention 
of socialism or secularism among the guiding principles of the state. In the Pre-
amble to the Constitution the country was stated to be a sovereign democratic 
republic. Only in 1977, in the 42nd Amendment, was the country designated as 
a sovereign socialist secular democratic republic. But from the beginning Indian 
leaders spoke of socialism and secularism. Apparently some understood secular-
ism to mean the separation of religion from the state, whereas others assumed 
that the state would protect each religious group present in the country or would 
treat them all equally. 

 Although the Muslim League claimed that the Indian Muslims were a sepa-
rate nation [ j a ti ], and demanded the establishment of an independent state of 
Pakistan for them, its leaders never hinted that Pakistan would become a religious 
state. More than once Jinnah said that the form of the projected state would 
depend on the wishes of the people’s representatives. As for himself, he thought 
of Pakistan as a modern democratic state. . . . While inaugurating the Pakistan 
Constituent Assembly, he said several times that religion was an individual’s 
private affair; it had nothing to do with the state. 
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 [ Next he discusses examples of increasing Islamization  (Isl a mikarana)  in   Paki-
stan  : the 1949 Objectives Resolution, the 1956 and 1962 Constitutions, and the Legal 
Framework Order of 1969. ] 

 Soon began the liberation war of Bangladesh. That the national character of 
this country would not be religious was indicated by the Proclamation of Inde-
pendence on April 10, 1971, when Bangladesh was declared as a sovereign people’s 
republic. That Bangladesh would be a secular [ dharmanirapeksha ] country was 
often underscored by the leaders during the liberation war.  .  .  . When Bang-
abandhu, released from a Pakistani prison, returned to Bangladesh as the head 
of state and addressed the crowds at the racecourse, he stated clearly that the 
fundamental principles of the state policy of Bangladesh, the second biggest 
Muslim state in the world, would be democracy, socialism, and secularism. Later, 
in 1972, he added another principle: nationalism. . . . 

 [ He describes the loss of this vision in 1975 and the   Islamicizing vision of Ziaur 
Rahman and General Ershad, particularly the latter’s Eighth Amendment. ] 

 Did something happen in Bangladesh society that led us to abandon secu-
larism and adopt a state religion? There is no doubt that on an individual level 
the tendency toward the adherence of religious rites and customs has increased. 
The number of religious and partly religious functions, like  Mil a d  [the birthday 
of the Prophet],  Urs  [the commemoration of the death anniversary of a holy per-
son], and  Siratun Nabi  [recitation of the life of the Prophet], has multiplied. . . . 
The number and infl uence of  p i rs  is also on the rise. . . . The number of madrasas 
is proliferating, together with the mosques and their adjoining  maktabs  [primary 
schools]. The majority of these have turned into centers for religiously based 
political parties, especially the Jamaat. . . . The infl uence of resurgent Islam in 
West Asia in the 1970s was felt in Bangladesh, and one noticed the presence of 
diplomats from North Africa and West Asia in various types of religio-political 
functions in Bangladesh. 

 Just as in 1971, so also after: communal power was engaged, and slowly slowly 
communalism returned. Nevertheless, no demand ever arose from the general 
public for the establishment of a religious state or for the eradication of secular-
ism. Those holding state power did it for their own objectives and by their own 
efforts. Ziaur Rahman made his constitutional changes under martial law; that 
is why there was little opportunity for challenge. But there was such a public 
outcry against Ershad’s introduction of the state religion that cases challenging 
the provision were fi led in the Supreme Court. . . .  

 However, it must be said that even after the introduction of the state religion, 
there was no change in Bangladesh’s laws, and one noticed no effort to bring back 
Islamic custom or heritage. But discrimination was encouraged by it, and we 
saw the results of this during the communal persecutions of 1990, 1992 and of 
2001 when the limits were surpassed. As a result, such uncertainty and instability 
arose in the minds of the oppressed that they left their homes to seek shelter 
elsewhere in the country; some were compelled to leave the country altogether. 
The communalism of the majority always gives birth to that of the minority. 



Bangladesh: Independence and Controversies       887

That is why many among the religious minorities are thinking today about 
how to protect their community interests—they worry about the preservation 
of their seats in the Parliament, so much so that they tend to opt for separate 
electorates to safeguard their representations. Those who practice politics with 
religion have encouraged the minority to consider these things—so that the 
separate electorate once demanded by the Muslim League and the commu-
nalization of politics may again return to national life. Now the victims of 
communal oppression are also the Ahmadiyyas: as in Pakistan, so also in Ban-
gladesh, it is claimed that they are non-Muslims, and Ahmadiyya mosques, 
centers, and houses are frequently attacked. During these attacks, the passivity 
of the law-enforcing agencies, and sometimes their aid of the rioters, has bewil-
dered the citizenry. The Shias are also claimed to be non-Muslims, but at least 
they are not noticeably attacked, though when the Ahmadiyyas’ turn is over, it 
will be their time. 

 Members of civil society, even with limited power, have stood against this 
communal oppression. But the secular political powers have not been success-
ful in mounting a united opposition. Rather, secular political parties have been 
most interested in holding onto their own group’s, or leaders’, or workers’ religious 
images. Herein is our great diffi culty. . . . Even when we have had favorable 
circumstances, we have not been able to hold onto the ideal of secularism. . . . 
Those of us who believe that without secularism there is no democracy and that 
without democracy the forward movement of Bangladesh is impossible, our duty 
is to fi ght against communalism with all our might and to try to return secularism 
to our national life. 

 At a time of incurable disease, Jahanara Imam took this national responsibility 
on her shoulders, attempting to reestablish the consciousness of the liberation 
war and to express political and social perturbation against those who had opposed 
it. Inherent in that was the task of returning us to secularism. That work still 
remains. The people of Bangladesh must understand that religion is a personal 
matter—if one pulls it into politics there will be no gain except to harm both 
religion and the state, both the individual and the collective. This ideal is insepa-
rably linked with the welfare of Bangladesh. 

 [From Anisuzzaman, “Dharmanirupekshata o Bangladesh,” 
1, 3, 4, 7, 10, 11–12. Trans. Anisuzzaman and R. F. McDermott.] 

 THE RETURN TO DEMOCRACY, AND CONTINUING 
CHALLENGES FOR CIVIL SOCIETY 

 After the ouster of General Ershad, two landmark amendment acts were passed 
regarding the Constitution. The fi rst, the Twelfth Amendment Act of August 
1991, amended fourteen articles so as to reintroduce the parliamentary form of 
government to Bangladesh and ensure the participation of people’s representa-
tives in local government bodies. The second, the Thirteenth Amendment Act 
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of March 1996, made provision for a nonparty caretaker government to aid a 
nonpartisan Election Commission in its support of free and peaceful parliamen-
tary elections after the term in offi ce of one government had come to an end. In 
practice, however, the caretaker government is not always trusted to be credible 
or unprejudiced, as was evident in the lead-up to the 2007 elections. 

 Since 1991 there have been alternating series of democratic governments in 
Bangladesh, the two most prominent so far being led by female political heirs of 
slain former politicians: the Bangladesh National Party, headed by Khaleda 
Zia, General Zia’s widow, and the Awami League, led by Sheikh Hasina Wajed, 
Sheikh Mujib’s daughter. The ideological basis of the Awami League once tended 
to favor socialism, secularism, and Bengali nationalism, and was frequently con-
strued as pro-Indian, while the Bangladesh National Party had been founded to 
promote private enterprise, the Islamic lobby, and Bangladeshi nationalism, 
sometimes resulting in friendly overtures to Pakistan. Khaleda Zia formally re-
ceived Pakistani president Pervez Musharraf to Dhaka in July 2002, the fi rst visit 
of a Pakistani leader to Bangladesh since the split in 1971. Because of her party’s 
reliance upon the electoral strength of the Jamaat, her government introduced 
or continued several Islamizing practices, one prominent example being 
the compulsory study of religion in Arabic in primary schools. 

 However, despite the theoretical contrasts between the two parties, the Awami 
League made election pacts with radical Islamists in 2006, and in the 2001 elec-
tion the Indian government worked hard to engage with the Bangladesh National 
Party. Moreover, their “democratic” claims notwithstanding, both parties have 
failed to control the law-and-order problems in the country, deliver on promises 
to the poor, or stem the tide of political communalism. Sheikh Hasina’s Awami 
League government returned to power for the second term in 2008 (her fi rst term 
was 1996–2001), with promises to restore the 1972 constitution, bring to trial war 
criminals from 1971, and boost economic development. 

 Indeed, the economic and social problems besetting Bangladesh are legion. 
Forty-fi ve percent of Bangladeshis are below the poverty line, and, excluding 
city-states like Hong Kong and Singapore, Bangladesh is the most densely pop-
ulated country in the world, with nearly 150 million people living within 55,126 
square miles. The usual challenges besetting poor countries with inadequate so-
cial services all must be confronted here—low literacy rates, especially for women; 
the inability to respond to environmental disasters, such as yearly fl ooding and 
consequent agricultural shortages; and diffi culty of access to quality health 
care. Since 1993 much Bangladeshi well water has been found to be contami-
nated with natural arsenic, and so the nearly ten million tube wells drilled 
in  the 1970s by UNICEF-sponsored teams in an effort to eradicate cholera 
and other water-borne diseases have, ironically, created other health tragedies. 
Refugees—into Bangladesh from Myanmar and India’s northeastern states, and 
out of Bangladesh into India during periods of political instability—remain a 
severe economic and political issue, aggravating cordial Indo-Bangladesh rela-
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tions. “Minority” problems internal to the country are particularly troubling. 
Although estimates vary, and are a source of heated debate, it seems clear that 
the Hindu community is slowly declining in terms of absolute percentages; and 
reports of harassment and worse, especially at the hands of pro-Islamic ele-
ments, are rife. 

 The Chittagong Hill Tracts and 
the Defiance of “National Integrity” 

 The people of the 2 percent of the country offi cially listed as “tribal” have had a par-
ticularly frustrating history within Bangladesh. Their homeland is the Hill Tracts 
near Chittagong, an important port ceded to Pakistan in 1947; thus they are citizens 
in a country whose raison d’être they cannot share, since the majority of them are 
Hindu, Buddhist, or “animist,” not Muslim. In fact, the eleven multilingual ethnic 
tribes of the Hill region agitated to be incorporated into a “native state” in 1947. Re-
sentful after Independence of increasing migration into their territories, which com-
prise 10 percent of the land of Bangladesh, the utilization of their hydroelectric 
power and timber, and their own marginalization in Dhaka’s political circles, a del-
egation headed by Manobendra Narayan Larma called on Mujib after his accession 
to power in 1971 to demand autonomy for the Chittagong Hill Tracts, with its own 
legislature; the retention of the Chittagong Hill Tracts Manual from 1900, which 
accorded local chiefs power over customary matters; and a ban on new Bengali set-
tlers. Mujib rejected their demands, advising the Hill people to assimilate to the new 
nationalist Bengali identity. In response, in 1972 Larma formed the Jana Samhati 
Samiti (United People’s Party), which began waging an armed struggle for political 
autonomy. 

 Claiming to promote an inclusive national identity, Zia reached out to non-Ben-
gali minorities, such as the Santals, Garos, Manipuris, and Chakmas, and appointed 
a Chittagong Hill Tracts Development Commission in 1976, and a tribal convention 
in 1977 to promote a dialogue between the government and tribal groups. However, 
he was not open to discussion of autonomy and cultural self-preservation, and the 
tribal groups were alienated by his promotion of a politicized Islam. By 1992, in addi-
tion to its earlier demands the United People’s Party was pressing for the complete relo-
cation, out of the Hill Tracts, of settlers who had moved since 1947; for the withdrawal 
of the military; and for the designation of three districts as one unit to be called Jum-
maland. Eventually, in December 1997, Sheikh Hasina’s Awami League government 
brokered a peace accord with the United People’s Party. It provided for the creation of 
three Regional Hill District Councils, which were to have broad powers over land and 
land management, taxes, law and social justice, youth welfare, environmental protec-
tion and development, local tourism, business licensing, census taking, and cultiva-
tion. The government also agreed to allow the return and rehabilitation of tribal refu-
gees who had fl ed to the Indian state of Tripura; to provide funds for the advancement 
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and preservation of uniquely tribal culture; and to give amnesty to armed members 
of tribal organizations against whom criminal cases had been lodged. In 1998, when 
the accord still had not been implemented, the Rangamati Declaration was issued 
by a number of Chittagong-based tribal, political, and human rights groups, urging 
the government to act on its promises. In 2013, the accord still had not been fully 
implemented. 

 Their grievances are expressed by the following document. 

 Jana Samhati  Samiti :  The Chittagong Hill 
Tracts Guidelines 

  Ideology : Humanitarianism is the ideology of the Jana Samhati Samiti. 
  Principles : Nationalism, Democracy, Secularism, are the main principles of 

the Jana Samhati Samiti. 
  Aims and Objectives : . . . The achievement of the right of self-determination 

of the various small nationalities, such as the Chakma, Marma (Mogh), Tri-
pura, Bom, Mrung, Pankho, Khumi, Chak, Kheyangang, and Lusai, is the 
main aim and object of the party, that is: 

 1. In order to be free from Islamic fanaticism, expansionism, exploitation, 
oppression, deprivation and perpetual rule of Bangladesh and to safeguard the 
national entity and homeland for the various multilingual nationalities—(a) to 
ensure the separate entity status of CHT with a constitutional guarantee, (b) to 
establish regional autonomy with a legislative assembly; 

 2. CHT is the homeland of various multilingual small nationalities. There-
fore—(a) to do away with difference, oppression, exploitation, and deprivation 
among the various multilingual small nationalities; (b) to develop culture and 
language of the various small nationalities. . . . 

  Strategy and Tactics on External Help : Jana Samhati Samiti, irrespective of 
caste, creed, and religion, would welcome and be ready to accept uncondition-
ally every help extended from any nation, humanitarian society, UNO, human-
itarian and political organizations, which are sympathetic to our cause and be-
lieve that would accelerate the movement for the right of self-determination. 
Especially PCJSS expects help and cooperation from world humanitarian and 
democratic states in preserving the national entity and homeland of the Jumma 
people. It also expects every kind of help from the UNO along with other world 
humanitarian organizations, namely—Amnesty International, IFOR, Survival 
International, and Anti-Slavery, etc. 

 [From Amena Mohsin,  The Chittagong Hill Tracts, Bangladesh: On the Diffi cult 
Road to Peace  (Boulder: Lynne Rienner, 2003), appendix 2, 127–128.] 
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 Literary Critiques of Bangladeshi Society 
 In Bangladesh, feminist critiques go back at least to Rokeya Sakhawat Hossain 
(see chapter 4). Nowadays her legacy is both reaffi rmed and questioned. Indeed, 
while December 9 is celebrated as Rokeya Day, the honor-driven phenome-
non of purdah, which she fought to eliminate, is seeing a revival among some 
orthodox Muslims. 

 More recently, since the 1980s, two literary names have become synonymous 
with tension in Bangladesh over the position of women in society, freedom of 
speech, communalism, and the secular-socialist vs. Islamist ideal form of civil 
society. The Jamaat and associated organizations have attacked various Bangla-
deshi litterateurs since independence—Humayun Kabir, Daud Haider, Rafi q 
Azad, Syed Atiqullah, Simon Zakaria, and even Shamsur Rahman—but per-
haps none are as well known as Taslima Nasrin and Humayun Azad. 

 Taslima Nasrin and the Injustices of Abuse 

 Nasrin (b. 1962), a physician-turned-writer, radical feminist, and human rights advo-
cate, has drawn criticism from Islamists for her writings which showcase the hypocrisy 
of the powerful and their abuses of women and minorities. In 1995, during the fi rst 
government of Khaleda Zia, Nasrin was forced to fl ee from Bangladesh to India and 
Europe because of protests, book-bannings, and death threats over her novel  Lajja  
( Shame ) (1993), which described the persecution of Bangladeshi Hindus in retaliation 
for the destruction in India of the Babri Masjid. Others of her books— Amar Meyebela  
( My Girlhood ) (1999),  Utal Haoya  ( Wild Wind ) (2002),  Ka  (Speak) (2003), and  Sei Sab 
Andhakar  (Those dark days) (2004)—have also been banned.  

 Like her novels and memoirs, the following poems are about social and political 
injustice. In her attempt to publicize and combat the mistreatment of women, she 
joins the struggles of many women’s social, legal, and political organizations, most 
prominent among which is the Bangladesh Mahila Parishad (The Association of Ban-
gladesh Women).  

 Shame,  7  December 1992 

 The plan was that Satipada Das would come to my house that morning 
 and have tea and snacks. He would play chess and gossip 
       to his heart’s content. 
 Satipada comes every day, but not today, the news came that 
 a gang of men with  tupis  [caps] on their heads stormed into 

Satipada’s house, 
 poured gasoline over everything in the rooms, the tables and chairs, 
 the beds, wardrobes, pots and pans, 
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 clothing, books. 
 Then they quickly lit a whole lot of matchsticks and tossed them 
       in all the gasoline-soaked places. 
 As the fi res fl ared up, Satipada stood stunned in the courtyard and watched 
 the black smoke spreading over their Tatibazar, over 
 Tatibazar’s patch of indifferent sky. 
 In the evening I went to Satipada’s house and saw 
 Satipada sitting alone upon the ash and charred wood 
 of his forefathers’ ancestral home, blood running down 
       his body, dark bruises on his chest and back. 
 Out of shame I could not touch him. 

 [From  The Game in Reverse: Poems by Taslima Nasrin , trans.
Carolyne Wright, with Farida Sarkar, Mohammad Nurul Huda, 

and Subharanjan Dasgupta (New York: Braziller, 1995), 51.] 

 Nurjahan, the subject of the next poem, was a woman stoned to death for alleged 
adultery, in accordance with the decree of a local mullah issued independently of 
state institutions, in January 1993. 

 Noorjahan 

 They have made Noorjahan stand in a hole in the courtyard, 
 there she stands, submerged to her waist with head hanging. 
 They’re throwing stones at Noorjahan, 
 those stones are striking my body. 
  
 Stones are striking my head, forehead, chest, and back, 
 they’re throwing stones and laughing aloud, laughing and shouting abuse. 
 Noorjahan’s fractured forehead pours out blood, mine also. 
 Noorjahan’s eyes have burst, mine also. 
 Noorjahan’s nose has been smashed, mine also. 
 Through Noorjahan’s torn breast, her heart has been pierced, mine also. 
 Are those stones not striking you? 
  
 They’re laughing aloud, laughing and stroking their beards, 
 there are  tupis  stuck to their heads, they too are shaking with laughter. 
 They’re laughing and swinging their walking sticks; 
 from the quiver of their cruel eyes, arrows speed to pierce her body, 
       my body also. 
 Are those arrows not piercing your body? 

 [From  The Game in Reverse , 54.] 
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 Humayun Azad:  A  Prayer for Forgiveness 

 Humayun Azad (1947–2004) is one of the most recent victims of intolerance in Ban-
gladesh. A prolifi c writer and scholar, with over seventy titles to his name, he was a 
trenchant critic of what he perceived to be the degeneration of Bangladesh civil soci-
ety under the extremist infl uence of communally minded Islamists and their dictator-
patrons. He also decried male chauvinism in Bengali society, even in revered writers 
such as Tagore; his book  Nari  ( Women ) was banned in 1995. The ban was lifted in 
2000 as a result of a legal battle Azad won in the high court. In August 2004, following 
the publication of his novel  Pak Sar Jamin Sad Bad , a story about religious groups who 
collaborated with the Pakistani army during the 1971 war, he was brutally attacked by 
people affi liated with the Jamaat on the campus of University of Dhaka. He died in 
Germany fi ve months later. 

 The following excerpts derive from an earlier essay written in 1981, ten years after 
Independence and the year in which Zia was assassinated and the country thrown 
into disorder. The text illustrates the tone of despairing sarcasm common to much of 
Azad’s writing: despair at the punctured hopes ushered in by the freedom of 1971, and 
sarcasm at the hypocrisy and self-serving nature of the country’s leaders. Note that he 
calls attention to the “foreign,” Arabic derivation of  shahid , the Bengali word for “wit-
ness,” or “martyr.” 

 A Prayer for Forgiveness to All Unknown 
People Who Died in the Liberation War 

 I have not seen you, I have not seen your corpses; in ten years, heaps of your 
strong, capable, freed bones have found peace at the bottom of some cold river 
of Bengal, or beneath the concrete of a city, or in the shelter of the silted earth 
of some green hamlet, intertwined with the creepers of the forest. You used to 
have names that sounded in the voices of youths in the neighboring houses, in 
the voices of your mothers and sisters; but now, ten years later, only your slain 
bones are here. You have no names; the reputations you used to have were hon-
ored more than the fame of any emperor. Now, ten years on, you are only 
screams decomposed by time; you have no reputation. I beg your forgiveness; I 
want forgiveness. Perhaps in one of the thousands of villages with sweet names 
like Radikhal, Kanaksar, Kadamtali, and Baghra you grasped the plough with 
strong hands, dreamed of rice like golden clusters; before you and behind you 
stretched the silted earth—and when the call came, you listened. Perhaps you 
made your living in a casting machine factory or a jute factory, and when the 
time came you heard the call and stood in line. Perhaps at the time the sum-
mons came you were going to school, a great school, a university. Perhaps you 
were lying, tired, beside the road in a city with your handbarrow, or near your 
colored rickshaw; when the high alarm sounded you saw, amazed, a rifl e in 
your hand. Or you were out of work because the country had not given you any 
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employment, you were having a nightmare about being engaged in a confl ict 
with a victorious enemy, or you were just idle; and then at that moment you saw 
your country standing before you, whom you had a responsibility to save. . . . 

 All of Bengal is your grave. Wherever a fl ower blooms anywhere, that is for 
you; whenever a fl ower trembles by the touch of the breeze it does so on top of 
your grave. I have not spoken of your martyrdom. I had said that you are dead, 
because you desired the truth. I also want that, and I know that this foreign 
word cannot confer on you any greatness. When countless killers—steel and 
gunpowder—entered the clothes covering your chest, when your blood spilled 
out from your veins, you did not wish for any title, you did not seek any throne; 
you only wished to hold on with your fi ngertips to the earth and grass of Bengal. 
No helper came to operate on you, no helicopter or stretcher arrived. You fell 
without fanfare in a nameless place. Everyone has forgotten you. I seek your 
forgiveness. 

 I want to ask you a few things. Why did you seek liberation? Why did you go 
to battle? Why did you accept a stain on that hand, that hand that held the 
plough, the rickshaw handle, the pen, the book, the wheelbarrow wheel, or the 
hand of your wife or beloved? Why were weapons necessary? Did you have a bad 
dream? Was there a vision, a hint? Was independence necessary for you because 
you did not have it? Did you want your own country, with a particular society 
you did not have under the barbaric Pakistanis? When you started singing, “Jay 
Bangla,” or “Sonar Bangla,” or “I love you,” was that only a thing of the moment, 
or did it issue from your heart, as a plant comes from it own seed? Did you only 
give a new name to 56,000 square miles of land, or did you wish to change it 
completely? . . . You did not see independence; well before December 16 you 
were a dream. You never knew that Bangladesh would be liberated. . . . 

 Death is the end of all things; that is why you have no more vision, why you 
no longer get to see the state of Bengal. But if you could see it, would you be 
cheerful, thinking that you had wasted your blood to no purpose? Now there is 
animosity against you on all sides, just as there was in 1971; but in 1971 you were 
victorious. Your defeat began soon after. You are now vanquished in all parts of 
Bengal; your dreams are laughing matters. The slogans you shouted to put 
strength in your muscles are almost forbidden; there are conspiracies against 
the songs you loved more than your own selves. I know that you were not from 
any particular group; you belonged to Bengal. But now it is not completely safe 
to live in Bengal. Creatures of the dark rise up in all directions; they are the 
ones who searched for you with daggers in their hands in 1971. Afterward they 
had to fl ee into the netherworld, but now again the time is good for them. Your 
aim was the future, even though you yourselves were gone, but we who still live, 
our aim is the past. We are backward-facing; we run eagerly toward the past. . . . 

 If I inform you that the country of your dreams is now the country in the 
world that has most gone astray, is most addicted to bad policies, is most lacking 
in ethics, and is most poor, destroyed, corrupt, and unhealthy, would you be 
sad? Angry? . . . Bangladesh has seen more than one worthless dictator in the 
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last ten years, and she has given them a blood-smeared lease. But this lease has 
resulted in no fl ourishing. Still today Bangladesh is slipping like a ball down a 
sloping fi eld, and who knows in what hell it will stop? We have seen that some 
people wish to wear Bangladesh like an anklet, some wish to turn her into their 
personal treasury, some strong men have wanted to build her up, making her a 
star in their uniform or wearing her like a boot on their right or left foot. We 
who are living helplessly pray for your forgiveness. . . . 

 Capital piles up in the hands of one group, “democratic socialism” has now 
become hackneyed speech, colloquial words in Bengali are ridiculed, every-
where English expressions are respected, and Arabic enters Bengali. Now, apart 
from illiterate farmers, no one speaks Bengali any more; even the downtrodden 
are learning foreign languages in various tutorials. But when any blockhead 
youth takes up an old song, it is only your words that come from his lips. I pray 
for your forgiveness, and I meditate on you in this evil time. 

 [From Humayun Azad, “Namparicayhin Ye-kono Ekjan Nihata 
Muktiyoddhar Kache Kshamaprarthana,” in his  Nirb  a  cita Prabandha  
(Dhaka: Agami Prakashani, 1999), 148–153. Trans. R. F. McDermott.] 

 Muhammad Yunus: Micro-credit and 
the Bangladeshi Miracle 

 We conclude this chapter with the words of perhaps the most prominent Bangladeshi 
activist for the poor, Muhammad Yunus (b. 1940), who was honored with the Nobel 
Peace Prize in 2006 for his initiative in founding the Grameen Bank. He then toyed 
briefl y with the idea of founding his own reformist political party in Bangladesh, but 
instead joined Nelson Mandela, Jimmy Carter, and others on a committee of global 
“elder statesmen” pledged to speak freely about major world issues. The micro-credit 
Grameen Bank was established in 1983 after Yunus had spent nine years of informal 
attempts to help bring dignity and freedom to the lives of poor women borrowers; in 
2006 it was catering to seven million borrower-owners, 97 percent of whom were 
women, in 73,000 villages in Bangladesh. The model has become so successful in 
raising borrowers and their children above the poverty line that Grameen Bank poli-
cies and techniques have been imported to many countries around the world. Yunus’s 
work rests on the propositions that poverty is a threat to peace and a denial of human 
rights, that the excesses of free-market capitalism need to be corrected by a social 
consciousness, which he calls “social business,” and that poverty can, as he puts it, be 
“put in the museum.”  

 In the excerpt below, Yunus explains how he began his work. 

 In the year 1974 Bangladesh fell into the grip of famine. 
 The university where I taught and served as head of the Economics Depart-

ment was located in the southeastern extremity of the country, and at fi rst we 
did not pay much attention to the newspaper stories of death and starvation in 
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the remote villages of the north. But then skeleton-like people began showing 
up in the railway stations and bus stations of the capital, Dhaka. Soon this 
trickle became a fl ood. Hungry people were everywhere. Often they sat so still 
that one could not be sure whether they were alive or dead. They all looked 
alike: men, women, children. Old people looked like children, and children 
looked like old people. 

 The government opened gruel kitchens. But every new gruel kitchen ran out 
of rice. Newspaper reporters tried to warn the nation of the extent of the famine. 
Research institutions collected statistics on the sources and causes of the sudden 
migration to the cities. Religious organizations mobilized groups to pick up the 
dead bodies from the streets and bury them with the proper rites. But soon the 
simple act of collecting the dead became a larger task than these groups were 
equipped to handle. 

 The starving people did not chant any slogans. They did not demand any-
thing from us well-fed city folk. They simply lay down very quietly on our door-
steps and waited to die. 

 There are many ways for people to die, but somehow dying of starvation is 
the most unacceptable of all. It happens in slow motion. Second by second, the 
distance between life and death becomes smaller and smaller, until the two are 
in such close proximity that one can hardly tell the difference. Like sleep, death 
by starvation happens so quietly, so inexorably, one does not even sense it hap-
pening. And all for a lack of a handful of rice at each meal. In this world of 
plenty, a tiny baby, who does not yet understand the mystery of the world, is al-
lowed to cry and cry and fi nally fall asleep without the milk she needs to sur-
vive. The next day she may not have the strength to continue living. 

 I used to feel a thrill at teaching my students the elegant economic theories 
that could supposedly cure societal problems of all types. But in 1974, I started 
to dread my own lectures. What good were all my complex theories when 
people were dying of starvation on the sidewalks and porches across from my 
lecture hall? My lessons were like the American movies when the good guys 
always win. But when I emerged from the comfort of the classroom, I was 
faced with the reality of the city streets. Here good guys were mercilessly 
beaten and trampled. Daily life was getting worse, and the poor were growing 
even poorer. . . . 

 I was lucky that the village of Jobra happened to be close to the campus. In 
1958 Field Marshall Ayub Khan, then president of Pakistan, had taken power in 
a military coup. Because of his fear of rebellious students, he decreed that all 
new universities be situated away from urban centers. His fear of political agita-
tion meant that the new Chittagong University, where I was teaching, was built 
in a hilly section of the rural Chittagong District, near to Jobra village. . . . 

 My repeated trips to the villages around Chittagong University campus led me 
to discoveries that were essential to establishing the Grameen Bank. The poor 
taught me an entirely new economics. I learned about the problems that they face 
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from their own perspective. I tried a great number of things. Some worked. Oth-
ers did not. One that worked well was to offer people tiny loans for self-empower-
ment. These loans provided a starting point for cottage industries and other in-
come-generating activities that used the skills the borrowers already had. 

 I never imagined that my micro-lending program would be the basis for a 
nation-wide “bank for the poor” serving 2.5 million people or that it would be 
adapted in more than one hundred countries spanning fi ve continents. I was 
only trying to relieve my guilt and satisfy my desire to be useful to a few starving 
human beings. But it did not stop with a few people. Those who borrowed and 
survived would not let it. And after a while, neither would I. . . . 

 It took six months of writing back and forth to get the loan formalized. Fi-
nally, in December 1976, I succeeded in taking out a loan from the Janata Bank 
and giving it to the poor of Jobra. All through 1977, I had to sign each and every 
loan request. Even when I was on a trip in Europe or the United States, the 
bank would cable or write to me for a signature rather than deal with any of the 
real borrowers in the village. I was the guarantor and as far as the bank offi cials 
were concerned I was the only one that counted. They did not want to deal with 
the poor who used their capital. And I made sure that the real borrowers, the 
ones I call the “banking untouchables,” never had to suffer the indignity and 
demeaning harassment of actually going to a bank. . . . 

 My work became a struggle to show that the fi nancial untouchables are actu-
ally touchable, even huggable. To my great surprise, the repayment of loans by 
people who borrow without collateral has proven to be much better than those 
whose borrowings are secured by assets. Indeed, more than 98 percent of our 
loans are repaid. The poor know that this credit is their only opportunity to break 
out of poverty. They do not have any cushion whatsoever to fall back on. If they 
fall afoul of this one loan, they will have lost their one and only chance to get 
out of the rut. . . . 

 Some critics argue that our rural clients are too submissive and that we can 
intimidate them into joining Grameen. Perhaps this is why we make our initia-
tion process so challenging. The pressure provided by the group and the exam 
help ensure that only those who are truly needy and serious about joining Gra-
meen will actually become members. Those who are better off usually do not 
fi nd it worthwhile. And even if they do, they will fail our means test and be 
forced to leave the group anyway. We want only courageous, ambitious pioneers 
in our micro-credit program. Those are the ones who will succeed. 

 Once all members pass the exam, the day fi nally comes when one of them 
asks for a fi rst loan, usually about twenty-fi ve dollars, in the [nineteen-] eighties. 
How does she feel? Terrifi ed. She cannot sleep at night. She struggles with the 
fear of failure, the fear of the unknown. The morning she is to receive her loan, 
she almost quits. Twenty-fi ve dollars is simply too much responsibility for her. 
How will she ever be able to repay it? No woman in her extended family has 
ever had so much money. Her friends come around to reassure her, saying, “Look, 
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we all have to go through it. We will support you. We are here for just that. Don’t 
be scared. We will all be with you.” 

 When she fi nally receives the twenty-fi ve dollars, she is trembling. The 
money burns her fi ngers. Tears roll down her face. She has never seen so much 
money in her life. She never imagined it in her hands. She carries the bills as 
she would a delicate bird or a rabbit, until someone advises her to put the 
money away in a safe place lest it be stolen. 

 This is the beginning for almost every Grameen borrower. All her life she 
has been told that she is no good, that she brings only misery to her family, that 
they cannot afford to pay her dowry. Many times she hears her mother or her 
father tell her she should have been killed at birth, aborted or starved. To her 
family she has been nothing but another mouth to feed, another dowry to pay. 
But today, for the fi rst time in her life, an institution has trusted her with a great 
sum of money. She promises that she will never let down the institution or her-
self. She will struggle to make sure that every penny is paid back. 

 [From Muhammad Yunus,  Banker to the Poor: Micro-Lending 
and the Battle Against World Poverty  (New York: 

Public Affairs, 1999), i–iii, 57–58, 64–65, and 67–68.] 
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